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INTRODUCTION 


The Vedanta SQtras of BadarSyana are contained in four Adhytlyas 
or books. Among the six schools of philosophy, the VedUnta is the most 
popular and the best studied. The Sutras of Badarayana are about 660 
in number, and so concise and abstruse, that without a commentary they 
are hardly to be understood. It is difficult to find the connection between 
the successive Sutras, merely from the Sutras themselves. Being a work 
of exegetics one would expect them to give reference to the passages 
which are being .explained; but there is hardly a single Sutra which gives 
unmistakeable reference to any passage of the Upani§ad. The result is 
that the various commentators have tried their ingenuity in finding out 
the passage or in imagining the text which is the subject of discussion in 
any particular Sutra. That they have not been consistent even on this 
broad point, will be clear to any one who will study the various commen¬ 
taries, the translations of which are before the public. In my opinion, the 
sage Biidarayana intentionally constructed the Sutras in such a way 
that they may be of universal application, and may not be confined to the 
exposition of any particular religion or text They contain universal 
principles of religion and philosophy, true for all times and ages, and not 
confined to the sacred literature of the Hindus alone. An interpretation 
of tho Sutras in this light is a desideratum 

Baladeva, the author of the Govinda Bhasya, was a follower of 
Sri Chaitanya, the last of the Avataras. He wrote this commentary under the 
command of Lord Krsna at Vrndavana and called it Govinda BhS§ya, 
because the Lord, as Sri Govinda, told him in a dream to compose it It 
is a theistic Bh3§ya and in his Tika on it said to be written by himself, 
Baladeva thus gives the Guru-parampara (or the apostolic succession) of 
the great teachers from the Lord Ky§na down to Chaitanya. 
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The succession of the Gurus is as follows: 

Sri'Krisna, Brahmfi, NArada, Badarayana, Sri Midiiva, Sil Padinanabhn, 
l^rhari, Mfidlmva, Aksobhya, Jayatirtlm, Sri Jhftnasindlm, Dayftnidld, 
Vidyftnidhi, Rajendra, Jayadharma, Purusottama, Brahnnnva. VyAsatirfchn, 
Laksmfpati, M&dhavendra. He bad throe disciples Sri Uwurn, Advaita, 
Nity&nanda, these arc all teacliers of the world Uagat-gurus), wo jmv our 
reverence to these all; and lastly, to the Loul Sri Cluutanya Dev a, who was 
the disciple of Sri Hvara, and who saved the world by the gift of the love 
Of Sri Kpjua. 

As regards the history of this commentary the same glo->,it..r writes 

thus : 

w«firaf3?fafr 'Tt^i i 

iff sHfa^nf^rrenfar sttki p: w 

f/rsrwrf^dt'^r 55: fcr^sj <WT: I 

vifcmfor f=pt ; u 

wicr«i?5i#i : i 

ififaz&nrtt rrf'T^T foGrfrMas^r err n 

inwf jfjt i 

urf^: *? rwrfr 5^4 11 

*n=?TP? f^wqi^TCm^fFTW: I 

am? II 

Baladeva, the wise, compos'd thi- oomni'mf'try urid-r the command 
of t$ri Govinda and hence it is called the G.uiudt Bhft-.va Having studied 
all the VedAutas from his Guru and all the f'pariisads so loved by the 
Lord wf Lakami. one shouM study it after having read the Sriikhya texts 
and the SAstras allied to them. Having bathed and performed the morning 
duties, the teacher and tie* pupil should study this Bhdsya, reciting SAnti 
at the beginning and at tin* end. As through laziness men are not inclined 
to study voluminous books, therefor*-, I have composed this concise gloss 
on the Govinda BhAsya called Stiksma TiM. That Gird Govinda under 
-whose command the YidyAbhdsana (Baladeva) composed this commentary, 
may He help me iu this my undertaking also. May the lovers of VcdAnta 
and the worshippers of the lotus-feet of Sri Kgsni havo their com passion 
on me. 
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In modern times, no book is considered authoritative unless it belongs to 
some particular Sampradaya or School or Clmrch. Among the Vaisnavas, four 
such schools are recognised as authoritative, namely, those of R&m&iruja, 
Madhva, Visnu-Svami and NimMrka, as will appear from the following 
extract from the same gloss: 

cWT 

f^ctT r^TT; i 

*TcT: ^ g«|<$|fiwT : II 

traT^pi >f\. nwnw$ ^3^: 1 

52I fawnf^? ^ *r: 11 

All Mantra* not belonging to any Sampradaya or school are considered 
a.s fruitless. Hence in this Kali Age there will arise four founders of schools, 
namely, Sii, Brahma, Rudra, and Sanaka, the four great Vaisnavas, purifiers of 
the world. All the->e four will incarnate in Kali under the influence of the 
Supreme Lord of Utkaia. Sri inspired Ram anuja, the four-faced Brahma 
inspired Madhv&ehgrya, Rudra inspired Yisnu-Svami, and the four Kumar as 
taught through Nimbarka. 

Baladeva l>a>ed" his commentary mainly on the teachings of these four 
■'Cliools of Vaisnava authors. Mi Chaitanya never wrote any commentary on 
the Vedfintu Sutras, nor did his immediate disciples. According to them, the 
Bh&gavata Puiunu is the best commentary on the Vedanta Sutras. Baladeva, 
who had written manv works on Yaisnavis.ni, and wa- perhaps the most 
learned among the followers of Sri Chaitanya, has written this theistic 
commentary and his explanations are in many places really an improvement 
upon those of his predecessors. 

The text of the Baladeva Bhfisya, with the gloss called the Suksma Tika, 
was first published by Pandit Syfima Lai Goswami, a descendant of Lord 
Nityananda. The edition being, however, in Bengali character, is not available 
to the whole of India and it is intended to biiog out a revised text in the 
Sacred Books of the Hindus series in Devanagri character. 

This translation of the Govinda BhSsya is more in the nature of a 
paraphrase' than a literal translation. I have not hesitated in expanding the 
author's arguments, and supplementing his short references by fuller 
quotations from the sacred texts. 

Benares : 

24th April , 1912. 


S. C. V. 
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THE VEDANTA-SUTRAS 
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COMMENTARY OF BALADEVA 
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Fii.'i Pu>\ 

THE BI.ESSKD KIN\a I< EVER VIC'D)RfoLX 

\\V liovv with lYwivrirt' to ihi I Jit---(I.niml.i, ih>* l'.iuliltN-e the Inoonoeivahle. 
the Caiisii of all. Iht* Tm<*. t>clMiuiiitioii-. an<l lhe Intiniiy, the Brahman praised by 
Siva and othrrM. who i-t wi>r-hi]>|>“*l in manifold forma by his devotees, 

Vy.i'tu, llm sou of Siiyavatf, D U'l'ily Hari and i- ever victorious, all-pervading and 
loved by His devotees, lie. by the rays of his Vedanta Siitras, has dispelled the darkness 
of ignorance and revealed the Truth of things. 

During the Dvapara age, when the Vedas were forgotten, Visnu, tiie 
Supremo Person, being invited by Brahma and other limited intelligences, 
incarnated Himself in the form of Krsnu Dvaipayanu. He restored the 
Vedas and divided them into four part', and composed the Uraturia Sutras 
tit four books, to explain the Vedas. It is so written in tin* Skandapurana. 

Some persons of little intelligence, but wist* in their own conceit, 
misunderstanding the sense of the Vedas, began to propound such mis¬ 
taken theories as, that the Vedtts teach that the performance of the ritualistic 
worship and saeiilioes was the highest end of man ; that Visnu was 
no Supremo entity but subordinate to Ivanna ; that the heaven, etc., and 
the fruits of Kamitts were eternal : that the (Jiva or) Soul and Matter (or 
Prakriti) were independent in their activities and net subordinate to Uvara ; 
that Brnhinnn itself was the Jiva (or human soul), and its manifestation as 
Jiva was only a reflection or illusion or illusive appearance |or limitation; 
that tho wheel of birth and death is of the Jiva who was not separate from 
Brahman itself in pure intelligence—the Jiva being nothing but portion 
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of Brahman called Buddhi, and that release is attained by tho meditation 
on tills truth. 

All these theories have been put forward as PArvapakga and set 
aside in tho Vedanta Sutras, and it is established therein that the Supreme 
Vi§nu is independent, is the Creator of all, has lordship over the whole 

creation, is Omniscient, is the Highest Goal of man, and is pure Conscious¬ 

ness. The Sutras speak about five Tnttvas or eternal principles, (i) fSvara or 
God, (») Jiva or Soul, (m) Prakviti or .Matter, (/r) Kfda or Time, and 
(r) Karina or Action. Of these the consciousness of fsvara is infinite, that of 
the Jiva is partial. However, both are eternal and have knowledge, etc., 
and are connoted by the word * I.’ Consciousness cannot be 
separated from Self-Consciousness, as luminosity cannot, but reveal its own 
form : so there is no conflict in tho prop >»iti<>n that God is pure conscious¬ 
ness, and at the same time self-conscious. 

/ (1) fsvara creates the universe, entering into matter and controlling 

it ; and He ordains the suffering and release .if the s ,.nk in it. because lie 

is Independent and All-powerful in Hi* essential form. Though He is 
one, He lias many aspects ; though He is indivi-ible, H> becomes the object 
of knowledge to the wise as having sub-dance and attiibute-. and as having 
a form aud the spirit within it ; and though lie U unm.tnife-d, lie becomes 
manifest to His seekers through pure deletion. And though Ho is 
one essence, in and out, yet Ho distributes Supreme bliss ..f His essential 
form to the Jivas. 

y (2) Jiv&tmans are many and are in different conditions. They are 
in bondage, which consists in turning its f.u:" away from fsvara. When 
the Jiva turns its face towards God, then its bondage falls ; and it realises 
the form and attributes of God. The bondage is of two kinds : that which 
conceals the essential nature of God, and that which hides His attributes : 
both kinds of bonds fall off', when the sou! turns its face towards God, 
when there is direct vision of the Supreme. 

’ (3) Prakriti is the equilibrium of the three states in which matter 
exists, namely of Sattva or rhythm, Kajas or activity, and Tanias or stability. 
Other names of Prakriti are Tamils and Maya. Fertilised by being 
glanced at by fsvara, she fs the. mother of the universe in all its 

variety. 

(4) Kfila or time consists of three states—present, past and future ; 
and words like ‘simultaneous’ and ‘quick,’ ‘slow,’ etc, are used to denote 
time. It Is measured by seconds, minutes, hours, days, years, cycles, 
Yuga^ op to Paifirdha. It is in constant motion like a wheel, and is the 
cause of creation and destruction. It is an unintelligent substance, a 
Jafam. 



Bhdsya.] I PADA, INTRODUCTION 3 

The four substance?, l^vara, etc., arc eternal, as says the Svet&4vetara 
Upanisad, VI., 13. 

ftoift *ft sa 

*m?!Jjfl*nfanwT SUcM ipupt ?TarTl5tS II 

Ho is the Eterrml among the eternals, the Thinker among thinkers, who, though 
one, fulfils the desires of many. He who has known that cause which is apprehended by 
S:\iikhya (Philosophy) and Yoga (religious discipline), he is freed from all fetters. 

.V ole .—To the same effect is the following text of the Bhalvaveyas : ‘‘Verily the 
Spirit, Matter, the Souls, and the Time arc eternal. The non-eternals are Prana, Sraddhfi, 
the elements and their compounds. Those which arc products arc non-eternal. Those 
which are never produced are eternal.” 

also in tlio.CImlika Upanisad (verse .'>1 . 

'ftfJTTCipft *11 1 1 Stfa-TT ^ ftwt: II 

Prakriti is like a cow but voiceless, the crcatrix of all being", black, white and red 
are her colours, and she is the cow of desire, belonging to the I,ord. 

Being (.Sit) alone \va> in the beginning as wo find in Chhandogya 
Upanisad (VI. 

bVt ■spfn, etc., ‘Being w,is in tin* beginning. 0 dear, etc.’ 

Though one of the eternal'., the Lord b th>- ruler of the other three, 
namely, tin* divas, etc, a- tle-v are controlled by Him, as says the Svet. 
Up., VI.. lb. . 

B W5RTO vpft I 

He makes all, He knows all. the Self-caused, the Knower, the Maker of time, fi>., the 
the 1 testroycr of time), who assumes all qualities and knows everything, the master of 
nature and of man, the lord of the three qualities (Bunas), the cause of the bondage, the 
existence and the liberation of the world. 

(5) Karma is non-intelligont and its synonyms an* Adrisfa, fate, etc. It is 
beginningless, but not everlasting, because it is subject to destruction. 

The last four, / r, Jiva, Urakyiti, time and fate all possess energy, 
because of the energy of Brahman. The power that works within them is 
the power of the U»rd. Therefore, Brahman alone is the one that has power. 
Ilcuce the texts showing that Brahman alone exists also become harmonious; 
as there is no other force but that of Brahman alone. All these will be 
fully explained as wo proceed. 

The Vedanta Sutras, or Chaturlaksani, are so called, because they possess *. 
four characteristic marks or Laksanas or Adhyayas or books. As it is 
described in Bri Bhagavata (Book T., Ch. VII., Verses 4 to t»), which in fact 
is a commentary on the Sutras : 

“Vyfiaa, iu his meditation, while his heart was pure, mind concentrated, spirit bill 
Of devotion, saw at first the Supreme Lord as all-pervading ; and ho next saw the H3y& 
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as subordinate to the Lord. He saw too the great round of SamsAra and how deluded by 
this M5ya, .Tivas consider themselves ns consisting of three Gunas, and not as portions 
of the Lord and how they fall into great calamity. He further saw means of destroying 
this calamity, which was entire, selfless devotion to the Supreme God. lienee Vjftsa 
composed this Bhagavata Parana in order to teach ignorant, mankind that devotion.” 
“The Substance, the Karma, the Time, the Svabh,\va and the Jlva have their potencies to 
produce effect beeanse of His grace—they have no power of their own, if He withdraws 
His energy from them.” 

That Bhagavata is a commentary on Brahma Siitras is expre«scdly stated 
in Garutja Purau a. where it says : 

“The Sri Rhagnvata is an explanation of Itrahmn Sutras. It is also the commentary of 
Matutbbarata. This contains as well the commentaries of (tayntri and the Vedas. The 
place of Sri BhAgavata amongst the 1‘ur.inas is -innlar to that of the S.inm Veda amongst 
the other Vedas." 

In the First Book, the author shows that all tin' Vrelic texts uniformly 
refer to Brahman and find their Sum.unay.i (reconciliation) in Ilim. In 
the Second Book, it lias been proved that there is no conflict between 
A’edinta and other Nistras. In the lliiid Book the means of attaining 
Brahman are described. In the Fourth Book is described the result of 
attaining Brahman. 

As regards the AdhiKari. A person, who G of tranquil mind and has 
the attributes of Sama (quietude), Damn (self-control), etc, i' full of faith, 
is constantly engaged in good thought'- and as-ociates with the knowers 
of Truth, whose heart is purified by the due discharge of all duties, 
religious and secular, without any idea of reward, is the Adhikari or one 
competent to underdand and study the Nistra Secondly, the Sambandha 
is the description of Brahman l>\ this S.lstra Thirdly, the Ymaya or 
subject-matter of this S,lstra is the Supreme Pimma, Being, Intelligence 
and Bliss, whose power is infinite and inconceivable, and who possesses 
innumerable attributes, and who is all pure. He is the subject treated of 
in this Sastra. Fourthly, the necessity (Prayopma) of this Sastra is to 
obtain realisation of the Supreme God, by the removal of all false notions 
that prevent that realisation. 

This Sastra consists of several Adhikaramis or topics or propositions. 
Every proposition consists of five parts : (?) Thesis or Yisaya, (tY) Doubt 
or SamSaya, (tit) Anti-thesis or Piirva Paksa, (t» Synthesis or right conclu¬ 
sion or Siddh&nta, and lastly, (v) Saiigati or agreement of the proposition with 
the other parts of the Sastra. Saiigati or consistency shows that there is 
no conflict in what precedes and what follows. It is of throe sorts : 

(») Ooosistcccy with the scripture is called SAstra Saiigati, (*Y) consistency with the 
whoie took or Adby&ya Saiigati, tin) consistency with the whole chapter or Pftda, called 
Pftda Sshgati. Thus in the whole book of the Vedfinta Sutras Brahman is its main theme, 
it is the subject-matter of discussion. Therefore, au interpretation of any passage, in 
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order to fulfil the condition of Snfitra Kaiigati, must not go away from the subject-matter 
of Brahman. Secondarily, with the Adhyaya or portion of the book of the Ved&nta 
Sutra, each Adhyfiya has a particular topic of its own and a passage must be interpreted 
consistently with the topic of that Adhyaya. Similar is the case with Pad a Sarigati. 
Besides these three sorts of Saiigatis, there is a certain relation between Adhikaranas 
themselves. One Adhikarana leads to another through some particular association of 
ideas. In a 1 Vida, there are many Adhikaranas and they are not put together at 
haphazard. The Sangati which binds one Adhikarana with another is of Bix sorts : 

(1) Aksepft Sail gat i or objection, (2) I)ri~t.inta or illustration, (3) Frati-Drist.inta or 
counter-illustration, (1) l’rasafiga Sungari or incidental illustration, (b) Ttpatti Safigati or 
introduction, and (<’•) Apavada Saiigati or exception. All these various kinds will be shown 
in their proper place in explaining these Sutras. An Adhikarana or topic is also called 
Vy.iyn. 


Adhikarana I - The Enquiry into Brahman 

Thu first Adhikarana or topic is that of lirahma-JijfuWi or Enquiry 
into Brahman. The Adhikarana rnav ho shown in its the part-, thus : 

(1) \'i'<ay(i or Thesis. Brahman or God ought to bn enquired 
into. Tim following texts show that Brahman ought to ho enquired into. 
As Ohhandogya I'panisatl (Chapter VII, 2~>. 1.) says: 

zft “h in. sn-’t nii jjui m sfa 

fafssne rft *i 

The Infinite (Brahman I is bibs. Tlierc in no bliss in anjthing definite. Infinity 
only is bibs. The infinity, however, we must desire to understand. 

Again it is written in the Br. l’p„ II. 4. o. 
nr Vr se«i: «ft?tsrrl 
Ur*?! II 

Verily, the Self is to be seen, to be heard, to lie perceivul to be* marked, O Maitreyi, 
when we sec, hear, ))i rceivc, and know the* self. then all this is known. 

The word Nididhyihitawa in the aho\e, wlitolt has he on translated as 
‘‘to bo marked,” moans really “to he* enquired into.” These two texts 
therefore, show that Brahman is to bo enquired into. 

12) Sammya or Doubt: But there are other texts which show that 
Brahman is not to he enquired iuto. A person who has studied the Vedas 

t 

and knows the Dharnrn Sasha, should he enquire into Brahman ? or should 
he not ? The texts that give rise to doubt are the following : 

We have drunk Soma and become* immortal ; we have attained the light, the Gods 
discovcicd—Big Veda. VIII, 48. 3. 

Again \ t ‘Verily tiio reward of 

those who perform the four-months ceremonies is unending, eternal.' These 
texts show that by drinking Soma or performing Chaturmasra ceiemony, 
immortality and unending rewards are obtained. 
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(3^ Purvapaksn or Anithosis : Therefore, the Purvapaksa or Antithesis is : 
‘Braliman need not bo enquired into, Dharma is everything:.' 

(4i SiddhAnta : To this the author Budaravaiia replies by the first 
Stitya of his Aphorisms, saying : 


sf Tli V 1. 1. 1. 

•mat asftnmT i \\ n \ \\ 

Word meaningwu Atha, now. th: A tali, therefore. ain-BitJIfll Brahiua- 
Jijfiasa— enquiry into Brahman. 

Now therefore enquiry should he made into Braliman—1. 

\1 \ 1)1 \ v's ' UMMIA 1 11(1. 

The nurd ‘A tha’ means immediate Mjqiiotuv . ‘Ahil/ means tli< re- 
fore. Thi* sen*«e of the Sutra is that enquiry into Brahman should he 
made now. 

Tiie immediate >< quemv j- the acquisition of tin* following qnalifi- 
! cations. A person, who has properly studied tin* Veda*, who lias understood 
j their meaning in a general way, whq has performed his duties in tin* proper 
i stage of life or Alania, who is truthful, etc, whn^o mind has b<*en purified 
by such a ctions, who has the good fortune of coining into contact with a 
knower of truth, should then commence to enquire into Brahman. Why 
should he do so ? Because lie realises that all Kamynkarmas or religious 
duties performed for getting certain d»*sm*s, produce fruits which are transitory 
and limited ; while the Supremo Biahman, realised through knowledge, is 
the cause of eternal happiness, unending mental joy, and eternal true 
knowledge. Thus convinced, he renounces all Kamyakarnus, and enters 
i into the enquiry and study of the Vedanta Sutras called Chaturlnkfani. 

Objection : An objector may say, “By the mere study of tin* Vedas, 
one can understand Brahman ; for study of tin* Vedas means not merely 
parrot-like utterances of the Vedic Mantras, hut understanding their sense 
also. Therefore, there is no necessity for the study of the Vedanta Sutras, 
as the study of the Vedas will refine the heart and incline the mind 
towards the knowledge of Brahman.” 

Answer : To this we reply, “True, he will have the general under¬ 
standing of the senses of the Vedas; but when doubts will arise in his 
mind, his intellect will be clouded and his faith will bo shaken. There¬ 
fore, the study of the Vedanta Sfltras is necessary, so that by proper argu¬ 
ments and reasoning, he may strengthen his position and be firm in his 
understanding,” 
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The sense is this. The duties of one’s Asrama properly performed an to 
refine th e heart, e tc. Thus they become indirectly means of attaining 
knowledge : as the following text shows : 

afrr ?i5r i 

The seekers of Brahman try to know Him by the study of the Vedas, by sacrifice, by 
(rifts, by penances, by fastings, (Br. Up., IV., 1. 22). 

The following texts show that truth, prayer and austerity are also essential 
{nullifications : 

This Self is to l>c obtained by Truth, by I'enanrc, by perpetual celibacy and complete 
know led ire. (Muiyl. Up., III., 1. 5). 

g stnswn snq sjui: i 

fqT-fRjS WT sisim It 

Bat undoubtedly a Hr.ihmtna reaches the highest goal by reciting prayer* only ; 
whether he [>erforms other irites) or neglects them, he who Iwfriends all creatures is 
declared to be the trne BrAhmana. (Manu., II., S7). 

The association with those who know Brahman (the truth) also produces 
Brahma-knowledge. As we see that Xurada and others, by their association 
with Snnut k'um.tra and others, first came to enquire into Brahman and 
ultimately understood it. As says the (»ita : (IV, 31). 
afgf« ufin<tp)rT »iw i 

3g^^tjfciT "cl qR 5TlfsUPdVUf?R: I 

l/rarn thou this by diseipleship, by investigation, and by service. The wise, the >urs 
of ihc cssenee of things, will instruct thee in wisdom. 

The fruits jjl JviiuAyakarmas are transitory and n ta-eteriul, as w-> find from 
the following text : 

?m* ifwnPTt si)*: p^Ort as- 

■ f*rftidi v «inidi ‘“tirdi wrow q ^frRRugfan 

*H ; qig sfiRit^fidt 11 

And as here on earth, whatever has been acquired by exertion perishes, <o perishes 
whatever is acquired for the next world by sacrifices and other g.to 1 actions performed 
on eurlh. Those who depart from hence without Inning discovered the Self end those 
true desires, for them there is no freedom in all the world-. But those who depart from 
hence, after having discovered the Self and those true desires, for them there is freedom 
in all the worlds, (fhh. Up., VIM., 1-0). 

Tito Brahman is comprehended by Jua na alo ne and not by Karma, as says 
the Muntlukn Upanisad : 

t n‘teq sfbug sRtRfRfiig hiot) fsfa i afisRN h 

Let a BrAhmana. after he has examined all theses worlds which are gained by works, 
acquire freedom from all desires. Nothing that is eternal (not made) can be gained by 
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what U not eternal (made). Let him, in order to understand this, take fuel in hia hand and 
approach a Guru who is learned and dwells entirely in Brahman. (Mngd. Up., 1., 2-12). 

The Brahman gives, moreover, undecaying and infinite happiness, as says 

Taittiriya Upanisad : SR i ,*-» 

Truth, the knowledge, the iufinity^is Brahman. (Tai. Up., II., 1-1). 

WRv$) akjfa stRRlfl I “lie understood that Brahman was bliss." 

The Lord possesses Eternal Knowledge and other such attributes as wo 
leant from the following texts of the Kvetasvetara Upanisad : 

U ?1S!I «R1*I sfitel S fiw?t S fiqSWSflWlftir.Sf URft I 
«TCIS2f «p?t SfRlfa*'! SfR^ffojr =3 II c || 

He has neither body nor sense orpins ; no one is found espial or superior to Him. 
His various transcendental powers are sung in the Vedas, namely, wisdom, strength, and 
action which are natural to Him. (VI., Si. 

wfaGBUnTURi wqftsuifoffog i 
?i4 c s «rg4)jiR mv ms n 

“They know him to tic the soutve of the power of all the senses, but Himself devoid 
of all senses ; the Lord and Guide of all. the Great. Refuge, ami Friend of all." fill., 17.) 

ijwfrcw Si k HSFggif It 

Those who have known the Oxl who is to lie obtained by truth, whose name is the 
Incorporeal, who is the cause of crea'ion and destruction, tin- Gool. the maker of the 
parts (that form the laxly), have abandoned the body, i V. Hi. 

He is the giver of eternal joy, ;i' wo timl from tin* following t<>\t of the 

Gop&la Upanisad : 

<T <flS€U % g ‘fkRSR g<3 sWffH (another reading is ksg'RfriT t 

Gopala, Purvatiipani, verse ">.) 

“The wise who worship the fxird soak'd on the throne uif the heart) have the joy 
eternal and not the others." ( Tlitrty-tiro I'pititixatfa, Ari'in'IfiSrani't S-rien, }>. M'>.) 

The worthlessness of acts performed through a motive of obtaining rewards 
(Kftmyakarmas) will be described in the third book. 

Thus to sum up. One who has mastered the Vedas, along with their 
six auxiliary sciences und the Upan sads, and has obtained a general 
knowledge of their meaning, who through associating with the know era 
of troth has acquired the faculty of discriminating between the permanent 
and the transitory', and i« disgusted with the impermanent things of the 
world and wishes to knotv the permanent more in detail, enters info the 
study of the Vedanta Sutras called the Chaturluksam, (in order to under¬ 
stand in detail and more comprehensively that which he had understood in a 
general way before). 

It is not possible here to* say, that the enquiry into Braliman should 
be undertaken after one has acquired the knowledge of the Karma Kttndn 
(by the study of the ^ Purva Mimahsa) and that one who lias mastered 
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Karina K&n<ja naturally enters into the enquiry of Brahman. For it is 
seen, that those who do not associate witli the good, and are deprived of 
the benefit of their company, are not found to enquire into Brahman ; 
while on the contrary those who do not know Karma Kanda, but who are 
purified by truthfulness, prayer, etc., and have the merit of associating 
with the good, naturally enter into such enquiry. Nor is it right to say 
that, the sequence alluded to by the word Atha, refers to the acquisition 
of the four qualifications, (namely, the right discrimination, right dispassiou, 
right conduct and right earnestness to know Brahman). For these 
four qualifications are impossible to get prior to the association with 
the holy ; and it is well-known that these come after such association 
with the holy, and after getting knowledge and teaching from them : 
for then these qualifications (Viveka, Vainigva, Sat Sampatti and Mumuksuttva) 
arise in man. 

Tltose who have acquired such knowledge, by associating with good 
people, and who are devoted to their teacher, are divided into the three 
classes called Sanisfha, etc. The Sanisfha or devoted is he who performs 
all acts with zeal and faith (Nistha). The higher devotee or the 
Parinisthita is he who performs all works, merely for the sake of the good 
of humanity (and as an example to others). The third class is the dis¬ 
passionate sage, ever immersed in meditation ; uninfluenced by anything. 
All these reach the Supreme Brahman, through Divine wisdom, according 
to their nature ; all this will be made clear further on. 

But says an objector : “The word Atha' is a term denoting auspi- 

ciousness,” for says a Smriti : “The words Om and Atha came out of the 
throat of Brahma in the beginning, hence both these are auspicious words." 
“All good men employ these words in the beginning of every Scripture, in 
order to destroy all obstacles." To this we reply: “It is not so.” There 
can lx? no apprehension of danger to the Lord (and the Vedanta Stitras 
being the production of the Lord in His incarnation as Vyasa, are not open 
to any adverse obstacles). That Vyasa is the Lord incarnate, we learn 
from the following text : “Know that Krisna Dvaipavana Vyasa is the 

Lord Niir&yana Himself.” Still he iias employed the word ‘Atha,’ as the 

first word of the Sutras, because it is an auspicious term inherently, as 
the sound of a conch-shell is naturally auspicious. Therefore, if it denotes 
auspiciousness here, there is no harm. The author has followed in it the 
usage of ordinary people. Therefore, a person whose heart is nnrjfied . 
by the per formance of Nigkilma Ixarmas, and by Sat Saiiga or associatio n 
with holy men, and by being taught by t hem, should enter into an enquir y 
into BrahrmuT 


S 




to 
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Adkikarana II.—Brahman defined. 

Qbjtction : An objector says : “The word ‘Bluima' is applied in the Chh. 
Up., (VIIL, 23.1.) to Jiva or Soul.” 

<i) > p gsRffei >£rt Wt 

ftfSwra ffii snFJjffcsrRTft g »^rts«i 

yfl fc g pnft 8R?R «ft ^ JfRKTCSiTiril q^?R 8?^^ 6 ««TR: aftfsei ifa & Rftffcsi 

jjfe *»iw nfo«f\f<5 ii 1 it 

“The Infinity (Bh liman) is bliss. There is no bliss in anything finite. Infinity only in 
bliss. This Infinity, however, we must desire to understand. Sir, I desire U> understand 
it,” ' Where one sees nothing else, hears nothing else, thnt is the Infinite. Where one 
new something else, hears something else, that is the finite. The Infinite is immortal, the 
finite is mortal.*' 

Because the context of that chapter shows that the Jiva is the topic 
of discussion there. As this ‘BhiinnV is to he enquired into and as the 
first Siitra refers to this text of the Chhundogya Upanisad, therefore, 
Brahman of the :first Siitra must refer to the individual soul and not to 
Brahman. 

Note The full text of the Ilhilma passage is given below in order to understand the 
full argument of the lMrvapaksin who Hays that the word lihiim.i refers to the Jiva and 
not to the Supreme Spirit. 

sn*> wi wtvph rw uwl wifRut RRuf^ ri% sacs \ eufya rub: Riifa 

Bjifir Rrai: rub ssrfif rustr ^rfrr rptI t fttij rub! hht wi wrm rub: rw 

WTrM: RWli *WW: II l II S Jjft fRR< R1 RT WTcK RI R1 R RUB RI 

55i)f*w jctu ft«rfis« 0 f‘uWi 5 : % fRRffc ui?fr % etufa siqcr \ ctnRt 

ereci r fVfwrtTi^rfr \ ?R*?ffc *.««*( r n » n w jj«vir5U3e*r?«Hraii^ 

B ai9 »?: faTfrafft r hw ratfr b wwtfft ^ *Rg*rcftfii 5irRi=qfwftft 

B wwfitftfif ii 3 ii Retfr tHtTrfir HRifti rrPr h rirr r4 r^tbIr r^rtr rr 

*wfir R^ftRwftrRftRiwjflfa n i n 

‘Spirit (Pra(ia) is better than hope. As the spokes of a wheel bold to the nave, so 
does all this (beginning with name and ending in hope; bold to Spirit. That Spirit 
mores by the Spirit, it gives Spirit to the Spirit, Father means Spirit, mother Spirit, 
brother Spirit, sister Spirit, tutor Spirit, BrAhmana Spirit.’ 

‘For ii ooe gays anything unbecoming to a father, mother, brother, sister, tutor or 
BnUuoaga then people say : Shame on thee ! Thou hast offended father, mother, brother, 
sister, inter or a Brfihmapa. 

VJjpPi if afto the spirit has departed from them, one shoves them together with a 
i||ger, and bums them to pieces, no one would say : Thou ofl'endost thy father, mother, 
^tether, sister, tutor or a BrAhmapa, 
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‘Spirit then is all this. He who sees this, perceives this and understands this, be¬ 
comes an atividin. If people say to such a man, Thou art an- Ativadin, he may say, I am 
an Ativadin ; he need not deny it.’ 

Similarly tlio text, “Xtmii varo drastavya,” ‘Self must be seen.’ 
Tho word Xtma refers to the individual soul, and not to God. The context 
there also shows that the individual soul is referred to. Because we find 
it stated there, ‘Not for the sake of wife, is the wife dear, but for the 
sake of the Self the wife is dear.' 

No/r: The full text is given below: 

h «pt*r* *r ay nft: mwBt w 

v\ strr srr jtrt faqr jt^Pt vm ttw jsrr: ftprr 

s*t.- Bun * sr ^itr ^<tr fca far 

sr *r •*& sfimiT? Rrt: *Tw??TiT?nvr t: g ijt^: fan w srr aurar: 
«rr «ni for WTiirrmcg *smR m fhnsr *Rfw tt ?tt sr wtr Bet w^rr- 

ftR*R <KRR M irPt «T m. 5rT*Ri WR filTr ifiRR 

Rriji mfcj sr syr *r> V^ri tbwp? ><tt: Bm wur rt ; Bm sr 

»u «K >*rcf *wr %*t : Bw shhr trr: fw sr yr vt vjirt 

«krr vjirft BRifiy «T*n*r sjttBt fq«nf?n * *r v\ «4f*r $rr 

Hr wvR:?«riT?g *i*tr Br *Rpt *Tttm *tt srV srr: R^isfl BrftwrrRr^* 

^pmnwfsr writ zz 5 ^ n=r ftwiu y?eii m fafttrc; 11 t it 

‘And h» said . ‘Verily, n husband is not dear, that yon may love the husband; but 
that you may love the S»lf, therefore, n husband is dear.' 

'Verily, a wife is not dear, that you may love the wife ; but that you may love the 
Self, therefore n wife is dear.' 

‘Verily, sons are not dear, that you may love the sons; but that you may love the 
Keif, therefore, sons arc dear.' 

‘Verily, wealth is not dear, that you may love wealth ; but that you may love the Keif, 
therefore, wealth is dear.' 

‘Verily, the Brahmana class is not dear, that you may love the Brahmana class; but 
that you may love the Keif, therefore the Br.ihmann class is dear.' 

‘Verily, the Ksatriya class is not dear, that you may love the K^atriya class; but 
that you may love the Self, therefore, tho Kf&triya class is dear.’ 

’Vorily, the worlds are not dear, that you may love the worlds, but that you may love 
the Self, therefore, the worlds are dear.' 

'Verily, the I)evas are not dear, that you may love them; but that yon may love tho 
Self, therefore, the Dcvas are dear.' 

‘Verily, creatures are not dear, that you may love the creatures; but that you may 
love the Self, therefore, creatures are dear.' 

'Verily, every thing is not dear, that you may love every thing ; but that you may 
low the Self, therefore, every thing is dear.' 

‘Verily, the Self is to be seen, to be beard, to bc'peroeived, to be marked, O Mai- 
trey I! When we see, hear, perceive, and know the Self, that all this is known.' 
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Moreover the word Brahman has several meanings, according to lexi¬ 
cographers. It means anything big, the Brahmanical caste, the lotus- 
seated Brahmd and tho Vedas. Therefore, when the first Sutra says that 
Brahman should be enquired into, the doubt arises, does it moan something 
big that should bo enquired into ? or tho BrShraanical caste should be 
enquired into ? or the lotus-seated Brahma must be enquired into ? or the 
Vedas ?\ 

Atistrer : To remove this doubt the next Sutra has been formulated 
by Badarayana. It is based on the following verso of the Taittiriya 
Upanisad : 

’I# grefti: i tos fonigroHTT t vjrftft i aem i uroi 

^5: gt wf* i snaifa \ 

Bhrigu went to his father Vanina, saying : ‘Hir, teach me Brahman.' He told him 
thin, rix., ‘Food, breath, the eye, ear, mind, speech.’ 

Then he said again to him: ‘That from whence these beings arc born, that by which, 
when bom, they live, that into Which they enter at their death, try to know that: 
that is Brahman. 

Doubt : Now the doubt arises. Is the Brahman that is to be enquired 
into Jiva (individual soul) or fsvara (Hod) ? 

Purvapaksa : The Brahman is Jiva 'individual soul), because we 

find in that very Taittiriya Upanisad the following : 

fwR m smmfa 1 

WS3H sft 1 

If a man knows understanding (Vijaana) as Brahman and if he does not swerve from 

it, he leaves all evils behind in the body, and all his wishes.’ (Taitt. Up., II., 5.). 

Here the word Brahman is applied to YijMna, which is a name of 
the Jiva ; and that very text also shows that this Vijhaua is to be meditated 
upon. And moreover a Jiva may acquire the power of creation, by the 
Supreme force of some invisible cause. 

SiddMnta: To this doubt and Purvapak§a the next Siitra gives 

answer by describing the peculiar attributes of Brahman who is the 

topic of discussion of the Vedanta Sutras. 

sCtra L 1. 2. 

w » \ \ \ \ ^ H 

ap=«? Janma, birth WTft Adi, and the rest, ie* sustenance and dissolution. 
V£V Asya, of this (universe), ^4: Yatah, from whom; from what Lord. 

Vote-. The SaftgaU Is Iksepikl. 



BMeya.) I PADA, IIADHIKARANA, Sti. 2. 13 

2.—He, from whom proceeds the creation, preservation, and 
reconstruction of the universe, is Brahman—2. 


COMMENTARY. 

The word ‘Janmadi’ of the StHra is a Bahu-brihi compound of the 
kind, called Tat guna sam vijnana.' It literally means creation, maintenance, 
etc. The word “etc.” includes preservation and destruction. The word 

‘Asya’ means, of this : namelv, these fourteen planes or ‘Lokas,’ peopled by the 
various divas beginning with the highest Brahma and ending with th6 
humblest grass, where the souls enjoy or suffer the rewards or 

punishments of their actions : this mysterious universe whose deeper depths 
no human intellect can fathom ; this wonderful world of strange 
construction. The word ‘Yatah' means “from whom" : namely, from 
that Supreme God, whose power is inconceiveable, who Himself is the 
agent of creation as well as the material causi, from whom proceeds 
this universe, He is Brahman, lie is the subject to be enquired into by the 
Vedanta Sutras. 

The words *Bhum<V and 'Atma' principally apply to the Supreme 
Lord, because both etymologically mean ‘all-pervading.’ This will be fully 
explained in Blmmndhikarana (I. 3:7) au 1 in Yakya Anvaya Adhikarana 
(I. 4 : 19). Therefore the word Brahman applies only to God, as it denotes 
the possession of unlimited and uusurpassed attributes, and is valid only with 
regard to God, (who is the Lord of creation and destruction). 

In the Vedas the word Brahman means, ‘in whom all the attributes 
reach to the infinity.' Bralunan primarily means Supreme God ; secondarily, 
the word applies to those beings other than God, because they also manifest 
some of the god-like qualities. Thus as the word king may be applied 

in its secondary seuse to the servants of the crown. So God alone, who 

is the ocean of compassion and love towards his devotees, should be the 
object of enquiry, in order to get release, by all beings who are scorched 
by the three-fold sorrows of existence and are panting to obtain peace. 
Therefore, the object of enquiry is the Supreme Being only called Para 
Brahman. Nor can we say that theso attributes are superimposod on 
Brahman, and that consequently the Jiva may be called Brahman in the 
Sutra. Therefore, even according to the literal meaning of the word 

BrehnuiD, namely, ‘Ho in whom all the attributes reach to infinity,’ this term 
is applied to God and not to Jiva, (for etymologically the word Brahman 
cannot be applied to man). 

' The word ‘Jijn&sn’ moans ‘tho desire to know, to acquire Jhana.’ 

'JflSaa is of two sorts : (t) direct or intuitive, (w) indirect or inferential. 
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As we know from the 8rati : ‘Vijfifiyn prajrUiu kurvita’ ‘Haring known 
Him, Jet him practice moditatiou’ (Bp. Up., IV., 4. 2.). Here Vijndya 
refers to indirect knowledge. Prajiinm is direct or intuitive knowledge. 

The first is merely the gateway, while PrajiUm or moditation is the 
direct means of acquiring knowledge. It will ho explained more fully 

further on. Knowledge of one's own individual self is a great help in 
obtaining a knowledge of Brahman. Hence the Hruti teaches : ‘Know 
the understanding (Jiva) as Brahman.' He who k nows himself ia on the 
high road to the knowlodgo of the Supremo Self. The text ‘Know the 
understanding (Jfra) as Brahman' doos not moan that Jiva is Brahman, 
because it is clearly established in this Sastra that the Jiva is separate 

from Brahman. Thus see Sutras I. 1. 1G, I. 1. 17, I. 3. 5, I. 3. 21, I. 3. 41. 

These five Sutras explain that Brahman is separate from Jiva. Even in the 
state of release, the Jiva is never one with Brahman, but remains separate 
from him, as will be explained later on. 

An Important Ma.rnn of Intcrpielation 
In interpreting a text there are certain maxims to hi* observed. One of 
those is laid down in the following verse : 

f$n xttm faaft ii 

'The beginning (Upakrama), the conclusion (Uposaihb.tra). the repetition (AhhyAsa), 
peculiarity (Apilrvat&l, the object (Phalam). the explanation of purpose ( Vrthav.hla) and 
suitableness (I’papatti) are the six indications, by means of which the purport of a doubtful 
text may be arrived at.' 

Applying all these six marks of interpretation to Ppaniijad texts, we find 
that they all lead to the conclusion that Jiva is different from Brahman. 
As we find in the Svetasvetara Upaui^ad, IV. fi. 7. . 

kr gro? 'tftroitflt i wPyg: fcaret 

twftfit tt K ii ftH tiV^i *jswi«t: t sje qxr 

II w II 

‘Two birds, inseparable friends, chug to the Mute tree. One of them eata-the sweet 
traits, the other looks at it without eating. 

“Oa the same tree a man sits grieving, immersed, bewildered by his own impotence 
(Antes). But when he sees the other Lord flu*) contented, snd knows His glory, then his 
grief passes sway.” 

. .Now in these two verses the Upakrama or the opening words are 
hro birds (showing there is duality and not monism) ; the conclusion or 
Upasaihbara is Anyam lAam “the other who is the Lord*’ (which shows that 
tbs laud is Anyam or different from Jiva), the repetition is “the other looks 
tt jattwnt eriKacs", «ud “when te sees toe other Josti;” the Apdfrflfft 
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or peculiarity consists in this that the difference between man and Clod 
could not have been known but through the Hastras, and this passage 
teaches 9uch difference ; a fact which could not have been known but 
through revelation. The object (l’halam) is “his grief passes away.” 

Arthnvada is “He who knows his glory,” while suitableness is “one 

remains without eating.” 

Thus applying all these fix marks to the above passage of the 

Svetasvetara U pun is ad, we conn: to the conclusion that the Sruti in all 

its parts, teaches difference between Jiva and Brahman. The same maxim 
may be applied to other texts also. 

Objection : An objector says that the object of every Sastra is 

to teach something which is not known : and the knowledge of which 
leads to some great result. Therefore, the Sastra teaches the unity of 
diva and Brahman. For what was the necessity of teaching that the 
Jiva and Brahman are two separate Beings, when every one knows it by 
his ordinary consciousness and such a knowledge is of no great use. 
Therefore, Advnita or the ideal Moiumii is the real doctrine taught in 

this SAstra, and not Theion or Dvaita. Therefore, the verses that describe 
the difference between the Jiva and Brahman are merely the reassertion 

of a well-known popular fact, and not a teaching of something rare and 

unknown. 

Answer : To this objection we say, that there is no force in this 
argument, for there are other verses also in the 1’panisads which show 
tlie same duality or difference between Jiva and Brahman. Thus in 
Svetusvetaru Upanisad, I. 0.: 

*51 l 

’pum'JTW qMl II i II 

‘When ho scos himself as different from tbc Lonl of thr world, then be is West by 
Him, then he gets immortality.'' 

Moreover the whole world knows generally that man is different 

from (ind, yet it does not know that man and 1 lod are differentiated 
from each other by having contrary attributes. (One is almighty, the 
other is of limited capacity; one being all-pervading, the other is atomic ; 
one being controller, the other is controlled'. (Nor does this world know 
by mere coiutnou sense, unillumined by revelation, that the Jiva and 

Brahman, though possessing these diametrically opposite attributes, yet 
have a certain co-relation to each other). Therefore, arises the necessity 
of teaching Dvaita, while Advaita is something inconceivable, even 
according to its expounders; and so is not a true doctrine. It is a non¬ 
entity like tire Iwru of a hare. The Advaita is a state of no fruitions. 
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The holders of this theory maintain that the soul in reloaso is in absolute 
isolation. And since the Advaitins do not acknowledge the existence 
of consciousness in the state of Moksa, that state is ns good as 
non-existent. 

Those few texts of tho Upanisads which apparently teach an Advaita 
doctrine, have been construed by tho author, Badaruyann, himself, iu a 
Dvaita sense. He explains the phrase that ‘everything is Brahman' in the 
sense that everything is under the control of Brahman and pervaded by 
Him. This would be explained fully later on. The same view is taught 
by the author iu the Siltra I. 1. 30. 

Adhikarana III.—Scripture i* the Source of God-knowledge 

Visnya: Now the author wants to teach that the Supreme Lord, 
who is the preserver, destroyer and creatoi of this universe, is not to be 
thought out by the intellect alone, but being inconceivable is understood 
by the Vedanta revelation ; and not by any argumentation, but bv intuition. 
We find the following texts of (■'op.'ila IVirva Tapani Upanisad" — 

3^prrf§£?.ffU!)r i 
*urt Vmrswu grit $ r *«ufaSr u 

“Salutation to Krisiia who is true Being. All-intelligence ami Kternal Bliss, who is 
the Saviour of everything, who is known by the VedAnta alone, who is the Supreme 
Teacher and who is the witness of Uuddhi." 

Again, in the Br I p., Ilf. 9. 26.:— 

ft ciflqfinR, 3*i I 

*‘I now ask thee about that person who is taught in the I T pani«ad." 

Doubt: Now ‘ arises the doubt Is the Lord who is to he adored, 
as the saviour, known bv inference or by revelation (Upanisud) alone V 

Ptirrapaksa : The Philosopher Gautama and others of his school 
hold that God can be known by inference, and they take their stand on 
the word ‘Mantavya‘ (to be reasoned out), a> is used in the Sruti, 
“Atmit vitro mantavya" (Br. Up., IV., ■">.) ; and since God is the object 
of thought, he can be known by dialectic reasoning. 

Sidhftnia : To this the author replies : ‘No, God cannot be known 

t 

by reasoning alone.’ Hence the third Sutra runs as follows : — 

SUTRA I. 1.3. 

M I \\ \ II 

VfV tkstra, tho Seripture, the Revelation, the Upani?ad. YoDitvat 

because of its being the proof or source. The word “Yooi” (literally womb) 
mease that which causes or produces the knowledge of a thing. 
ffl to T he Sk&gatl ia Ak^epikl. 
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53. (The existence of Brahman cannot be ^inferred), because he is 
to be known only through scriptures.—3. 


COMMUNTXRV 

The word ‘not’ G to he read in this Sutra from the fifth Sfitra of 
this l’Ada. Brahman is not an object of inference to the seeker of truth. 
Why V Because the scriptures or Upanisads are the souice or the cause 
of understanding Him So Brahman can be known only through the 
teachings of Upanisads. If it were otherwise, the designation Aupaoisada’ 
(the etymological meaning of which is “He is known through the 
Upanisads alone),” as applied to Brahman, would he meaningless. As 
regards the objection that fhe word, ‘Mantavva,’ means that the existence 
of Brahman can he reasoned out, we explain that the reasoning may be 

resorted to, m> far as it is consonant with the Upanisad or scriptures, to 

demonstrate the existence of God. So we find (in Muhabluirata Vana- 
parva tvs well ns in Kurina 1'utana) “Uha or right reasoning is that by 

which we find out the true mow of a scriptural passage, by removing all 

conflicts between what precedes and what follows it. But one shou’d 
abandon mere dry discussion." Moreover, the worthlessness of mere dry 
discussious, as carried on by Gautama, etc., is shown in Sutra II. 1.11. 

This shows that mere dry discussion like that of Gautama, etc., should'be 

abandoned, because they are not based upon revelation. 

The conclusion is that Brahman is to he known from the VedAnta 
and then meditated upon. This is explained further on in the Sfitra 
II. 1. 27, where it will he further explained and demonstrated that the 
best proof of the existence of Brahman, free from all objections, is revela¬ 
tion. This also proves that the saviour Hari has the form of the Self, 
that He is a witness of all experiences of all souls, that He possesses all 
good attributes which form His e-sential nature, that he is without modi¬ 
fication yet the creator of the universe, and that He should be worshipped 

in this way. 

Objection : An objector may say : How can it be said that scrip¬ 
ture is tho means to know the Braluuan ? The Vedanta teats ore not 
capable of being employed as commands and prohibitions, because they 
teach something which is already in existence, and therefore they are of 
no use. They arc something like mere descriptive passages of the Vedas 
or other subjects: such as the sentences ‘the world consists of? the 
cootipeuts/ eta Only those passages of the Vedas are relewupt 

whk*h direct something to be done or something not to be done, .Hie 
Vedas teach action. As in ordinary life, an imperative sentence oenvej re 
3 
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the notion of something to be done ; ‘ Let a man desiring wealth, go to 
the king.” “Let a man suffering from dyspepsia, not drink water at the 
time of eating.” Similarly, in the Vedas we find commands and prohibi¬ 
tions, such as, “Let a man who desires heaven, perform sacrifice,” “Let 
no ™ i » n drink wine.” In fact, no one employs speech without any object 
in view ; and that object is either something to be attaint'd by doing an 
act, or which is to be avoided by abstaining from an act But Brahman 
is an existing object. Therefore passages like ‘Brahman is true, intelli¬ 
gence,’ etc., are useless, because they do not teach or aim at teaching any 
particular action. Such passages can only be relevant when they are 
employed in connection with other passages that direct some action. 
Thus, the description of a sacrifice or of a particular deity or of a sacrificer, 
becomes relevant, in as much as these passages art' connected with the act 
of sacrifice. As says Jaimini : 

Ab the purport of a scripture is action, those scriptural passages whose purport is 
not action, arc purportlefs, (P. M., I. _. 1). 

Again, the constituent words of a sentence arc pronounced with the word which 
expresses Bction; the senses of the constituent word* arc the cflicient cau«c of the sense 
of a sentence (as a whole). (P. M., I. 1 ; 

Amtoer : To this objection we reply, that it is an erroneous 
notion to think that the Vedanta text is useless ; simply because it does 
not teach any action. Though there is no direct teaching of any command 
or prohibition in it, yet in as much u> it teaches the existence 
of God, who is the highest end of man ; it has a utility of its own ; like 
the sentences “there is wealth in thy house”, etc. As a man who thought 
that he was a pauper and so felt miserable, gets happiness when some 
trustworthy person tells him that there is a great hidden treasure in his 
house ; and as the attainment of that treasure then becomes the object of 
his life And as the information “there is a treasure in your bouse,” 
is not at all useless; similarly is the case with the Vedfinta texts. 
Hey certainly do not teach any action, but declare the highest truth, 
namely: that there exists a Being who is the Supreme end of man, whose 
form is intelligence and inexhaustible bliss, who is perfect purity and 
who fa friend of all, who has sacrificed himself for humanity, who is mine, 
who is self of myself, whose part I am. Such a declaration cannot be 
usekiss, because it produces a conviction of the existence of a Supreme 
Being. The Vedfinta texts are, therefore, not useb ss, but produce a 
certain effect ia the shape of happiness and the removal of fear, just like the 
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sentences ‘a son has been born to thee,’ ‘this is not a snake bat a rope.’ 
Moreover the utility of Vedanta is clearly explained in the Ved&nta texts 
themselves. Thus we are told in one place that ‘He who knows Brahmin 
as true Being, intelligent and infinite, as hidden in the depth of the 
heart, he enjoys all blessings’ (Tait Up., II, 1.1 So the knowledge of Brahman 
is not useless, as it leads to the enjoyment of all blessings. 

Nor can it bo said, that since the Vedanta texts teach the attain¬ 
ment of certain fruits; therefore, they teach action also. The whole 
context of the Vedanta is against such a view. It teaches knowledge 
(Jnana) and not action. On the contrary, it decries Karma or action, and 
its fruit as something to be discarded. Therefore, to suppose that the 
Vedanta teaches action is to imagine something which is totally irrecon¬ 
cilable witti it. Nor can we reasonably interpret that Vedanta teaches 
anything but the truth about Brahman. It teaches that God is the 
cause of the rise and fall of the infinite universes, that He is eternal, all¬ 
intelligence, that Ho is the ocean of infinite auspicious qualities, and 
that He is the abode of Laksmi. Every text exhausts its probative 
force with the teaching of its particular doctrine that it sets itself to 
declare. Thus tin* Vedanta has its scope and authority in matters 

relating to Brahman and not action. Nor should it be said on the 

authority of Jaimini. that the Vedas teach action only, and the passages 
that do not teach action are redundant, and therefore, the Vedanta passages 
are redundant. As a matter of fact, the two Sutras of Jaimini quoted 
above, should not be interpreted in this sense For Jaimini himself was 
the disciple of Badarayana, and mu-t be presumed to be a devotee of 
Brahman, and could nut have taught a doctrine in conflict with that of 
his great master. In fact all that lie has done in his school of Mimansa is 
to show that certain apparently redundant passages in the midst of texts 
that teach Karma described in the whole chapter should he interpreted 

as applying to Karma, and that their literal meaniug should be abandoned 

in favour of teaching Karma. 

Thus in a chapter teaching sacrifice and Karma occurs the sentence ‘Ho wept' 
(Tait Up., I., 5. 1). Either this sentence is redundant as it does not teach 
any Karma ; or it must be interpreted to teach some action : namely, that 
at a certain stage the sacrificer must weep or shed tears. But as one 
cannot weep at will, therefore the above passage must be interpreted as a 
redundancy. 

In fact those two Slitras of JaimiDi mean that passages teaching 
Karma must either command something to bo done or prohibit something 
not to be done. 

If there bo a sentence which does not fulfil the condition, it is either 
superfluous (P. M., I., 2. 1), or they must bo interpreted to teach some action 
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(P, M„ L,i : 25). la fact Jaimini does not deal with. Jh&nakft^ya texts : texts 
vh& which Vedanta specially deals. His scope is in that portion of the Vedas 
which dftls with Karma and his Sutras refer to that portion only. It does 
net refer to Vedanta, and his Sotras should not be interpreted as Sarah. 


Till'S THE V EH ANT .V TEACHES SlTIiEME BRAHMAN 

Adhikarana IV .— The Samanvaya. 

Vtsapa : Now in order to strengthen the above view, the author 
tesehes that Brahman is the object of knowledge taught in all the Vedas — 
all the Vedas declare Brahman. Thus we find in Gopala Upaniijad: 
“fife is sung by all the Vedas.” t So also in the Katha 

Cpanfead (L 2. 15'. 

# W qyKwrefe T ?mdi% ^ w^?i i 

«% tiidi ii tv ii 

That Supreme whom all the Vedas recall, whom all penances proclaim, whom men 
done- when the; lire as religious students. 

Doubt : Is it a fact that Visnu alone is declared by all the Vedas ? 
or is it not a fact ? 

Pftrvapakfta : It is wrung to say that the Vedas teach uniformly 
about Brahman. For we find that they teach Karma also, about sacrifices 
and many other things. Thus some portions teach that by performing 
kiriri (sacrifice)—rain falls, aud that by performing Putryakmyaisti—a 
son will be boro, and that by performing Jyotistoma Yajfia, one will attain 
heaven. The Vedas further teach various methods of performing sacri¬ 
fices. Therefore, it is not quite accurate to say that all the Vedas 
uniformly declare Brahman only. For passages teaching karma find their 
full scope, and exhaust their meaning, by teaching the performances of 
certain sacrifices and nothing more. Hence they cannot be applied to 
Vi$pu. 

<Siddhdnta : To this the author replies by the following Sutra :— 


SUTRA I., 1, 4. 

^ II n \ \ * ii 

<W Tat, that, namely the fact that Visnu is the chief topic of knowledge 
in all the Vedas. 3 To, but, a, word removing doubt 9^913. Samanrayfet, 
by cUflCrdnnoe : by right discussion, and interpretation. 

Note :—The Sapgati if (UsepikJ. 
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4, (Bat Vftiju is the sabject-matter of all the Vedas), because 
such is the appropriate interpretation of all texts—4. 


commentary. 

The word ‘Tu’ means 'but,' and is employed to rebut the above 
Piirvapakfjn. It is proper to say that Vitjnu is the uniform topic taught 
in all the Vedas whether of Karmakanda or Jhanakanda. Why ? 
Samanvnyat. Anvaya means construing a passage according to the six 
maxims mentioned above. Samanvaya, therefore, means the complete 
construction of a passage after full discussion of the pros and cons thereof. 
When the above is applied to a passage, the proper sense of a scripture 
comes out. That sense is that Visnu is really taught even in those 
passages which apparently teach performance of Karma or ritualistic 
ceremony : otherwise how can we sav that the text of the Gopala Upanisad 
is valid which says, ‘Visnu is sung in all the Kpanisads.' Even the Lord 
Himself says so expressed)} - in the (iita . 

^upr. u tv n 

I am that which is to lie known in ail the Vedas. 1. indeed, the kuower of the Vedas 
and the author of the Vedanta XV., 1">). 

Similarly in the Hlmgavata I’ur.ina, we find . 

ft ftvft ftm^s ft*?g*i i 

frij&ri per aft JJrigVsg saw i> 

None except me knows what i» really taught hv the commands and prohibitions as 

laid down in the Knnunk.Mida ; whnt is really expressed hy the Mantras in the 1 >evata- 

kaitda, or what is the purpose of the passages to be found in the Juanakanda. All the 
Knrmakiindas refer to me Itecause f am the great saerificer ; all the Mantras praise me 
because I am the highest I>evatu ; and all the .Ifianakanda refers t-o me beeansc I am the 
creator of the world and withdraw it again to myself. Verily, i am this all. 

Again, 

ifi ftftsfWi m twi i 

Scriptures enjoin duties ns my worship, use Itulra and all other names as my appella¬ 
tion, the texts that preseril>c, as well as prohibit acts, point to me ; so, in such a state 

none other than myself understand their true meaning. 

That it has been said : 

"Either directly or indirectly, all the Vedas teach Brahman." Brahman is directly 
taught in the Jn&nakanda, where His essential nature attributes, etc., are fully described. 
Ho is indirectly taught in the Karmakanda, for sacrifices and ritualistic ceremonies are 
subsidiary to Jitaua and thus indirectly lead to Brahman. 

This is also the purport of the text already quoted : 
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I ask thee shout that Person who is taught in the Upani^ads. (Br. Up., 9. 21). 
Again. 

a&T itrami ftftfarfer i 

Him the Briihmanas seek to know by the study of the Vedas, by the sacrifices, etc., 
(Br., Up.. IT., 4. 22). 

As regards the objection that the Vedas teach the attainment of 
phenomenal things, like getting rain, procuring a son, or acquiring 
Heaven, we answer thus : These are taught in the Vedas, as incitement to 
the acquirement of divine wisdom by baby souls ; and to produce a faith 
in mankind. For when one sees that the Vedic Mantras have the efficacy 
of producing rain, etc., then he gets faith in them and has an inclination 
Jto study them, and thus comes ultimately to discriminate the real and the 
/transitory, the permanent and the illusory things of the universe, and thus 
Igets love of Brahman and disgust with the phenomenal. Therefore, all 
the Vedas teach Brahman. Moreover, sacrifices, etc., taught in the Vedas 
produce phenomenal results like rain, etc., only then when Kama or strong 
will force is joined with the Mantras. Those very sacrifices lead towards 
the purification of mind and illumination of the soul, when performed 
without such a desire for phenomenon. Thus Karmakarnja itself by 
teaching the worship of various I)evat<i\ becomes part of Brahmajmina and 
is really the worship of Brahman, when the clement of desire is excluded. 
Such a worship purifies the heart and gives a taste for Brahman enquiry 
and does not produce any other phenomenal desire. 


Adhikaranci V.—tit a/uuan is knowablc. 

Vimya : By the above reasoning and by the proper construction 
of Vedic passages, it will now be shown that Brahman is not inexpressible 
or undescribable by words. 

There are, however, some texts which apparently teach that Brahman 
is unknowable by mind and inexpressible by words. As we hear in Taitt. 
Up. II., 4. I : 

jjfft *rr^l «r«noj sr i 

From whom all speech, with the mind torus away, unable to reach Him. 

So also, ^ 

v// i 

to it 

He who in not expressed by speech and by which speech is ex pressed, that alone 
know as Brahman, not that which people here adore (Kena. Up. 1. 5). 

Doubt: Now arises the following doubt Is Brahman expressible 
by word or is He not expressible ? 
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Pfirvapakm : According to above Srutis and many other texts 
Brahman is inexpressible by words. For had He boon so expressible. He 
could not be said to bo self-manifest. Moreover, we find iu the Bhagavata 
Purftna also the following : 

‘‘That divinity whom mind and speech not attaining, tall back from ; whom I and 
even these Devas know not, salutation to that I/)rd.'’ (The speech of Mai trey a in the 
Ithagavata). 

Siddhdntn : To this the author replies by the following Siddhanta 
Kiltrn : 

sf’TKV i. 1. - r >. 

in M n ii 

Iksateh, because it is seen. 3 N'a, not. Aiabdam, inex¬ 

pressible. 

5. Brahman is not inexpressible by words, because it is seen that 
lie is so expressly taught in the Vedas.—.*>. 

AW,. -Here also in Akscpa-aangati. 

(oMVIKVT \l;V. 

The word ‘aAahdain’ of the Sutra mean-. that in which or about 

which the word cannot penetrate or express. Bralunan is not ‘asabdam.’ 
On the contrary, ffe is ‘Aahdam’ <*r expressed bv words. Why? Itcsateh 
“because it is seen." Because wo m*o in the Upanisad itself that the 
suggestive designation of ‘Aupanisad’ is given to Brahman. Which 
means. Brahman is known through tin* Upanisad weuK. As we find in the 
Biihadarnnyuka Upanisad . 

I ask thee about that person whom Upanisads teach. (Hr.. III., y. 2ti). 

Here the |>erson to be enqired into is called Anpauisada—knawn through 
Upanisad. 

The word ‘Iksateljt’ is formed by the affix 'tip' with the force of passive 
tBhfiva). (The proper affix ‘to. ) The anomaly is \ edio. 

That Brahman is expressible by wonK, we find from the following 
Nrotis also m l ‘whom all the Vedas declare*, etc.’ 

(Kiifha, Up., II., 15.) 

True, Brahman is said to he "Asabdum," “ineffable," only in this 

souse that ho is not completely expressible by wonts. Thus, as the mountain 
Meru is said to be invisible, in the sense that no one can see all its 
parts, but does not mean, that it is entirely invisible, so Brahman is said 
to be iudescribable or inexpressible, in the sense that He is not completely 
desoribabk*. For had he been totally unknowable, then iu the 
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&ea« Upanisad we would not have found it said, "Know Him to be as 
Brahmanfor how eould one know the unknowable ? Moreover, ia the 
ffemse aut erst fb*£*?r, etc., “from whom the speech turns baok, etc.,” the 
Word Yatalj shows that the speech does reach Him after realising Him 
a little; the same idea is expressed by the word Aprapya “not attaining." 

Moreover, Brahman reveals Himself through the Yedas. This idea 

ddfeh not conflict with the notion of Brahman being self-revealed. For 

the Yedas are in a way the body of Brahman. Consequently Brahman is 

describable by words. 

Doiibt : May it not be so that Brahman is inexpressible by words ? 
The being who is describable by words and who is referred to in the 
Vedas by tksati is Saguna Brahman Such a Brahman, the Vodas reveal, 
as they are expression of His powers. While as regards the pure infinite 
, Brahman, those passages refer to Him only figuratively. 

* To this the next Sutra answers thus: 

sitra, t. 1. 6. 

in n mi 

Oaunal), Saguna Brahman. ^ Cha, and XT It if. ^ Na not. 

vnw-tis^ra. Atma-Sabdat, because of the word Atman. 

6. If it be said that the Creator of the world is Sagurui Brahmau, 
we say, no : because the word Atman is used in connection 
with it.—6. 

commentary 

The being, who is described as Brahman and is expressible by words, 
is not Saguna Brahruan which has the highest portion of Prakrti called 
Battva, as its vesture. Why do we say so V Because the word- Atman is 
used in reference to Brahman in these texts : 

wwtfct M “The Atman alone was in the beginning as i 

jwfcseo.” (Br. Up.) vim rr rpte wtffcr jttww 
, 3 vfa (Ait Aranyaka) : 

, Atman verily alone existed before the creation of this universe. Nothing else was 
mwaifrat tfaan. He willed : “Let me create the worlds.” 

Both these texts show that the being which existed ptior to creation 
M been designated by the tens Atman. This tern Atman piieunrily applies 
Suite Nirguna Brahman, as we have already explained it ip 
rirnrtaafating on the Sutra t, 1. 2. 

A.JwMWWi inthe, Bhigavata Purapa we fled : "The wise o*ll;Him 
Bs h s m ttms a , Bhagavan, Who is true iutettigenoe trad- without 

irnmxr 



■DkdsyaJ / PAD A. V ADHIKARANA , 7 Su. 25 

So also in the Visrtu Pursuit!, we find :—“Oh Maitreya ' The word 
Bhagav&n is applied to the Cause of all the causes.’’ All these Purana texts 
also show that the infinite Pure Brahman is the one expressible by words. 
Had the infinite Brahman hoen indesoribjble, lie would not have been 
expressed by words. 


sf rif \ 1.1. 7 

II 5 i » r* ii 

cTT Tat, to that. faw. Nisthivyu, of the devoted, utsf MoUt, ivleise. 
wqT^iter. I’pade^at, because of the teaching 

7. (The Creator of the universe is Nir^una Brahman and not 
Saouija), because the devoted to Him attains salvation, aecordiua; to 
the teach in a, of tho scriptures.— 7. 

■ ovivir \i vkv 

The word ‘not’ is understood m this as well a* in the next thro* Siitras. 
In the Taittuiva I'p.uiisad we find (II, 7) 

w*t57 r?mrrn*ftiT \ i s-ii-md t 

This world before irc.il ion existed verih in I he stale of V-nt or subtle I hence* verily 
the gross was bom Flint Brahman himself m »d«* lie self 

The 1 'pants,id then goe- oil to >av “’tfcJHttlJ-asWP'rit wrfsr*5% Ttftrqw 

SfUq' qfhgl rsft II nfiiqfq pqfj-^g^rqvrtrif «q 

ii 

When verily lilts ,l)\n places fearless rehanie tenure devotion) on This seer, Iwho is 
Other than all thot ohjeets which are scent on This Bnjoyor (who is other that all these 
objects of enjoy nn nts), on This Ineffable ifoi Ills Infinite attribute- cm not be fully 
described), on This Silf-Lunnoous (who lias no Nilavana oi light to illunune him), then 
he reaches fearlessness (releasel Bill if ibis .Inn has the slightest doubt (and if his 
devotion has the slightest taint ot hypocrisy ( then there is Fear tor him. 

Tin's shows that lu* who t> devoted to the supremo Brahman, who 
transcends all phenomenal universe, who is deseiibed by the Vedas, and is 

the Oroatoi of the world, finds fieedotn trom tear and rests in that 

invisible, incorporeal and undefined Supreme Brahman This Brahman 

could not bo Sagunn Brahman For then the text would not have said 

that His dovottee would get release The Pnnunutnmi is Nirguna and 
Moksa is attained by the worship of Hint alone. As we find in the 
Bhugavata : 

“This Saviour Hari is Nirguna (untouched by the (lunas): He ijt.ifche supreme Person 
(by worshipping Him there is release). He is above Prukrti. He Mpthe wisdom of the 
wisest. He is the witness of all. By worshipping Him, one gets the Mjgheat reward and 
becomes himself free from all (tunas.” 

4 
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Sl’TRA I. 1.8. 

in m i ^ ii 

Heyatva, abandonment. Avacbamtt, not being said ^ Cha, 

and. 

8. (The Creator is not Sag lu; a Bralnnan) because, the text 
nowhere teaches its abandonment in favour of some one higher.—8. 


COMMENTARY 

If that Creator of the world were Saguna Bralnnan, then in these Ved&ntu 
texts, which teach various kinds of meditations and practices, we 
should have found some texts declaring his inferiority, as they do with 
regard to men and women (who are all Saguna entities). But we do not 
find any such texts. Ts the saviour Hari described as an object of worship 
to his aspirants, because He destroys all the Gunas of His seeker ? Certainly 
not. The texts describe that the transmigrating Jivas (who are Saguna) 
are to be discarded. As says a text :—fag^W “Discard all 
talks of beings other than the saviour Hari’’ (Br. Up.'. The aspirant after 
release should meditate on the Lord in His aspect of creator also, as much 
as he meditates on Him as the True, etc. The pure Bralnnan is the Creator, 
(and not Brahman beclouded by Maya.) 

Therefore, Nirguna Brahman alone is described in the Yedas. He is the 
creator of the universe. He should be the object of meditation to His 
devotees who want emancipation. 


sctra i. 1.9. 

II? I \ I II 

Svapyat, because he merges into himself. 

9. (The Creator is not Saguga Brahman) because He merges 
into Himself. (Not so the Saguija which merges into something other 
than Himself)—9. 


COMMENTARY 


We find*in the Bfihadaranyaka Upauisad : ‘JjSfire IJlH * 

_ this below is infinite. From that infinite proceeds this infinite. On 

tsmjr this infinite from that infinite, the remainder is still Infinite. (Br. Up., V., 1.1.) 
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Now the infinity which is the manifested Brahman enters into the 
infinite, which is the unmanifested' Brahman ; and thus we see that Brahman 
enters or merges into Himself. Had it referred to Saguna Brahman, the 
text would have said that Saguna enters into Nirguna, and not that it 
enters into itself. Moreover, Saguna is never said to be infinity. 

The literal meaning of above verse is this. ‘Adas’ (that) refers to 
the root-form ; the unmanifested; ‘Idam’ ‘this’, refers to the manifested 
form. Both these forms aro Infinity. The manifested form of 'G-od, shown 
in His incarnations and when He acts as in Rasa, etc., comes out of the 
unmanifested root-form which is called Purna or infinite. The word 
Uduchyate means ‘becomes manifest’ By taking away from that infinite 
root-form, the manifested form, that is, by merging this manifested form 
into the unmanifested root form, the remainder is that root-form, which 
remains unmerged The Puranas also tell us the same about the Saviour. 

That God creates and becomes manifold, but still remains Nirguna and the Supreme 
Person. He destroys and reabsorbs the manifested into Himself and still is infinite and 
free from all faults.—‘‘Hari the first cause.” 

Obection : But Brahman has two forms,—Saguna and Nirguna. 
The Saguna Brahman has Sattva for his limiting adjunct or vesture, it is 
He who is Omniscient, Omnipotent and the cause of the universe. The 
second the Nirguna Brahman,—is pure existence and consciousness, Infinite 
and perfect Purity. The Saguna Brahman is the Sakti or energy under¬ 
lying all the Vedas, (the laws of nature). The Nirguna Brahman is the 
sense of the Vedas, the unity of all diverse Laws. So these are different. 
The Nirguna Brahman cannot cieate. The Creator is always Saguna. 

Answer : This is not so. The following aphorism rejects this 
view. 


SITKA I. 1. 10 

II \ I \ I l o || 

Jtfirt Gatih, Avngati or knowledge, the conception. Samanyat, because 

of uniformity. 

10. (Saguna Brahman is no where taught in) the Vedas, (which) 
uniformly describe the Nirguna Brahman only.—10. 

COMMENTARY. 

Knowledge or information given by all the Vedas has this thing 
in common, that they unanimously describe that there is a Being who is 
intelligence personified, who is omniscient, omnipotent, , ( perfectly pure, the 
Supreme Self, and the cause of the universe; and that as the fruit of 
worshipping Him, He gives salvation to all. This knowledge is common or 
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' uniform in ail the Vedas. That being' so, one Brahman is described in them. 
, The division of Brahman into Saguna and Nirguna has no authority in the 
; Vedas. In the Gita also we find the same. Says Sii Krsna : Oh Dhananjaya ! 
there is, no one higher than Myself." (VII., 7). Was Sri lvysna Saguna 
or Nirguna ? 


This idea is more clearly expressed in the ne\t Siitivi, where direct 
Vedic texts are quoted, to show that Nirguna Brahman is the subject- 
matter of all the Vedas. 


m’iuv 1.1. 11. 

11 \ ( ? I \ r ' II 

NO 

Srutatvilt, because of a Srnti text. Cha, and. 

11. And there is direct text to show that Nirguija 

Brahman who is creator of the universe is the giver of salva¬ 

tion.)—11. 

t <>\ 1 M 1 m u,n. 

In the Svetiisvetara Vpani^ad we read : 

<wt IJ?: *=(%€= ■,Jeff l -u--rrKy=T: %frr 

ftgtnaj r 

He is tbe one God. hidden in all beings, all-prevading, the Self within all beings, 
the witness, the pereeiver, the only one, and Nirguna (flee from qualities) (Sv. Vp.. VI, 11.) 

Here the word Nirguna. fre.» from .til qualities, i-. expressly stated 
with regard to Brahman Thus we know tint the Nirguna Brahman 

is the Creator and is so described. We cannot, therefore, say that 

Nirguna Brahman is ineffable and inexpressible. Those who b ay that we 

can know Nirguna Brahman merely by inference and not directly, that 
Nirguna Brahman cannot be the Croat >r, because He lias no desire, and 
that creation can proceed only from a bring that lias a desire, are wrong. 
Because, if Nirguna Brahmin can not he described bv any words, then 
nor can He be suggested by the indirect implication of any word (Lak- 
$anfi). For Laksana or suggested force of implication or secondary 
significance of a word can only apply to th tsO things, which are capable 
of beiug described by words. In fact, as the Vedas -ay that Brahman 

is invisible, etc., so they alsi say that Brahman is Nirguna. They do not 
convey the idea that Brahman is indescribable. 

' Objection : But how can you say that He is Nirguna and at the 

Bathe time possesses the attributes described in the Upnnisid that He 
is • all-pojpj-ful, etc. Tor Nirguna and Saguna are mutually exclusive. 

Ei&e? BraSinaD has qualities or He has no qualities. 
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Answer : This is not so- The contradiction is apparent only. Those 
who do not understood the occult meaning of the word Nirguna think 
that there is contradiction. The words Nirguna, etc., apply to Brahman, 
by excluding from Him certain qualities included under the term Guna 
etc. This is the negative side of the definition : while the words Omnipotent, 
etc-, apply to Brahman certain qualifies which lie possesses as His positive 
side. Therefore, when we say that Brahman is Nirguna, we mean 
thereby that He does not possess the three Gunns or qualities of 

Prakrti : Sattva, Rajas or Tamas. But He possesses certain qualities, 
which form His essential nature, such as Omniscience, et.e. Thus there is 
no contradiction. So we also find in the Buninas : “The material 
qualifies, such as Sattva and tin 1 rest do not exist in the Lord. He 
is the store-house of all auspicious qualities. Therefore, He is infinite and 
perfectly pun* Haii the saviour is the subject-matter of all the Vedas."’ 
When the Srnti says that “He is nameless, etc." those words simply mean 
that He can not he full)) defined by any name, because he is infinite. They 
also mean that all names, so tar as they denote material qualities, are not 
applicable to Brahman Tlm-e who sav that the words, Nirguna, etc, 

must he taken in theii literal sense, and that Brahmin is devoid of 
nil qualities should be asked, "|»o these words convey any idea of Brahman 
or not ?" If they say, "The\ do convey the idea of Brahman" : then lie is 
described by those words, and so cannot he said to tie Avachya. 

But it those words do not convey any idea about Brahman, then it was 
useless to have coimnencud a description of Brahman by the use of 
those words, when they d'din- nothing and describe nothing and convey 
no idea 

Here ends the commentary ot the eleven Sutras which form a subsection 
by itself, 


ylrsi: 

Let us have faith in that Bure, All-knowledge, AU-bhss, All-pervading, 
Anandamaya Brahman, in whom all words find their true significance 


Adhikarna VI. — Anandamai/a is God 

Having proved, in the previous Adhikaranas, that Brahman is descri- 

bable by woids, now the author Badarayana takes up the topic of 

Samanvaya, and shows that several words of the Vedas which are 

apparently ambiguous, really apply to Brahman. He begins with the word 

Anandamayam, and takes up other words one after auother till the end 
of the Adhyaya. In the first P&da, those words are taken up, which 
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feU..— 

Ijjpairally apply to a Being other than Brahman, and the author shows 
•fchat by proper construction of the text, where those words occur, they 
mtist be taken to apply to Brahruan, though in other places they may apply 
to anything else than Brahman. 

Visaya : In the Taittiriya Upanjsad we read the following : 

'K’f. “He who knows the Brahman, attains the Highest.” 
After reciting this, the Upanisad goes ou to describe the Annamaya 
Puru§a, the Pranamaya Purusa, the Manomaya Purusa, and the Vijnanamaya 
Puru§a in due order. The last Puru§a described by the 8ruti is the 

Xnandamaya, in these terms : 

ersurcr 'fro: 1 t=r qr w gwftq qq, ^ 

.gpwftsaw; gsqfaq.-, fq^irqfte:, utet qvt:, swV qg: 
qfipur, sr^r 3^*1 stRist i 

Different from this Vijnanamaya is another inner self which is Anandamaya. The 
If aimer is filled by this. It also has the shape of man. Like the human shape of the former 
is the human shape of the latter. Joy (Prijam) is its head. Satisfaction 'JfModa) is its 
right arm. Great satisfaction (Promoda) is its left arm. Bliss (Anandtfi is its trunk. 
Brahman is the tail or support. 

Doubt : Is this Xnandadamaya a Jiva (or human soul) or Paia- 
Brahman ? 

Furva-Pahsa: The Anandamaya is Jiva, because the Siuti says, 
“Like the human shape of the former is the human shape of the latter.” It 
is also called Barira Atma. (or embodied self). “The embodied self of this 
is the same, etc.” Therefore it refers to Jiva. 

Siddhdnta : The Anandamaya refers to Brahman and not to Jiva So 
the author says : 

SITKA i. 1. 12. 

in n 1 mi 

Xnandamayab, the full of bliss, sp^rera; Abhyasat, because ot 

repetition, 

12. The inandamaya is Para-Braiimau, because of the repeated 
use of the word Brahman in connection with it—12. 

Note This is an example of Pratyudaharana Sangati. 

FIRST ANUVAKA. 

sft *wfq 3 tTjhfh q’ff 1 u>qTswpfiT 1 eifq stmjwvu m 1 *ft ft tipi gtraft. 1 

w «rftq i Bqft -fiwiff, as 1 wror ftqftitft 1 aemacr qflGrrsifna vraru: 

wflwjgrj » xnqsrqnsiTg: 1 qprftfft: 1 sriftw; 1 sfoft 1 «nq«i: 1 

wj^r. 1 1- a qt qq i ftt: 1 

s®* afiwri wWt 
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He who knows the Brahman attains the highest (Brahman). On this the following 
verse is recorded : ‘‘He who knows Brahman, which is (i.e. cause, not effect), which is 
conscious, which is without end, as hidden in the depth (of the heart); in the highest 
Ether, he enjoys all blessings, at one with the all-enjoying Brahman. 

From that self, (Brahman) sprang Ether (Akasa), (that through which we hear); from 
ether, air ; from air, Are; from fire, water; (that through which we hear, feel, seo and 
taste); from water, earth ; (that through which we hear, feel, see, taste, and smell). From 
earth herbs, from herbs food, from food seed, from seed man. Man thus consists of the 
essence of food. This is his head, this his right arm, this his left arm, this his trunk 
(Atman), this the seat (the support). 

On this there is also the following Sloka: 

SFX'OM) AVTTVAK \. 

«3U: II WH ifoff fail: II sftRg iftgfyg II qrgggft M 

■sradl ft i n \ fTsamcgifar n stsfarsfr qraesi 

ft ggRf sftag ii gfqrwgfagg’sg?) ii ggrift n gfgRqftg gq?ft n ’g 

gcfrftt ii ftFgTsr ggfqTggtHqgrq. qr«frs?irc srrem qmm: n ggq qftr : u 6 

gf gq ipqfgq gg n s>=g qtqftqgiH ii gpgg 3*qftg: ii nw arm gg ftit : n sgra) gfftrw: 
<ra: II ^PTR 3 tR: qgt: II WTTgiHT ^TfctTr II #g) ffs§f gftST II gg>ftq *gft || gft 

ftffWsggigi: n g n 

‘From food are produced all creatures which dwell on earth. Then they live by 
food, and in the end they return to food. For food is the oldest of all beings, and there¬ 
fore, it is called panacea (Sarvausadha, i.e., consisting of all herbs, or quieting the heart 
of the body of all beings).’ They who worship food as Brahman obtain all food. For food 
is the oldest of all beiugs, and therefore it is called panacea. From food all creatures 
are produced ; by food, when born, they grow. Because it is fed on, or because it 
feeds on beings, therefore it is called food (Anna). 

Different from this, which consists of the essence of food, is the other the inner Self, 
which consists of breath. The former is filled by this. It aLo has the shape of man. 
Like the human shape of the latter, Prana (up-breathing) is its head. Vyana (back- 
breathing) is its right arm. Apana (down-breathing) is its left arm, Ether is its trunk. 
The earth the seat (the support). 

On this there is also the following Sloka : 

THIRD AXUVAKA. 

sipii ftgr Jjroftg ii ng s 7T: ww ^ ii grcrt ft n ^Tcaqfgqg^ ii 

*ftqg qnggftft g wj ii qwt ft ggjgmig: ii gFRirfmgqg^g fft ii 

ffofag II g: ’J'ftg II ff^t^r ggFITcgDIRgTff II sir'll ggtggf II 

^qt^&; ii h gr gq jfjgftg gg ii pqftgeng it qpgg sgqftg: it gpg gitg ftrc; ii 
VI ?fqTO! 11 BliftvB: Tf: II ^nwr II gggtftw qftsr II ^5% ?5ftg?r 

gqft II gft gfftgtsggTgi: II 3 II 

’The Devas breathe after breath (Prana), so do men and cattle. Breath is the life 
of beings, therefore, it is called Sarvayusa (all-enlivening).’ They who worship breath 
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IS Brahman, obtain the full life. For breath is the life of all beings, and therefore, it is 
' called Sarvayusa. The embodied Self of this (eonsisting of breath) is the same as that 
of the former (eonsisting of food). 

Different from this, which consists of breath is the other, the inner Self, which 
consists of mind. The former is tilled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter Yajns is its head, Rk is 
its right arm. Saman is its left arm. The doctrine (Adesa, i.c., the Brahmana) is its 
trunk. The Atharvaftgiras (Atharva-hymns) the seat (the support). 

On this there is also the following Sloka: 


.rounii \m%\k\ 

II UlUF?! WF II WRri gsroft f^lff ft fq^fa if,II 

<?q -mem u q: 35^ n fr-rtisr qqwR-RwqTff 11 ■shcrt 11 

II B w 3t?qfaq II 3 *qfww( II ^=qq 3*qfaq: ll q*q q|q ftqt: 11 
jgq q%ur: qg: n q^r.- 11 qVr snfqr ll nz: 3^ Am 11 qqcqq rsnqd qfq 11 

*fq ‘qgqfsgwi: 11 v 11 

‘He who knows the bliss of that Brahman, from whence all speech, with the mind- 
turns away unable to reach it, he never fears. The embodied Seif of the foimer, 
(eonsisting of breath) is the same as that of the former. 

Different from this, which consists of mind, is the other, the inner Self, which consists 
of understanding. The former is filled by this. It also has the shape of mail. Like 
the human shape of the latter. Faith is its head. What is right, is its right arm. What 
is true is its left arm. Absorption (Yoga) is its trunk. The great (intellect) is the 
seat (the support). 

On this there is also the following Sloka • 

FIFTH \M"\AK\ 

3J5T rig^ II WtRit ctg^sfq ^ It fqsrR ?qt: =M || m rqsgqm II fqtTR sqq 
ll qwrast smrqft u qpqnrt f^=qr 11 BqfcfimRqqsgq trfq 11 qpqq qq ynqtr qn?nT 11 

q: 350? II rTfUIffr PfPRrftSTTSRinil II qflrflTSRWl: ll ?(qq 3^: ll * qr qq 

3 ^ffq«r qq II fffq ll ^q 3^1%: ll q r q fnqqq ftp: || qVl ?%h: gqt; U 

JWte 3 m: qqt: II 3 TRi=J ^IcBT II am 3 f? 1 C 73 T II fW^q Bqfq 11 ?fq 

wftsgqre:: II * II 

“Understanding performs the sacrifice, it performs all sacred acts. All I Was 
worship Understanding as Brahman, as the oldest. If a man knows Understanding as 
Brahman, and if he does not swerve from it, he leaves all evils behind in the body, and 
attains all his wishes.” The embodied Self of this (consisting of Understanding) is the 
same as that of the former (consisting of mind). 

Different from this, which consists of Understanding, is the other inner Self, which 
consists of bliss. The former is filled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter. Joy is its head. Satisfac- 
y tk>a its nrm.^ftreat satisfaction is its left arm. Bliss is its trunk. Brahman is the 
(the mfjg^rt), 
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Ofl this there is also the following Sloka : 

SIXTH ANUVAKA 

TOSR II qssqfcfa ^ II srffcr *$l% ^3 II Wlil?! 5K?t II 

n^r w srrtk «nwr n m n srorcfisgjwr! n sfnfajRg sfifi ><q « 

*r=*8pfV ?« -srrct ft*rcg >=*? n 3 * it qtsfrnm it est sRT^%fa n a 

fmtareirfl ii a v& tjfoi n n ii ensgufaw u 

*w 9wrro ii ^rfasxft q ii faqjR =3Tf5H?R r n Riftrarf r ii w* 

ai# q n sv^'mii qf& f$q ii n wsrftni *f?r 

TOtsgqrr*: u t n 

‘He who knows the Brahmin as non-existing, becomes himself non-existing. He who 
knows the Brahman as existing, him we know himself existing.’ The embodied Self of 
this (bliss) is the same as that of the former (understanding). 

Thereupon follow the questions of the pupil : 

‘Does any who knows not, after he has departed this life, ever go to that world ? 
Or does only he who knows, after he has departed, go to that world V 

The answer is: ‘He wished, may I be many, may I grow forth. He brooded over 
himself (like a man performing penance). After he had thuB brooded. He sent forth 
(created) all, whatever there is. Having sent forth, He entered into it. Having entered 
it, He became Sat (what is manifest) and Tyat. (what is not manifest), defined and 
undefined, supported and not supported, (endowed with) knowledge and without know¬ 
ledge (as stones), real and unreal. The Sattya (true) became all this whatsoever, and 
therefore the wise call it (the Brahman) Sat-tya (the true). 

On this there is also this Sloka: 


SEVENTH AMJVAKA 

’*t*rct '•mfHii fifft a ii ii d«nxi?giwtg^n *fitn 

«?1 ^ B: II iwk xpffrT II 3?r «nHna Il 

tft’T qpfiHT q f?na(ll W $TCR«J?JTft H ^TTT W >?crfwi C^Sdlr*^ sftre%- 

sfaqtprsHq JfRrer ftxqWit ^ nrr Hafaii sm 3^11 

qw ?TFJJ wf »Blfct II 3^ f^f) JT^Ft^q II II tfa SfWlsgWi: I loll 

In the beginning this was non-existent (not yet defined by form and name). Prom 
it was born what exists. That made itself, therefore it is called the Self-made. That 
which is self-made is a flavour (can be tasted), for only after perceiving a flavour can 
any one perceive pleasure. Who could breathe, who could breathe forth, if that bliss 
(Brahman) existed not in the ether (in the heart) ? For he alone causes blessedness. 
When he finds freedom from fear and rest in that which is invisible, incorporeal, un¬ 
defined, unsupported, then he has obtained the fearless. For if he makes but the smallest 
distinction in it, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not for the true sage). 

On this there is also this Sloka : 

EIGHTH AMJVAKA 

»fWrswTj;w: tr 11 n sfgsfaftr ff?r 11 
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; S$Wii fares pif ?sra.n h r$> srgs vr? 5 : 11 Jf Jr wr srspr wt*w: ii b 

svT syypwfansRss : ii srarotcres n Jr ^ *w sg«s iRwfnrmRH: n b 

^.farpwkrinsress n sftftqw BRRfireg ii Jr Jr *w \vRwkwBrew: 11 b «w: 

fafetf fSft«i>*wftfiRRR*ri ii wtfares btststsw u Jr Jr *ra f^rrt fa«rft« 5 r’WRWT- 

fcty; II B 1R niMMSW f ^HHWHrSS II sflfaj^ TORdW H ?» Jf IHRRRBRf 

fo fg ipqt n ii « <w: *dfaRt ^rrr^j u Jr wSur **Rfo sfa u sftfaHR b»t* 
*(jgBtr i» Jr Jr ira sssfaRi \*RinRwn: ii b n^r **rrrr: ii *r)8ra**t tortor u 

It 5r fW,^RRFR*T: I B <R IBC^R??: II TORItreB H W Jf 

w: ii b frefaR«c ii *rt fares 'btbrmwt u Jr Jr bb ipifaRsn: 11 b *a>: 
< re r faR«-ri ii «?ifare*f =*ran 5 cres n Jr Jr bb ssmfaR^i* u b wt swwii vw r 
•ftfinres =sT«PH3«r ii b *wi4 i> wrn^pi h b <r: i b s ^sfa.1 *rem- 
gftai&BMi wjRsssiRRgTOWsifJr ii <?d muRsmRRgTOWflfJr n w B«ifaj*ncBRg<T- 
#uwfir n t<i farRSSJrrRRgqHsfimfJr n wBR^wwigTOBiRfB ii tfsssIsgsR.* n <= li 

From terror of it (Brahman) the wind blowB, from terror the Bun rises, from terror 
of it Agni and Indra, yea Death runs as the fifth. Now this is an examination of 
(what is meant by) Bliss (Jnanda): Let there be a noble young man, who is well read 
(in the Veda), very swift, firm and strong and let the whole world be full of wealth for 
him, that is one measure of human bliss. 

One hundred times that human bliss is one measure of the bliss of human Gandharvas 
(genii), and likewise of a great sage (learned in the Vedas) who is free from desires. 

One hundred times that bliss of human Gandharvas is one measure of the bliss of 
divine Gandharvas (genii), and likewise of a great sage who is free from desires. 

One hundred times that bliss of divine Gandharvas is one measure of the bliss of the 
Fathers, enjoying their long estate, and likewise of a great sage who is free from desires. 

One hundred times that bliss of the Fathers is one measure of the bliss of the DevaB, 
bom in the Sjdna heaven (through the merit of their lawful works), and likewise of a 
great sage who is free from desires. 

One hundred times that bliss of the t Devas bom in the Ajana heaven is one measure 
of the bliss of the sacrificial Devas and likewise of a great sage who is free from desires. 

One hundred times that bliss of the sacrificial Devas is one measure of the bliss 
of the (thirty-three) Devas, and likewise of a great sage who is free from desires. 

One hundred times that bliss of the (thirty-three) Devas is one measure of the bliss 
of India, and likewise of a great sage who is free from desires. 

One hundred times that bliss of Indra is one measure of the bliss of Brhaspati, and 
likewise of a great sage who is free from desies. 

One hundred times that bliss of Brhaspati is one measure of the bliss of Prajttpati 
.and likewise of a great sage who is freejjom, desires. 

y Or# hBakn£jtimea that Mias of Prajipati is one measure of the bliss of Brahman 

» frwJtawn desires. 
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He who is this (Brahman) in man, and he who is that (Brahman) in the tatia, 
both are one. He who knows, when he departs from this world, reaches the Self of fond, 
the Self of breath, the Self of mind, the Self of understanding, the Self of bliss. 

NINTH ANBVAKA 

ajtft ffsfr finMr ii traro irot sin wr* srrararr fta^ii 

«r trcfer H four** erg fan* urot^Mni n ? ^ 

ii rJt ii q w M ii tfhwrt- 

sjpFfi: Ii t ii 

From whom words with the mind, return, not finding him,—he who knows the bliss 
of that Brahman, fears nothing. Verily this thought does not afflict him : ‘Why did I 
not do the good ? Why did I do the evil V He who knows this pleases his self with 
both these. Yea, with both these does he please his self. This is the Upanisad. 

COMMENTARY. 

A 

The Anandamaya is the Supreme Brahman. Why do we say so ? 
Abhyas&t—because of repetition. In the passage just following the above, 
where is described the Anandamaya; we find the following in the Taittiriya 
Upani§ad, II., 6. 1. srfar fkj: il 

“He who knows the Brahman as non-existing becomes himself non- 
existing. He who knows the Brahman as existing, him we know existing.’ 
In the above passage, we find twice the repetition of the word Brahman. 
Abhy&sa or repetition means uttering a word again, without any qualifications. 
Nor can it be said, tiiat this Brahman which has been repeated, refers 
to the Brahman occurring at the end of the above passage, where Brahman 
is said to be the tail or support For in the previous passage, we find 
one Sloka each given after Anuamaya, Pranamaya, etc. Thus the Sloka 
of Taittiriya Upanisad, H., 2. 1 : 

They who worship food as Brahman obtain all food. For food is the oldest of all 
things, and therefore it is called Panacea. From food all creatures are produced, by food, 
when born, they grow. Because it is fed on, or because it feeds on beings, therefore it 
is called food (Anna). 

This is given after Annamaya; and refers to the whole Annamaya, 
and not to the tail or support of Annamaya. Similarly, the Sloka of 
Taitth-lya Upanisad, II., 3 : 

The Devas breathe after breath (Prana) so do men and cattle. Breath is [the life 
of beings, therefore it is called Sarvaynsa (all-enlivening).” 

This is given after Pranamaya, and does not refer merely to the tail or 
support. Similarly, the Sloka of Taitt Up., II., 64 : 

‘He who knows the bliss of that Brahman, from whence all speech, with the mind 
turns away unable to reach it, he never fears.’ The embodied self of this (consisting of 
mind) 4s the tame as that of the former. 
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" ft is is given after the Manomaya and refers to the whole of it, and 
not "to its tail or support. Similarly, the Sloka of Taittiriya Upani§ad IT., 5 : 

‘Understanding performs the sacrifice, it performs all sacred acts. All Devas worship 
unders tandin g as Brahman, as the oldest. If a man knows understanding as Brahman, 
and if he does not swerve from it, he leaves off all evil behind in the body, and attains 
ail )ns wishes. The embodied self of this (eoneisting of understanding) is the same, as 
that of the former (consisting of mind).’ 

This is given after Vijnanamaya and refers to the whole of it and not 
to its tail or support. Therefore, the Sloka ‘He who knows’, etc., refers to 
the whole of Anandamaya, and not to the tail or support. Therefore, 
Anandamaya is Brahman. 

Though the Anandamaya occurs in a series of words referring to Jiva, 
yet it does not refer to it, because of its impossibility ; and because there 
is a difference of name also. This will be fully described under the Sutra, 
III., 3. 13, where it is explained what is meant by joy being the head of 
BrahmaD, etc. 

Objection : How can “Anandamaya” here refer to Supreme Brahman, 

when it is a member of a series of terms, like Annamaya, etc., which refer 
to Jiva, who is certainly not Anandamaya, but full of miseries ? 

Answer : There is no fault in this. Because Brahman is read in 
such a series, in order to make it easily understandable by men of small 
intellect The Vedas, like a great philanthropist, describe the Supreme 
Self, by first describing the non-self; this by constant approach towards 
the true Brahman, by words which refer to something more and more 
interior and finer; and ultimately they show Brahman. It is something 
like a person trying to point out the small star Arundhati. He points 

out at first some big star near it, and says this is Arundhati; and thus 
leads unto the true Arundhati. So the Sruti first points out the various 
non-Brahmans, and ultimately points to the true Brahman, the Anandamaya, 
the inmost. 

The passage does not mean that Brahman is taught in these Upanisads 
merely as a secondary object But He is the primary object of teaching 
here. Moreover in the next chapter of Taittiriya Upani§ad, i. e., in the 
third chapter called Bhrgu Valli, Varuna, on being asked by his son to 
teach him what is Brahman, first defines Brahman as the Cause of the 
Creation, etc, of the universe, and then teaches him, that all material 
objects are Brahman, such a? food is Brahman, Prana is Brahman, Manas 

is Brahman, etc. He says this in order to teach that they are the materials, 

with 4vhich the universe is made ^ and ultimately he finishes his teaching 
wtik declaring that “Ananda” is Brahman. Here he stops and 

ooweiudes saying “This doctrine taught by me is based on Brahman 
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the supreme.’ (Taitt Up., III., 0. 1). Further, in the conclusion also he 
says: 

‘He who knows this, when he has departed from this world, after reaching and com¬ 
prehending the Self which consists of food, the Self which consists of breath, the Self 
which consists of mind, the Self which consists of understanding, the Self which consita of 
bliss, enters and takes possession of these worlds, and haring as much food as he likes, 
and assuming as many forms as he likes, he sits down singing this Saman (of Brahman): 
Haru, Haru, Haru 1 (Taitt. Up., Ill 10, 5) 

This passage also shows that Anandamaya is the supreme Brahman 
Moreover in the Bhagavata Purana we find S’j’rfNlsshpfts* q: WW: 

«rt cm n 

‘The Annamaya has the shape of man. In this series beginning with Annamaya, the 
last one (namely the anandamaya) is one which is beyond Being and Non-being—thou 
O Lord art that. Thou art the final term of this series—the True.’ 

Nor is there 'any contradiction in applying the epithet “Sfirira” 
(embodied) to Brahman. For we find the Sruti declaring that the whole 
universe is the body of the Lord ; as the well-known Antaryami chapter of 
the B^hadaranyaka Upani^ad shows ( Br. Up., III., 7. 3 ) : 

“whose body is the earth.” 

Note. —The whole passage is given below. 

He who dwells in the earth, and within the earth, whom the earth does not know, 
whose body the earth is, and who pulls (rules) the earth within, He is thy Self, the 
puller (ruler) within, the Immortal. 

He who dwells in the water, and within the water, whom the water does not know, 
whose body the water is, and who pulls (rules) the water within, He is the Self, the poller 
(ruler) within, the Immortal. 

He who dwells in the fire and within the fire, whom the fire does not know, whose 
body the fire is, and who pulls (rules) the fire within, He is thy Self, the puller (ruler) 
within, the Immortal. 

He who dwells in the sky, and within the sky, whom the sky does not know whose 
body the sky is and who pulls (rules) the sky within, He is thy Self, the puller (ruler) 
within, the Immortal. 

He who dwells in the air (Viyu), and within the air, whom the air does not know, 
whose body the air is and who pulls (rules) the air within, He is thy Self, the puller (ruler) 
within, the Immortal. 

He who dwells in the heaven (Dyu), and within the heaven, whom the heaven does 
not know, whose body the heaven is, and who pulls (rules) the heaven within, He is thy Self 
the puller, (ruler) within, the Immortal. 

He who dwells in the sun (Aditya), and within the sun, whom the sun does not know, 
whose body the sun is, and who pulls (rules) the sun within, He is thy Self, the puller 
(ruler) within, the Immortal. 

He who dwells in the space (Digah), and within the space, whom the space does not 
know, whose body the space is, and who pulls (rules) the space within, He is thy Self, the 
puller (ruler) within, the Immortal. 

He who dwells in the moon, and stars (Chandra-T£rak£m) and within the moon and 
stars, whom the moon and stars do not know, whose body the moon and stars are, and who 
pulls (rules) the moon and stars within, He is thy Self, the puller (rulef) within, the 
Immortal 
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3fewfea fiwwfli «n tbeetbar (.5*44*), And withm tbe ether, whom tine ether does net 
1mow, whose body the ether u aad who polls (rales) the ether within, He is thy Seif, the 
poller (ruler) within, the Immortal. 

He who dwells in the darkness (Tamasi, and within the darkness, whom the darkness 
dees not know, whose body the darkness is, and who pulls (rules) the darkness within, fie 
Is thy Self, the puller (ruler 1 ) within, the Immortal.” 

fie who dwells in the light (Tejas), and within the light, whom the light does not 
know, whose body the light is, and who pulls (rules) the light within, He is thy Self, the 
puller (ruler) within, the Immortal.*' 

In fact, these Vedanta Sutras are called “Sariraka mimamsa,” for this 
very reason, because it deals with Para Brahman, the Sarira (the embodied). 

Those who explain the Sutra by saying that the Anandamaya is not 
Brahman, but the Brahman mentioned as the tail of Anandamaya is the 
Pure Brahman, are mistaken. The explanation is against the whole drift 
of the context, as well as against the expressed teaching of the author 
B&dmdyaaa and Vanina of the Upanisad. 

Note : Sankara gives an alternative explanation of this Sutra, by 
which It would appear that the Anandamaya is not Brahman, but the 
word Brahmau mentioned as tail is the Brahman. The Purvapak§a then 
is the Brahman mentioned as the tail of the Anandamaya is not the 
soprente, for it is mentioned as a subordinate member of another. The 
Sidtfhftnta view then is that the Brahman mentioned as the tail of Ananda¬ 
maya is the Pure Brahman, because of the repetition of the word Brahman 
in the subsequent verses. This explanation is repudiated by our author. 

Objection : The word Anandamaya is formed by the affix ‘Mayat’ 
which has the force of modification or Vikara (Panini Sutra, IV, 3. 143). 

a a 

Therefore, Anandamaya means a being which is a modification of Ananda. 
Therefore it cannot be applied to Brahman, who is all Ananda, and not 
any modification of Ananda. To remove this doubt the author says : 

sf'TRA I. 1. 13 

i! n n \\ n 

Vikaca, modification Sabd&t, because of the word (Mayat affix 

denoting raodffieation). n Na, not, Iti, thus. %«( Chet, if. w Na, not. 

Prachuryat, because of abundance. The term Maya in Anandamaya 
denotes here “abundance,” and not “modification.” 

13. If it be objected that Anandamaya is net Brahman, because 
the affix Xayat has the force of modification ; we say, no, because the 
affix here denotes abundance.—13. 

_COMMENTARY 

does not mean, “Who is a modification of 

“Ante!*.'” JWhy ? Because the affix Mayat has also the force of denoting 
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abundance (see Plnini, V, 4. 21). Therefore, Anandamaya means He who 
has abundance of bliss. Moreover the word Annamaya occurs in the 
Taittiriya Dpani^ad, which is a portion of the Vedas, and so it is a Vaidic 
word. Now even according to grammar, the affix Mayat can never come 
in the Vedas with the force of modification, after a word of more than two 
syllables. The word Ananda consists of three syllables. Therefore, according 
to Vedic grammar, Mayat can never be applied to this word with the force 
of modification. (Pdnini, IV, 3. 150). 

The word Anandamaya does not mean absence of sorrow. It is a posi¬ 
tive attribute of Brahman and not a mere negative of pain. Says- the 
SubSla Upani§ad : ‘He is the inner self of all, free from evil, the divine 
one, the one God Narfiyana.’ So also the Vi§nu Purina, ‘He is the highest 
of the high, the supreme God, in whom there are no pains.’ Therefore, the 
affix Mayat which has the force of abundance, shows here the real essence 
of the thing denoted by the word to which it is added, that is to say, 
Anandamaya means ‘He whose essential nature or Svarupa is Ananda.’ 
Thus as we say, ‘The sun has abundance of light,’ it really means, the sun 
whose essential nature is light is called Jyotirmayab. Therefore, Anadamaya 
is not Jiva but fSvara. 

Note .—'The fact is that Anandamaya is equal to Anandasvarflpa. ‘He whose essential 
nature is joy.’ .Similarly, Vijnanamaya is Vijnanasvarilpa, Manomaya is Manosvarftpa, 
etc., except in the case of Pranamaya, where Maya has the force of Vikara. Manas also 
is a word of two syllables and the affix ought to have the force of modification or Vikara. 
But as the Vedas are said to be the various limbs of the Manomaya (see the description- 
of Manomaya) we cannot say that they are modifications of Manas. 

sOtra I., t. 14- 

Tad-hetu, the cause of that ; namely the cause of Ananda. 
VyapadeSat, because of the statement or declaration. 

14 The Anandamaya is not Jiva, because He is described as tke 
cause of Ananda,— 14. 


Commentary. 

tsit > s: rudi attrd 5r*s*Tssw^t i ^ $rfrvj?tra: mgia i mm 
It is written in the Traittiriya Upaniijad,' IL 7 : 

‘He verily is sweet. For only after perceiving the sweet, can any one perceive - bFrts*- 
Who could breathe, who could breathe forth,, if that bliss (Brahman) existed Hot inr-the 
ether (in the heart); For he alpne. causes blewadoew. 

This , shows that thp Aoandam.ay*,is tbeeause of ‘the blessedaaeBs-’ofntha; 
Jiva, because the Anandamaya is declared as the giver of joy to thfcfJfva.. 
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Therefore, it must be different from the Jiva, for the donor and donee can 
not be one and the same. 

In the above passage, the word Ananda is used, bnt it means Ananda*- 
maya. 

SUTRA I., I. 15. 

I! MU 

trr?*r Mantra, of the Mantra, fffol Yarnikam, described : Mantra-varnikam 
is a compound word meaning ‘he who is described in the Mantra portion.’ 
g* Eva, alone, even. ^ Cha, and. ulJpt Giyate, is sung (by the Br&hmana 
^portion). 

15. Moreover, the Being, described in the Mantra portion of the 
text, is again referred to as Anandamaya in the subsequent portion of 
the above passage.—15. 

Commentary. 


The above passage opens with the declaration of VHUUP’T mi ll “Satyam, 
Jfi&nam, Anantam is Brahman.” 

The Brahman so expressly mentioned in this Mantra portion, is subse¬ 
quently described as Anandamaya in the Brahmana portion Therefore, 
Anandamaya is not Jiva. The sense is this. The Taittiriya Upani§ad com¬ 
mences with the declaration, ‘The Knower of Brahman 

obtains the highest.’ This shows that the worshipper Jiva obtains the 
worshipped Brahman. This object of attainment by the Jiva, which was 
mentioned in the opening passage, ‘Brahmavit apnoti parara,’ is further 
fully described in the Mantra ‘Satyam, jnanam, etc.’ The same Brahman 
alone should be taken to be referred to by the word Anandamaya. The 
subsequent portion of Taittiriya Valli commencing with the word “Tasmftt 
va etesmat fitmana, etc.’ is an exhortation and exposition of the Brahman 
mentioned above. Therefore, Brahman who is the object attained must be 
considered as different from the Jiva who obtains , because the obtained 
and the obtainer can not be the one and the same. Therefore, the Ananda¬ 
maya is not Jiva. 


Objections : If the Brahman described in the above Mantra were really 
different from the Jiva, then by proving that Brahman is Anaudamaya, the 
Jiva could not be Anandamaya. But Jiva and Brahman are not different 


& essence which forms the Jiva when it becomes free from Avidyft or 
^science is really one with Brahman, and the effect of this is that the 
ra^s iVmm long as it is over-powered by Mftyft. The Mantra, therefore, 
Jiva who is free from MftyS is Brahman. Therefore, the term 
d»y apply to Jiva, when the latter transcends all limitations 
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Answer : The author answers this objection, by the following Sutra 
declaring that Jiva can never be Brahman even when Mukta or released. 

SUTRA I. 1. 16. 

ii mm n 

3 Na, not. Itarah, the other : i.e., the Jiva. An-upapattehv 

because of the impossibility, non-reasonableness. 

16. The Jiva is not the being referred to in the Mantra 
“Satyam, etc.,” because of the impossibility of such a 
construction.—16. 


COMMENTARY. 

The “other” ‘Itara’ of the Sutra refers to the Jiva. The Jiva, even 

in the state of Mukti, is not referred to by the Mantra “Satyarn jiignam 
etc.,” because such a construction can not be put upon that verse. For the 
Mantra says : chH “He who knows 

Brahman win is Sityaiu and Jfianam and Anantam, etc, enjoys all bless¬ 
ings, at one with the all-enjoying Brahman.” Here the Jiva and the Brah¬ 
man are distinctly shown as separate, for they both enjoy blessings together 

and concurrently. The word ‘Vipa^cliita’ is used in the above Mantra. 

It literally means “He whose Chit or mind sees (Paiyati) diverse 'Vividha) 
objects.” [The word ‘Pa&ya’ lias become Pas by Pri&odar&di Gana 

(P&nini VI., 3. 109). The word ‘\T is applied to Brahman, because He is the 
past-master in the art of enjoyment. The Jiva when free from Avidyd 

enjoys all blessings along with Brahman ; namely, in the matter of 

enjoyment he becomes almost a peer of Him. The word ‘ASnute’ in the 
above text is a Vaidic anomaly. It is derived from the root ‘A§’ to eat, 
and the Vikarana Sna ought to have been used along with it; but by 

I A 

anomaly it has taken the Vikarana Knu, and is declined in the Atmanepada ; 
instead of ‘A4uati,’ we have ‘Asnute.’ This anomaly is according to 

Panini Sutra, III, 1. 85.] Though the Jiva, w r hen Mukta, is a companion of 
Brahman, iu the matter of enjoyment, yet superiority is to be given to 
Brahman even here. 

The devotee does not become superior to Brahman, though Brahman 
becomes the friend aud the lover of the Jiva. As says the Bhagavata : 

*rf JJMT 11 

“My devotees bring me under their control as the devoted wives bring their loving 
husbands under their control.” 
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ibr Bheda, difference Vyapade£at, because of the declaration. 

17. The being described in the Mantra portion “Satyam 
jhfuiani” is not Jiva, though Mukta, because there is a declaration of 
difference.—17. 


COMMENTARY . 

We find in the same Valli (Taitt. Up. 7. 1. see Sutra 14) . “‘That 
which is self-made is the most sweet. Only after tasting the sweetness of 
that sweet one, does one perceive what is Ananda.” This shows that after 
tasting the sweetness of that Anandamaya, who is referred to in the Mantra 
portion as Brahman, the Jiva comes to perceive the real nature of 
Ananda. This also shows, that even in the state of Mukti, the Jiva is the 
perceiver and Anandamaya is the perceived ; and thus there remains n 
difference between a perceiver and perceived even in that condition. 

Though the texts like these UrT “even bpcoming like 

Brahman, he attains Brahman,” etc., (Br. Up. IV., 4. 6) apparently show that 
Jiva and Brahman become one, yet as a matter of fact, they do not declare 
the non-separateness of the Jiva and Brahman. The sense of these 
passages is this that the Jiva becomes like Brahman and not actually 
Brahman, for the attainment of Brahman means tho attaining of similarity 
with Brahman, for a being merged in Brahman is included in the term 
Brahma-bhuya ‘one who has become Brahman.’ (In other words, the 

phrase Brahma-bhuya means Brahmapya, one who has reached Brahman.) 
Thus says the Sruti: “Niranjanam paramam samyam upaiti” (Mand., Up., III., 
1. 31) “shaking off good and evil, he reaches the highest similarity." 

So also in the GitS, XIV., 2, we find : "Having taken refuge in this 
wisdom and being assimilated to my own nature, they are not reborn.” 
The wprd ‘Eva’ denotes also likeness. As we find in the following : 
"The words “Vfiva,” “Tatha,” “Tatha,” ‘Eva,’ and ‘Iva’ have the meaning 
of similarity.” Therefore, Brahma eva means “like Brahman.” 

O&j&gtiqn : The Sattva guna of Prakfti causes bliss (Ananda). It 

is light and the cause of luminosity or knowledge. This Sattva guna, by 
modification, becomes the cause of bliss. Therefore, the Pradh&na or 

Anandamaya and not Brahman. 

it Thig objection the author answers by the following: 
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SDTRA I. 1. 18. 

m in i n ^ ii 

$T*ni£ KSm&t, because of desire or willing. ^ Cha, and. ?T Na, not. wg«TR 
AnumSna, the inferred one, i. e., the Pradhana. *#51 Apek$a, necessity. 

18. Because of wishing, the Anandamaya is not 

Pradhana.—18. 

COMMENTARY 

In the Taittiriya Upani?ad (II., 6.5) we find, *5 II 

“He wished—may I be many, may I grow forth.” Thus creation 

proceeds by the mere wish (Kama) of the Anandamaya. Now, according to 
Samkhya, Prakrti is non-seutient, and can have no Kanaanfi or wish. 

Therefore, the Anandamaya, with regard to which the word Kama is used, 
can not be Prakyiti. 

sitra i. 1. 19. 

srfavfR ^ in n nui 

Asmin, in him, in the person called Anandamaya. * 1^1 Asya, his, of 
the Jiva. w Cha, and. cfT. Tat, that, (fearlessness) Yogam, union. 

BSsti, teaches iSruti). 

19. The Anandamaya is not Pradhana, for the addi¬ 

tional reason that the Sruti teaches two-fold Yoga of the Jiva 
with it.—19. 


COMMENT \KY. 

When a Jiva is fully devoted to this Being of Bliss, he obtains fear¬ 
lessness ; while if he is not fully devoted, he is met with terror. Por so 
says the Sruti 'Tnitt., Up., II., 7. 2): 

W sfhsi ftwfrT i *ura > iswq # wtfet 1 

*Rf wftqjgwnp.'iy i m fTfjf mi w^fer i ft# i 

When he finds freedom from fear, and rest in that which is Invisible, Incorporeal, 
Undefined, Unsupported, then he has obtained the Fearless. For if he makes but the 
smallest separation from It, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not for the true sage). 

This teaching has no bearing with regard to Pradhana, for according 
to S&mkhya, it is the separation from Pradhfina that gives fearlessness, 
while it is union with Pradhana which is ihe cause of bondage and all 
fear. Thus pradhana has all the attributes diametrically opposed to those 
of the Anandamaya ; for union with the Anandamaya produces fearlessness, 
while the slightest separation from Him, is the cause of all fear. Thus it 
has beeD established that the Saviour Hari alone is the Anandamaya, etc., 
and neither Jiva nor Prakrti is so. 
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VII Adhilcarana .— The Being in the Sun and the Eye 

is Brahman. 

The wonderful Puru§a of Chhandogya Upani§ad described in chapters I., 
6 and 7 is Brahman. 

Visaya : In the Chhandogya Upanisad we read as follows : 

6m 616 6m nm4 ftjfo6isffcK6W?6i6 mil 

sm 6mem6ir 5 6«i3esi apt 6i 

mgwwwm n 5. ii 6^mff^?: 6m a'^eNtns’m'^sdi «mciwTTf5j)«jsd| 6m 

6issft?jfrs6«ic6m ii % ii sroiraNSi 6^61: 6m 6m 66615 ^ 3 ^ 

6m itoft 6T V6 6erf6m uvu 66 jfarei%simr $s 6i: fofa 

»rct fwg «c6T6 616 sm rfait nm 'to tftfwiftamr 

$1 6i: 66 61S6 *)6>6 5*: 66666661616 6 65tS?TOfec4 f?W665 5661 %Wr( 

ftfTOHHffifWmUl 6mN[5K6<6 66 §615: II t> II 66«? 66T 5.TOI6 365^666%# 6*«flf^f6 
566 6 66 sfcet * % 6^«f: TOmwfr 6 66 It « II 666% =6 

6m =6 666I5Vfk66661'#6lsi6666 feUKtl 6 66 % migmtmil^ siWftlT %E 

^wmmt n = n 


6lft666 6g; 1666: II t. II 

^WITOlr*! 6166% «1TO: 616 6^6661 T^ e 5^ 616 616 ifo|4 61%6 

61 616lS6F6f6m II l II ^^TOftTO 616 6^662?I^56»^ 6W 616 jftqfl 

=6^6 6ISS?61S6WHim II 3 II 6>&5565: 616 6M 61666 6r 

6sflS666?6m II 3 II 'TO 61; 55?t6 3#% VK: $«6 6f616 a^amilT 5 ^^ 

6m 6f61£^3^ 6m 6l6^ 66 3%5 a fv6: 5$ 6T: ?I5 61S6 qvftsl <Kl $*60 SWWem 11*11 

66 6 TOISS6lf^lfi5 STOt f^?% §TOr?6T6 ajf6 ITO^^SW aAa5q ^6 56 56 

q mgro^ ’ nal aV Jfsqft 6«m awm n * n 6 65 % %66iwWr oft^.i 5 % 6 t %g 6^5 mi 5 ^fir 

OT fir #amt % nm^I a561% 65556: II t, II 66 6 63^4 f45m 616 616^36^ 

6 6pjfa 6"lsg^6 6 TO % ^igwufro^l 5r)616n c i>an c 5tf3 ^TO161^ II » II 

SIXTH KHANDA 

1. (Hie Devi Sarasvati called) Rk verily (pervades) this (earth); (the Deva Vfiyu 
called S&man (pervades) fire ; thus this (fire is seen to) rest on that (earth); therefore, 
the Siman is sung as resting on the Rk. Si is thiB earth, and Araa is fire and that makes 

Sima. 

2, (Hie Devi Sarasvati as presiding over) sky is verily Rk, (the Deva Vdyu as 

presiding over) air is Siman. This Siman is refuged in that Rk. The sky is Si and the 

air is Amijand thus the Sima is made. 

(Sarasvati) is verily JRk, and the Sun (Viyu) is Sfiman, this Siman is 
«njM§£M» the Rk, the Heaven ie Si and the sun is Ama, thus Sima is made. 



I PAD A, VJI ADHIKABAjyA, 8k 20 


45 


4. (The Deri Sarasvati dwelling in) the stars is rerily Rk and (the Deva V&yu in) 
the moon is Siman. This Saman is refuged on that Rk. S& is the stars ; Ama the 
moon ; and thus Rama is made. 

5. Now that which is the white light of the sun that indeed is Rk, again that which 
is the blue, exceeding dark light of the sun, that verily is Raman ; thus Raman (darkness) 
is refuged in the Rk (brightness) ; therefore, the Raman is sung as refuged on the Rk. 
Now the 8a is the white light of the sun ; and the blue and deep dark ig Ama, and that, 
makes Rama. 

6. Now that (Being residing inside VAyu and Sarasvati) which is seen in the sun. 
(in meditation) as full of intense joy, with joy as beard, joy as hair, joy all together to 
the very tips of his nails. 

7. His two eyes are like fresh red lotus. His (mystic) name is Ut, for he has risen 
(Udita) above all sins. He also, who knows this, rises verily above all sins. 

8. Rk and Rama (i. c., Sarasvati and chief Vayu) are the ministrels of the Lord ; 
therefore he is called Udgitha. (He who is praised aB lit) and therefore, he also who sings 
Him is called UdgAtr. He, (the Lord, called Ut) is the Ruler of the worlds above that 
(above the heaven plane). He rules those worlds and awards the desired objects to the 
Devas. This is Adhidaivata or cosmological. 

SEVENTH KlIAN’TU 

1. Now the psychological. The Rk is Speech, and the SAroan is the organ of 
respiration. Thus respiration is seen to rest on the organ of speech. Therefore, the Saman 
is sung as resting on the Rk. R,i is the organ of speech, and Ama is the organ of respi- • 
ration. That makes Rama. 

2. The eye is the Rk, and the Jiva is the Raman. This Saman is seen to rest on 
the Rk, therefore she Saman is sung to rest on the Rk ; SA is the eye, and Ama the 
Jiva ; and that makes Sama. 

3. The ear is the Rk and the mind is the Saman ; this SAman is seen to rest on the 

Rk ; therefore, the Raman is sung as resting on the Rk. Sa is the ear, Ama is the 

mind. That makes Sdma. 

4. Now the white light of the eye is indeed Rk and the blue exceeding dark light 

of the eye is StEroan. This Sfiman is refuged on that Rk, Therefore the 8dman is sung 

as refuged in the Rk. Si is the white light of the eye, Ama is the blue exceeding dark 

light, and that makes Rima. 

5. Now the person that is seen in the eye iB the all-wise, all-harmonious, and up- 
lifter of all. He is all-adorable, He is all-full. The form of that person in the eye is the 
same as the form of the other person in the sun, the ministrels of the one are the minis- 
trels of the other, the name Ut of the one, is the name of the other. 

6. He is the Lord, who rules the worlds beneath the physical, and awards all the 
wishes of men. Therefore all, who sing any song, sing really to Him, and thus really 
from Him they obtain all wealth. 

7. Now he who knowing this sings a Raman, sings to both, he really sings as if 
inspired by Him, and obtains the worlds beyond that and the wishes of the devas. 

8. Now through this alone he obtains all the lower worlds and the desires of human 
beings. Therefore, the Udgdtr who knows this should say : “To accomplish what 
particular desire of yours, O YajamSna, shall I sing out ?” For he, who knowing this 
sings out the Sdman, is able to accomplish the desires of his YajamSna through his song, 
yea, through his song. 
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Dwbt : Novr arises this doubt. Who is this wonderful person, 
(teen lb the orb of the sun and in the orb of the eye ? Is it some Jiva, 
who by his extraordinary sanctity and wisdom, has attained the position 
of a divine personage, and resides in the solar sphere, and in the human 
retina ? Or is it supreme Brahman ? 

Pforvapaksa : The being above described is a Jiva who, owing 
to his good deeds and wisdom, has attained this position, because he is 
described as possessing a body. Because he is supremely wise and holy, 
therefore he possesses the power of ruling the worlds and awarding the 
fruits of action and desires of the gods and mankind ; and, therefore, the 
above passage teaches the worship of some highly evolved Jiva. 

Siddhdnta : To this the author answers by the following Sutra : 


SITRA I. 1. 20. 

AS in \ \ I \ o II 

Antas, or Antar, the Being within ( the sun and the eye ). Tat- 

_dharma. His attributes, the attributes of the Supreme. ^^TT’T, UpadeSat, 
because of teaching. The Sruti gives to this Person in the sun and the eye, 
attributes which solely belong to God ; therefore this Person must be Brahman. 

Note :—This is Drstanta Sarigati. 

20. The being inside the sun and the eye is ParamStman, 
and not any Jiva, because the attributes of the Supreme Brahman are 
taught therein.—20. 

He who is inside the sun and the eye, is verily the Supreme Self, and 
not any exalted Jiva. Why ? Because in this chapter of the Chhandogya 
Upani§ad we find attributes which are applicable to Brahman only and not to 
Jtva. He is said to be “Apahatapapma,” “above all sins” : no Jiva can 
be so described, for rising above all evils and destroying all Karmas is 
the attribute of Brahman, in Him there is no trace of sin or bondage of 
Karma, while we know that Jiva is bound by Karma, and tainted with 
sin- No doubt, highly evolved Devas and Jivas take up the offices of 
ruling over the lower spheres, and fulfilling the desires of the other 
Jivas, and awarding the fruits of actions to them. But such evolved 
Souls are not primary rulers of the world. Their power and action are 
derived from that of Brahman and are the results of their meditation on 
Him. Moreover, meditation on those exalted Beings is not equivalent 
to meditation on fsvara. • No doubt He is described in the above 
■ mSm 88 having a body, but merely from such a description, we are 
to conclude, that He is a Jiva. For iu the Vedas we find. 
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(such as in the well-known Puru$a Sukta of the Rk-Veda, X., 90,) that 
the God is described as an Almighty Man-like being. Similarly we 
find in the other Upani§ad passages, the same (anthropomorphic) des¬ 
cription : “I know' that great person (Purusa) of sunlike lustre, beyond 
the darkness,” etc. All these passages of the Vedas and Upanisads show 
that the Supreme Brahman has an immaterial. non-Prakrtik divine body of 
His own. 


SI 1H V L 1. 21. 

IKI 1 nui 

Bheda, difference, VyapadeSat, because of declaration. ^ 

Cha, and. Any ah, another, other than the Jiva. 

21. The Being above-mentioned is other than Jiva, 
Because there is a declaration of its being separate from 
Jiva.—21. 


COMMENTARY. 

It must be admitted that the Inner Ruler, the Supreme Self is 
described there, and it is separate from the individual Jiva whose body 

is the sun : ttiat is to say, the above passage describes Brahman and not 

the solar Deity. Thus iu the Brhadaranyaka Upanisad, we find that a 

distinction is drawn between the Jiva whose body is the sun and the Inner 
Ruler, the Brahman, who rules eveu the solar Deity : 

A urnfM) a a jjuapfctr a 

He who dwells in the sun (Aditya), and within the sun, whom the sun does not 
know, whose body the sun is, and who pullB (rules) the sun within, he is thy self, the 
puller (ruler) within, the immortal.” (Br. Up., III., 7. 9) 

Therefore the Being here described is not any exalted Jiva but 
Brahman Himself; because the Being described in the Chhaudogya, aud 
that described in the Byhadaianyaka should be one and tbe some, as the 
texts are similar. 


Adhikarana VIII .— The Alcana of Chh. Up., 9., is Brahman. 

Vi say a : Iu the Chhaudogya Upanisad we find : 

star* srcfffc f reifo 

sqTSPIW:' Hill S 8 
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qdatfulfTCJj n t?^4 ftrur'ubu'bir'tt’ srgftftagrT# irii 

«4* lairirn^r wwffrg<twV efWTW erm <w vwgvfri 

sftaR wftsjjfu u ? n freisfsusfer site b ^ <w faog'mSr 
tpcR^Jf w cwrftSfefftr sft^r «^fir a*rrgWfr srta *!% 5rfa srfa ifa n v n 

1. Then B£l£vatya asked, ‘ What is the goal of Brahma (Loka) T’ “The All-luminous 
Visiju (Akisa).” replied PravShana, “For all theBe (mighty) Beings take their rise from the 
All-luminous and have their setting in the All-luminous. The All-luminous is greater than 
these, the All-luminous is their great refuge. He indeed is higher than the highest, the 
Udgitha, the infinite. 

2. He who meditates on Udgitha as the Greater than the Great, knowing it thus to 
be the Supreme goal, the Greater than the Great becomes his protector, and he obtains 
the worlds which are greater than the Great (such as Vaikuntha, etc.) 

3. “Those among mankind who will know this Udgitha/' thus said Atidhanvan, son 
of Sunaka, to his disciple Udara SSncUlya, “will live for the entire length of the age in 
which they get this knowledge and for them the Supreme Brahman will be their life in this 
world, for that length, and also in the other world. He who knowiug t-huB meditates on 
Him, the Supreme Brahman becomes his life in the next world, yea in the next world.’’ 

Doubt: The doubt arises here, what is alluded to by the woid Akasa ? 
Is it the primeval element ether, or Brahman? 

Ptirvapaksa : The word Akasa here, is ‘protyle’ or the primeval 
element, from which all other elements have come out, for the current 
meaning of Akasa denotes the parent of all the elements And we aro 
taught that from Akasa evolves Vayu (or all gaseous elements). Thus 
AkSsa, being the source of all physical elements, can not mean Brahman, 
but ether. 

Siddhdnta : To this objection the author answers by the following 

Sutra : 

SLTRA I. 1. 22, 

H ? 1 \ \ \\ H 

*TT*HI* Ak&sah, the word Akasa as used here. Tat, his, of Brahman. 
fitJTm Lingat, because of the characteristic mark. The A ka&a here refers to 
Brahman, because the defining marks of Brahman are found in this passage. 

Note : This is Pratyudfiharapa Sartgati. 

22. The word Akasa I here denotes Brahman, because 
the characteristic marks of Brahman are found in the above 
passage.—22. 


COMMENTARY. 

The word, Ak&sa here refers to Brahman, because the characteristic 
of< Brahmaa are found here, such as, creatiug all elements, sustaiu- 
obsorbing them back into himself, The word 
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8arva, all is used in the above passage; where it says Sarvani ha v& 
im&ni bhutAni,’ verily all these beings, so it can not refer to the material 
Akfcta from which all beings do not come out. For at least the material 
jAk&ta can not come out of itself. For the material Aka5± has come out of 
something else, and so it can not be the cause of its own production, there¬ 
fore, the Akft^a above-mentioned can not be the material Aka6a. 

Moreover, in the above passage, the word ‘Eva,’ ‘alone,’ is used in con 
nection with Aka6a, showing that from Aka&a alone and from no other cause, 
come out all this universe Thus it is an additional reason to hold thaf 
AkAAa here does not mean the material AkaSa. For we see that clay, etc., 
are causes of pots, etc, and so the material AkaSa is not the sole cause, but 
there are other causes also. But with regard to Brahman, all this is con¬ 
sistent. He is the sole cause, because He possesses all power and every 
thing is His form. Though the word AkaSa in its ordinary significance 
means the material AkaAa, yet here owing to the stronger indication of the 
context, it applies to Para Brahman. 


Adhikarana IX.—Prana is Brahman 
Visaya : In the Ohhandog.ya Upanisad we read as follows : 

ut hi ^hfrr n v n srrur tfh ^ 

u 

Then the Prastotri approached him, saying : ‘'Sir, you said to me 'Prastotri, if you 
without knowing the deity which belongs to the PrastAva. are going to sing it, your head 
will fall off,’ which then is the deity ?” 

He said : “Breath (Prana). For all these beings merge into Breath alone, and from 
Breath they rise again. This is the deity belonging to the PrastAva. If without knowing 
that deity, you had sung forth your hymns, your head would havetfiallen off, after you 
had been warned by me.” 

The whole passage is given below, for the full understanding of the 

argument. 

1. When (the crops in the land of) the Kurus were destroyed by hail stones, Usasti 
OhAkr&yana lived a-begging with his young wife, at Ibhya-grAma. Seeing the Lord ot 
Ibhya eating beans, he begged some from him. 

2. (The master of the elephants) said to U§asti, “I have no more except these, which 
are placed before me for eating.” Usasti said, “Give me then some of these.” He gave 
him some of those and said, “Here is some water to drink, in this bag.” Usasti said, 
“I shall drink impure water, if I drank what has already been drunk by another.” The 
master of elephants said, “Are not these beans also impure, as I am eating of ithem ?" 

7 
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3. Usasti replied, “No, (these beans should not be considered unclean) because without 
eating them I cannot live ; while the drinking of (your) water (is not an absolute necess¬ 
ity and) depends on my pleasure, (for it can be obtained everywhere).” Usasti having 

(eaten himself, brought the remainder to his wife. But she had already eaten before, 
therefore she took them and put them away. 

4. Usasti next morning, after leaving his bed. said to her, “Alas ! If we could get 
a little of food, then we should get much wealth, for that king there iB going to offer a 
sacrifice ; he may choose me for all the priestly posts." 

5. His wife said to him, “Alas ! O husband ! (There is nothing else in the house) 
but these (stale) beans (which you brought yesterday) ” Usasti having eaten them, went 
to that big sacrifice (which was being performed). There he eat down near the Udgfitrns 
who were singing hymns in the Astava ceremony : and then said to Prastotar priest. 

6. Oh Prastotar! if thou, without knowing the Dcvatd invoked in the particular 

Prastftva, art going to sing it, thy head will fall ofl. 

7. O UdgStar ! if thou, without knowing the Devatd invoked in the particular 

UdgtthS, art going to sing it, thy head will fall ofl. 

8. O Pratihartar' if thou, without knowing the JVvat.i, invoked in the particular 
PratthAra, art going to sing it. thy head will fall off. 

They indeed stopped and sat down ailent. 

Eleventh Khavda 

1. Then the Saerificer said to him. T desire to know who you are. Sir." He replied, 

“I am Usasti. the son of ChAknSyana.” The king said. “1 had made up my mind, Sir. 

to appoint you alone to all these priestly offices : but not having found you, I have 
appointed others (priests) to these office--. (But now that I have found you) Sir ! I elect 
you for all these priestly offices." 

2. “Very well,” said Usasti. '(These should not. however he sent away), but let 
them indeed sing the sacred hymns under my direction. And promise that you pay me 
as much wealth,"as you give to all these (collectively).” The Saerificer said, “Let it be so.” 

3. Then the Prastotri priest approached him respectfully, and said. “Sir, you said to 
me, ‘O Prastotar ! if not knowing the deity related to PrastiSva. thou shalt sing him. thy 
head will fall off,’ which i- that DevatA 9 '' 

4. Ohakriyana said, “(VUnu the (treat Breath, or) the Chief PrAna is the deity of 

creation. Verily all these creatures merge into PrAna (at Pralaya), and they come out of 

him (at creation). He alone is the deity belonging to creation (PrastAva). Hadst thou 

sung without knowing this Lord, thy head would have fallen ofl', by my saying (by my 

warning).” 

5. Then the Udgdtri priest approached him respectfully and said, “Sir, you said to 

roe, ‘O Udgdtri ! if not knowing the deity related to Udgitham, thou shalt sing him, thy 
head will fall off !’ which is that DevatA He said, “the sun.” 

6. ChAkrAyana said “(Visnu residing in the sun is the deity of UdgithA) verily all 

these singing creatures chant His praises, because he is the best and the Highest. He 
alone is the deity belonging to UdgithA. Hadst thou sung without knowing this Lord, 
thy head would have fallen ofl, as I had warned thee.” 

— 7. Then the Pratihartr approacned him respectfully and said, “Sir, you said to me, 
V Pratiharta, if not knowing the deity related to Pratihira, thou shaft sing him. then thy 
head will fell off,’ which is that DevatA ?” 

8. He said, “(Vi$$u residing in the) food (is the deity of PratihAra). Verily all th«e 
creatures eat Food, and Jive thereby (because Visgu dwells in food and thus maintains 
ifaasaL ■ He alone is the deity belonging to PratihAra. Hadst thou sung without knowing 
thy head would have fallen off, as I had warned thee.” 
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Doubt : Is this Prfina, the breath that flows in and out of the lungs ? 
Or is it the Supreme Brahman ? 

Purvapaksa : The Prana mentioned here is the air that circulates 
in the lungs. For such is the ordinary acceptance of this term, and the 
arising and merging of all beings in the Prana, mean that all living beings 
exist so long as this breath is in them, they perish when this breath 
goes out. 

Siddhftnta : To this the author answers by the following Sutra. 

s frit a 1. 1.23. 

qra: in I! I ^ II 


, sra < ? s f Ata eva, for this reason, hence also. STO: Prfinah, the breath. 

Note'. Pratyudfiharana Sangati. 

23. The word Prana here refers to Brahman, for a reason similar to 
that given in the preceding Sutra. 

( o\l.M . 

This Prana of the Chh. Up., 1.. 11. 5, L the .supreme Lord and not the 
air of the breath. Why ? Because the characteristic marks of Brahman, 
namely, the creation of all creatures and re-absorption of them into Himself, 
are attributed to this Prana. 


Adhikarana X.— The Light is Brahman. 

Vi say a : In the Chh. Up., (111., 13. T) we read : 

w jisa: qft fMI m ^ frafts- 

Now that light which shines above this heaven, higher than all. higher than everything, 
in the highest world, beyond which there are no other worlds, that is the same light which 
is within man. 

Note: We give lielow the whole passuge in order to follow the reasoning properly, 
rrpjfll gr re'fr ut sur5 upjgt ^ ^ sit# 

^ H X li 2ji % sr uratfl d *?r jfasqcjp'i? ^ ^nfer- 

11 \ w hi % m w sttot; sflaftat Rtfc* 

II I II ?Tr3*% TlUrfui gj? WtJTT: vfir- 

<%si 11 * 11 ?Ht rei%*rr »rrjj 5 ft ct^rs^zj;^ 11 4; 11 

’ff^rr nm Osr 5^: firrrcKJnw f^fHrr 11 t 11 ?-1t 

w wfis^r ftof pwsnft jft h ^ s^towis 11 w n to s sfsJiTOits^ 
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fa*r 5fw?r 3 w V? ii « ii 

II «93*1S 3WSS II ^ H 

M ( fi ww 53353 q *3 >3933: b jftsw m: §ft: b 6 anfowr- 

%3%^sm«fJFgqTtf f^3=«?w?> 3 33 33 n i n w<r 3ts*3 ?Rsmr: §f4: b sqro^srta'O 

« N*gn r*< fr< i W) a? 3n«F3qifft3 sAhtrict^ «3fa 3 33 3? n 5 n W33^si=3 n?3^ gft: 
tftsrr*: «t 3i$ gtfhpqflra^ asro^nrrofafgqitfta *W3%3«T5) 33$r n 33 IM ii 

wu gfq: b gnHW^ ; b 3 ftf 3 tn 3 sg%n 3 

W3fa 3 c 3 %3 II V II W3 3>SFflS^fq: B 3?T3: g 3TJ: B WroHI53^35t3i8 35al5g- 
3nfft(iWt 55*31*33% 3 33 >3 II X II 

ft 3T <% 3»55qT: *33*3 5^3*3 5TT <?!: 5 3 33133 35=3 3SIJ53PL *3?l*3 

«fa*3 JCRqn%3T535i^ 3>*V 3(3^ q%33^ *3?l 5f>3i 3 331^3 3^3 3K75F3iF*3rt*3 *?t3.*3 
*1331^3 II K II 313 333: 0^ 1^3*1 3=q!%3fa% %3R fsj *133: ^3g3^^3^3 5f13rf^33 3T3 

<wft53M«*3: 3*^ 53t%*3*3TT ffg: 11 « i! 3%TCftq5 : 3tf5 *i3> *q$ig)fa!img fcsrrgTfo 
8*331 »f?T3WTfT5rt3f4 1JW fjR?f33 3Sgf*3t^ft3 3=3513 3qj?qftf3 3?3^ PR »r|s%gqrfft<T 
3 3^«*r: f?fr 33% 3 33 3 33 II c II 

II 3% SjfRU: 5UTS: II *3 II 

TWELFTH KHANDA. 

1. The Lord called Gdyatr is verily this All-Full, in whatever form (He may be.) 
Gdyatrt is speech, because (the Lord as) Speech (controls and commands) all beings. He 
sings out (the Vedas) and gives salvation to all, hence He is called (Gfiyatrl). 

2. That very Lord (who is in the sun and called) G£yatri. is indeed (the very Lord 
who is in the earth and called) Prthivi the Broad, In this (form are all these beings 
established. None excels this form. 

3. That very Lord who is in the earth and called Prthivi, is indeed the very Lord 
who is in this soul and called Sarfra, the Joy, bliss-wisdom. In this form rest indeed 
these senses. None can excel this form. 

4. That very Lord who is in the soul and called Sarira. is indeed the Lord who is in 
the innermost part of the soul, and called the heart. In Him rest indeed these senses. 
None excels this form. 

5. That very six-fold Giyatrt has four feet ; and that very fact is declared by a Rk 
Verse (Rg Veda, X., 90. 3). 

8. “Such is His greatness, yea the Lord is even greater. All souls constitute one 
quarter of Him. His immortal three quarters are in Heaven.” 

7. That G4yatrl-form of the Lord is indeed Brahman, the All-pervading. This indeed 
is the All-luminous which is outside of the soul (in the physical heart). 

8. That All-luminous, who is outside the Jlva (in the external heart) is verily the 
All-luminous who is inside the Jlva (pervades the soul). 

9. That All-luminous, who is inside the Jlva, is verily the All-luminous who is in the 
heart of the Jlva. 

10. That All-luminous who is in the heart, is verily the Full, the Self-determined. 
He who knows thus, obtains happiness, full and independent. 
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THIBTEF.VTH KHANDA 

1. Of this Supreme Brahman called the Heart, there are verily indeed five divine gate¬ 
keepers. He who is His eastern gate-keeper is the presiding deity of Prina, of the eye 
and is the sun. Let one meditate on him (as sun) as physical energy and health. He who 
meditates thus becomes energetic and healthy. 

2. Now he who is His southern gate-keeper is the presiding deity of Vyttna, of the 
ear, and is the moon. Let one meditate on him (as moon possessed of) beauty and fame. 
He who meditates thus becomes artistic and famous. 

3. Now he who is His western gate-keeper is the presiding deity of Apana, of the 
organ of speeeh: and is Agni. Let one meditate on him (as Agni possessed of) intellectual 
energy and sanity. He who meditates thus becomes intellectual and sane. 

4. Now he who is his northern gate-keeper is the presiding deity of Samttna, and of 
wind, and he is Indra. Let one meditate on him as Indra, possessed of renown and 
lordliness. He who meditates thus becomes renowned and lordly. 

5. Now he who is the central gate-keeper is the presiding deity of Udina and the 
chief Vdyu and is Akisa. Let one meditate on him as the principal Viyu possessed of 
spiritual energv and greatness. He who meditates thus, becomes spiritually energetic 
and great. 

6. These verily are the five servants of Brahman, the gate-keepers of the world of 
Pure wisdom and joy (also). He who knows these five servants of Brahman thus, (as) the 
gate-keepers (of the heart as well as) of the world of Pure wisdom and joy, gets a virtuous 
son bom in his family; and himself enters that world of Pure wisdom and joy; because 
he knows those five servants of Brahman, the gate-keepers of the world of svarga. 

7. Now the light which shines above this heaven, in the worlds higher than those 
of Brahmfi, higher than all, beyond which there are no higher worlds, (and which them¬ 
selves are) the highest worlds (of their respective planes); that is verily the same 
light which is within (the heart of) man. And of this the direct proof is this: 

8. Namely, the warmth which one perceives through touch here in the body. Of Him 
is this praise, which one hears as existing in the ears, namely, the sound like the roar of 
an ocean, or that of thunder, or of the burning fire. Let one meditate on Brahman, as if 
thus seen and heard. He who knows this thus, becomes clear seeing and celebrated ; yea. 
who "knows this thus. 

Doubt : What is this Jyotih or light referred to here? Is it the 
physical light of the -sun, etc. Or is it the Supreme Brahman ? 

Purvapaksa : The light is the physical light of the sun, etc, because 
there is no mention of Brahman here in connection with it, or immediately 
preceding it. 

i SiddhAnta: To this the author replies by the following Sutra: 

SUTRA 1. 1. 24. 

M I U ’U II 

Jyotili, the light (mentioned in the Chhandogya is Brahman), 
Charana, foot. vftWHTa; Abhidhanat, because of the mention. 

Note : Pratyudfiharana Sartgati. 

24— The Jyotis of Chhandogya Upanisad, II., 13. 7, refers to 
Brahman and not to Material Light: because it is described as having 
(four) feet. —24. 
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COMMENTARY 

By the word Jyotis, we must take Brahman and not material light. 
Why? Because of the mention of feet. For in the Chh. Up, III., 12. 6, 
we read. 

Hffcm neft 'jjq: qrelsw sqT finrcwPiff i 

Such is the greatness of it (of Brahman, under the disguise of Gfiyatrl); greater than 
it is a person (Purusa). His one foot is all things. The immortal with three feet is in 
heaven (».«., in himself) 

This shows that al! creatures form but one foot of Brahman. 

The real sense is this. In the Chhandogva Upanisad, III., 12. 6, Brahman 
has been described as having four quarters or feet, that very Brahman is 
referred to by the relative pronoun ‘Tat’ ‘that,’ in the subsequent passage 
(Chhaudogya Upanisad. III., 13. 7> Thus there is no break of continuity 
between the Brahman mentioned in the Ohhandogya Upanisad, III, 12. 6 
and III., 13. 7. Because they are connected by the relative pronoun ‘Yat.’ 
Moreover, in both these passages, the word (Dyu) "heaven/ - is mentioned; 
that also connects these passages. Therefore, the Lord Hari of infinite glory, 
is the light referred to in this passage, and not any physical light of any 
celestial body, like the sun and the rest. 

Objection: The feet mentioned above may refer to the feet of the 
metre Gayatri. which is mentioned immediately before, in the above 
passage; where it is said that Gayatri has four feet. (Chhandogyu Upanisad, 

m, i 2 .3.) 

Answer. To this the author answers in the following Sutra, by stating 
the objection in the first portion of the Siitra. and the answer in the second 
portion. 


SLTRA 1. 1. 


q rT*IT ^tsqurfaq^, rNlf? 


u n 


Chhandah. (of) a metre, the metre Gayatri. srfwTRTei Abhidhanat, 
because of the description. ^ Na, not Iti, thus, Chet, if. * Na, not. 
*WT TathS, thus; (therein, in the Brahman incarnated or in the Gayatri or 
symbolised in the metre). Clietah, (of) mind. ^§51 Arpana, of concen¬ 
tration, giving. Rdiqid Nigad&t, because of the teaching. WT Tath&, thus, 
that being so, by such an interpretation. Rf Hi, because, only. Datsanam, 

eat, rational, intelligible. The phrase “the G&yatri is all this” becomes 
jible when G&yatri is taken as a symbol of God. The metre called 
patri is certainly not u aU this." 
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21 ). If it be objected, that the :word Jyotis does not refer to 
Brahman, but it denotes the Metre Gayatri, we reply, not so ; 
G&vatri there is only for the purposes of concentrating the mind in 
Brahman who is meditated upon as Gayatri. And by <"his explanation 
all becomes consistent.—26. 


COMMENTARY. 

But—an objection is raised—bow can the four feet of Jyotis refer to 
Brahman, when we find that it refers to the four feet of Gayatri ? For in 
the above quotation, it will be seen that after mentioning that “Gayatri is 
everything whatsoever exists,” the text shows that Gayatri is the speech, 
the earth, the body and the heart. The four-footed Gayatri is taught in 
the verse five expressly as having four feet. And with regard to this 
Gayatri, which has four feet, and is sixfold, a Rk is mentioned : “Such is the 
greatness of it, greater than it is Purusa, etc.” Now this mantra contains 
reference to four feet and it refers to Gayatri and not to Brahman. How 
then can you say that the reference to four feet is to light (Jyotis) which 
is Brahman, and not to Gayatri which is immediately referred to here. 

To this objection, we reply that this Gayatri itself so referred to, does 
not mean the metre Gayatri, hut Brahman as conceived in this symbol: 
for Gayatii is figuratively spoken of as having four feet, etc., in order that 
meditation on such Gayatri may be performed. The symbolic meditation 
is for the sake of instructing one how to meditate. If Gayatri meant metre, 
then it would be impossible to say of it that “Gayatri is everything what¬ 
soever here exists." For certainly the metre is not everything. There¬ 
fore, the Sutra says Tathahi Da Gan a in' 'so we see'—here the word 
Dar&auam means “consistency.” For by such an explanation alone, the 
above passage gives a consistent meaning : otherwise we are landed into 
the absurdity of bolding a metre to be everything. Therefore, through 
G&yatri is shown the meditation on Brahman. Moreover, the author gives 
another reason for holding that Gayatri here is Brahman and not a metre. 

si'tra T. 1. 2fi. 

11 ’ 1 * * ^ H 

s^Ttfs, Bhutadi, the beings, etc. Pada, (of) foot. Vyapade&i, 

(of) mention, (of) declaration. Upapattefi, because of the possibility 

reasonableness, Cha, and. Wi. Evam, thus. 

26. And thus only it is possible to declare that the beings, (speech 
earth, etc.) are its feet.—26. 
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Thus Brahman aloDe should be understood here as G&yatri. Why ? 
Because beings, earth, body, and heart are referred to here with regard to 
Gfiyatri, and the four feet of Gayatri are these four things. If the G&yatri 
here did not mean Brahman, then these four things could not form its four 
feet, for it is absurd to speak of a metre Gayatri that beings, earth, etc., 
are its feet Therefore, the whole passage of the Chhandogya Upanisad 
opening with ‘The Gayatri is everything whatsoever exists,” really opens with 
the declaration that ‘Brahman is everything whatsoever exists,’ etc. Thus 
Brahman is referred to by the relative pronoun . . . ‘Yat’ ‘that’ in Chhandogya 
Upani§ad III, 13 7. Moreover, the word “heaven” also is a significant word. 
Its use in connection with “Light” reminds us of its use in connection with 
the “Gayatri” also. Therefore, the "Light” shining ab>v' hi tom, is the 
same as the “Gayatri” that has three of its feet in heaven. 

Objection : But reference to Heaven with regard to Gayatri is in 
the locative case, namely, heaven is the Adhara or the support of Gayatri 
For Chh. Up., Ill, 12. 6, says ‘Tripadasyamrtam divi.’ The word ‘Divi’ 
is in the locative case ; and the sentence means ‘immortal with three feet 
is in heaven.’ While with regard to Jyotis, the Chhandogya Upanisad, III,, 
13. 7, uses the ablative case, and says that “the light which shines above this 
heaven.” Thus Jyotis is not in heaven, but above heaven, while Gayatri is in 
heaven. Thus there is a difference of teaching with regard to the relation 
of Gayatri and Jyotis to heaven. Therefore, these two words do not refer 
to the same object. 

Siddhanta : To this we reply, this is not so. Because in both places, 
there is nothing contrary to the recognition. This objection and answer, 
the author has put in the following Siitra : 

sutra I. 1. 27. 

H in f U n 

UpadeSa, of teaching, of grammatical construction or cases, itscra 
Bhed&t, because of the difference. ^ Na, not. Chet, if. «T Na, not. a'UtfGur 
Ubhayasmin, in both, (whether in the ablative case or in the locative case). 

Api, even, Avirodhit, because of the want of conflict or con¬ 

tradiction. 

27. The objection that Brahmau of the former passage cannot be 
recognised in the latter on account of the difference of case-terminations 
is not valid, because in. either case, there is nothing contrary to the 
%glution. 27. 
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The locative ‘Divi’ and the ablative ‘Djvab,’ that is, ‘in heavep’ or 
‘above heaven,’ are not contrary. For the force of the ablative in ‘DivaV 
feally is that of locative. Just as in ordinary language, a parrot, although 
in contact with the top of a tree, is not only said to be ‘on the tree,’ but 
also ‘above the tree,’ so Brahman also, although being in heaven, is' here 
referred to as being beyond heaven as well. 


Adhikaraiia XI. PrUna is Brahman. 

Visaya : In the Kau. Up., III., we read as follows : 

* % aaftifaftgt'W faa aaflTanra I gfcst r a aara 1 at 

aaratft 1 e sftara jn|a*?a*ra faftsaa ggvara ftaw 1 a aara 

g > a* aw ?aha ?qft«%raau foa n rfa ctara Jrafcftsat afta?*: 
g?afta s?a atet:1 *r ctara gt*ra ftar:ftsi a^anr ggvara finrad ipgf 
ftgrefhroi fttfafa eg^fggg^ggrsgtfvgRjg^ij: gaTRfow ft ft jw#- 

arg^gnan^fH qWitTRjfontf a aa a gta r gwl^ft 1 g at gt 

ftg uf lgra gw ^g r gw ghat alaft g mg^g g g q ^qrewnn 

aw aft a g atftt ggrsftg ftaflft 11 ? 11 g alara Rrurt-ftn narror a *trmgrgafir- 
fftwaif: 1 HT^ir: vrnj> ar gig: 1 urnr aarga grasgftgs^ftt arafr aaftr maaig: 1 
artra ii Tigfttf=fi>is gawat gift qgarafagw’a a «fr g grgrgafgcgaigt t&ngrfeiata 
aMHttapiTCigftift w aYa> 1 *fca« a ainrr aa^gflft g ft wggra. 

giacrar gig qgrcfgg g=§jar gtf wftg gg; aggr wrrafb? 5 fa;gg % gran gwr qfcft 
gaiaftayifg nimRa 1 gig aaspf g$ aw ggaafta 1 g^pa*a?gl *ngr wgaggfta 
'prgg.gg *TW vrg*?rrafta ggt sgTgrea nngr arai grggi *ta nror Rigans- 

Rliftagt^ftft ^ ; sc a?rai r fflfVa qrgrat ftpaanKTafaft 11 7 11 3ftaft aMat g^rrftf 
77amt sftgft g'gtftatsvarftf gggigl alaft wtafaft aftnfta asgigt alaft gr§fR§tft sfta- 
qfjft ft q^gw aft rr ai^ qua va mr&i v<\i gft*isfKRmft 1 fffgfafa- 
al’fagai'ftn \ «ft a ami: w aar gT at w g arai: 1 ^ % feaiafttwjalr aga; g«im- 
ifttaftaw 1 g?ta?pv: gn.- rs g *gg aaggwftgvnr^ gaft» tftpt 
awwfafnfin gric'bft gr«rft «fta et: grrc^ft ggt aw- 

v^rft 1 g rw qftjsa^ ggir^vlaert ftajftrwr ftiftfftr^RSRTWPiWt WW JfRWait 
ftgftasft JnifrwfT Vtt ^wfv sWt: i aaa^ fg ftt raft aw 1 glhrtgaa vrwf 
v*w gft ?rft trojawftftiR g wilft g 'ftaft arar aata ai ftam< «A«ar aaft tM 
3 
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" RWfjSM R fo * *rt4 R«f: R^s Rn^ft RR: 8fl<ftft 

« wr Rftg'Rft rrt^srrr? ftRft&wwi&iwiaiFRR: sttrt rrujar froftaft 

Hl%wf? ^T ^wft starts IM II h R?TFRis$rtoT 5 ?RTRft arTORTWaffti RTRiRJjfttfaeFft l 
r?rt wffin R«?T«njftft i Rirftscm?wfanRRrafRft?pft strata saWRrRTjftft i R^trRicgqffar 
^swjjfaftgsft rsrt Rafftr sqnnnjftft i RtTO*RifaaI»g*iTa1^ssft *fr%nr RqfejuarRijfifa i 

Rafftt wjTRiJRTwfift i rtt suit Rarforf > srf«r: rt 
jwt ajr rt tot « mu: i e ? aTraftTO^cft rhi: zrteHmtsZ wr mif RRfftr 
jjnr^xwf^ n v u aftRreqT RRRsrgis c??r rtr TOWTrRftfaftnT »j;iriri i 

BWPlWJIT qq»%Sf3 <TFR R*R: <UFn?«ftftftcTT gRRTRT I R^^TTFRT flfR S<t 

TO^sifqftftftn? gfiRiRT I *?ttfaTRT RRRfrgfR cTfJ? yi®?: >Kf?TT?J?ftfaftaT gamar i f^fta^? 
mbuyg^i rstcr: t'tfnwftftfteiT »ptrt*i i RraftR'SRT R*«JTgi« aat: rr q’tRTcJTftfRftm 
jjjutwt *nJftfanrRT RiRtg^s 'W 9 ^ 5 :% TORmcsrftftftm gaRt^n 3q«r krt^t iwxgfi 
aw i RRfl ’ft: TOift: «rc*RTWftftftaT gama? ■ <?iaftar*Rr wiRjrgsa aa'ifttm: q’semfaftftar 
gjwran tort m ff *Rirg?s a^fwt Rei^r $tw q’Fnniftftft-ir gairmr n n n wi 
R?3 aRTTR? RTRT RRtfilJ RTRP?JnJTtft I TO^T RWT HRNjRI sn^T RRfcTORTR'jrrft i tort 
riji rrtrst Rlffr Raffai swwtfft i tort »rtR rrtr® «t^rt R’^sRTRw'lft i tort 

m RRTRII faf RT ’TafaR’RTRTjflft I q*TRT S'tft RRIRR f c RIVRt RRlftr R.RfaRljftft I TORT 

*w!k rrtrjt g^r^r Rratfti torVr mri^jtr^rtrw vft TOifamc^fa i tort 
rtc^ rrirst R!?i«rt gqf R5Rr R.cRtft i torr fro rwtrh torr f«r*fi froiasR R.miar- 
<Rdft ii t, ii g ff TOi^ar Ri^RTR fsfi^R ir irn'tsgfRcRis' gif^aurg Riarfg- 

I g ft TOI^TTS RHlfr R'R ifiRR TOTT’tJ'RTR 4 Rg)s^fRTf JTTTRR ipR «5ffr%RfirffT I 

*r ft fjj fi^R mrn4?-RR ir RRtegft^'f rt^r^r RigrRrRfRft i r ft 

wftt R«TTr 4??TO % R^S^ftfRIT RTf^t ?l*i TOlftlRftft I R ft R?rftaT 

ftfWKg 5RRR R5TTTO’RRR Tf URts^ft^n? R lf Rff R«rR JTmfRRfirft I R ft TOTfcft 
m &RR TOT^RIRRRR it RsflS^ftfRW RTfiffffRR RI^n%qfRft I R ft RRlRR g®- 

5*^ RTP?it?RRR if RRlS^ft^Tf RT?^RfgT35:@ RTOlfRRfRft I R ft TOT^R RR C R 

RTR-4 TOrft SRRR UflR^RR it RRtS^ftfflfTT RT^RTRR? ’ft RRlft TOlfRRftft I 

R ft wftrft WrfttRf SJ^PRR TOriftcrTTORR ^ RRtsg^fRTf RTf^'lTft?TT TOlRwfirft I R 
ft *«n^ar tf: «trr tot^r TOftn u i* u r rtr *mi ftRiau 

R r*4 'ftfofft&r rtrk ftsrta i r ftrTOTfflT ft«rra I r ?!*? ftftrfi*fta 

R^IK ftRT^I RTRTR ftf5TOT#RTR’R ftRRTlt fTOTg.1 R RR ftftRT?fia *Rrf< fTOTR I 
R f#R5*^„-f|^i*rcffa g g gRR t ft Rw ft ftwni i rtrjr tft TOift ftftRreftaTRRr 1 ^ R?n 
RRftftfHfirt Uwra, i iftRt frora. i r rr> ftftvr?(k tort* ftwao 

W ’P*WI RftRR aRTOTRTRT R-ftgjt «ffk ^TRTRT R TOIRTRT: RgRfl 

«»0ff .R ?f4 iqwm$w n-ctf r tr^wft #rr ftnjftifr aerntRi \ aw? w- 

iBBftWKflB WRWt.<rt»*w^^w «cwmi* wiR Wt wftaT ? wiriw* rA Rff«n» i « 

JaRT * 4 *,v, Jri ^ ‘J i.’likW' ^ 
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umr <w «mput >pwi <wisigs?T qftirr i g* 

st 3 t afawr srftrrft^er ^ 3 qWsrs *4 a tmtfiflfafr 1 

«w srtwfr <?q fftfro h jt ftoree s *n?*rf?r fora. u«11 

^*fis«n«T{ 11 % 11 


1. Pratardana, forsooth, the son of Divodjlsa (King of Kasi), came by means of 
lighting and strength to the beloved abode of Indra. Indra said to him : ‘Pratardana, 
let me give you a boon to choose.’ And Pratardana answered : ‘Do you yourself choose 
that boon for me which you deem most beneficial for a man.’ Indra said to him : ‘No one 
who chooses, chooses for another; choose thyself.’ Then Pratardana replied : “That boon 
to choose is no boon for me.’ 

Then, however, Indra did not swerve from the truth, for Indra is truth. Indra said to 
him : ‘Know me only ; that is what I deem most beneficial for man, that he should know 
me. I slew the three-headed son of Tvastr ; I delivered the Arunmukhas, the devotees, to 
the wolves (Saldvrka), breaking many treaties, I killed the people of Prahlada in Heaven, 
the people of Pulomi in the sky, the people of Kalakaiiga on earth. And not one hair of 
me was harmed thereby, and he who knows me thus, by no deed of his is his life harmed, 
not by the murder of his mother, not by the murder of his father, not by theft, not by 
the killing of a Bnfhmana. If he is going to commit a sin, the bloom does not depart 
from his face.’ 

2. Indra said : ‘I am Prfiria, meditate on me aB the conscious self (Prajndtrran), 
as life, as immortality. Life is Prdna, Prana is life. Immortality is Prana, Prfina is 
immortality. As long as Prina dwells in this body, so long surely there is life. By 
Prana he obtains immortality in the other world, by knowledge of true conception. He 
who meditates on me as life and immortality, gains his full life in this world and 
obtains in this world immortality and indestructibility.’ 

Pratardana said : 'Some maintain here that the Pranas become one, for (otherwise) 
no one could at the same time make knowu a name by speech, see a form by the eye, 
hear a sound with the ear, think a thought with the mind. After having become one, the 
Pranas perceive all these together, one by one. While speach speaks, all Pr&nas speak 
after it. While the eye sees, all Pranas see after it. While the ear hears, all Pr&gas 
hear after it. While the mind thinks all Priijas think after it. While the Prfina breathes, 
all Prdjjas breathe after it.' 

Thus it is indeed, said Indra, but nevertheless there is a pre-eminence among the 
Prfijjaa. 

3. Man lives deprived of speech, for we see dumb people. Man lives deprived of 
sight, for we see blind people. Man lives deprived of hearing, for we see deaf people. 
Man lives deprived of mind, for we see infants. Man lives deprived of his arms, deprived 
of his legs, for we see thus. But Priga alone is the conscious self (PrajMtman), and 
having laid hold of this body, it makes it rise up. Therefore it is said, let man worship it 
alone a* Uktha. What is Prdga, that is PrajE£ (self-coDciousness); what is PrajnSl (self- 
ccmeiousneBs), that is Prfiga, for together they (Prajnd and Prfijja) live in this body, and 
together they go out of 1c. Of that, this is evidence, this is the understanding. When 
a man, being thus asleep, sees no dream whatever, be becomes one with that Pritaa alaae 
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Thai speech goes to him (when he is absorbed in Prftga) with all names, the eye with all 
{arms, the -ear with all sounds, the mind with all thoughts. And when he awakes, then, 
as from a horning fire, sparks proceed in all directions, thus from that self, the Priqaa 
(speech, etc.) proceed, each towards its place; from the Pifijjas the gods (Agni, etc.) from 
the gods, the world. 

Of this, this is the proof, this is the understanding. When a man is thus sick, going 
to die, falling into weakness and faintness, they say : ‘His thought has departed, he 
hears not, he sees not, he speaks not, he thinks not. Then he becomes with that Prfijja 

alone. Then speech goes to him (who is absorbed in Prdpa) with all names, the eye with 

all forms, the ear with all founds, the mind with all thoughts. And when he departs from 
this body, he departs together with all these. 

4. Speech gives up to him (who is absorded in Pr&na) all names, so that by speech he 

obtains all names. The nose gives to him all odours, so that by scent he obtains all 
odonrB. The eye gives up to him all forms, so that by the eye he obtains all forms. 
The ear gives to him all sounds, so that by the car he obtains all sounds. The mind 
gives up to him all thoughts, so that by the mind he obtains all thoughts. This is the 

complete absorption in Pritna. And what is Prajja is PrajSfi (self-consciousness), what 

is PrajBd (self-cousciousnees) is Prdpa. For together do these two live in the body, 
and together do they depart. 

Now we shall explain how all things become one in that PrajSl (self-consciousness) 

5. Bpeech is one portion taken out of Prajna (self-consciousness, knowledge), the 
word is its object, placed outside. The nose is one portion taken out of it, the odour is its 
object, placed outside. The eye is one portion taken out of it, the form is the object, 
placed outside. The ear is one portion taken out of it, the sound is its object, placed 
outside. The tongue is one portion taken out of it, the taste of food is its object, placed 
outside. The two hands are one portion taken out of it, there action is their object, 
placed outside. The body is one portion taken out of it, its pleasure and pain are its 
object, placed outside. The organ is one portion taken out of it, happiness, joy, and 
offspring are its object, placed outside. The two feet are one portion taken out of it. 
movements are their object, placed outside. Mind is one portion taken out of it, thoughts 
and desires are its object, placed outside. 

6. Having by Prajni (self-conscious knowledge) takeD possession of speech, he 
obtains by speech all words. Having by Prajfid taken possession of the nose, he obtains 
all odours. Having by Prajnd taken possession of the eye he obtains all forma. Having 
by PrajS4 taken possession of the ear, be obtains all sounds. Having by Prajn& taken 
possession of the tongue, he obtains all tastes of food. Having by Praj34 taken possession 
of the two hands, he obtains all actions. Having by Prajnd taken possession of the 
body, he obtains pleasure and pain. Having by Prajntl taken possession of the organ, 
he obtains happiness, joy, and offspring. Having by PrajnS taken possession of the 
two feet, he obtains all movements. Having by Prajnd taken possession of mind, 
he obtains all thoughts. 

7. For without PrajSd (self-consciousness) speech does not make known (to the self) 
way word. My mind was absent, he says, I did not perceive that word. Without 
Prajfil the nose does not make kngwn Any odour. My mind was absent, he says, I did 
net pensive that odour. Without PrajBd the eye does not make known any form. My 
gjjind Was absent, be saps, I did not perceive. Without PrajS.4 the ear does not make 
f p ifru any sound. My mind % w as absent, be says, I did not perceive that sound. Without 
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PmjE4 the tongue does not make known any taste. My mind was absent, he says, I did 
not perceive that taste. Without Prej£4 the two hands do not make known any act. Our 
mind was absent, they say, we did not perceive any act. Without Prajud the body doea 
not make known pleasure or pain. My mind was absent, he says, I did Dot perceive that 
pleasure or pain. Without. Praj£4 the organ does not make known happiness, joy, or 
offspring. My mind was absent he says, I did not perceive that happiness, joy or offspring. 
Without Prajnd the two feet do not make known any movement. Our mind was absent, 
they say, we did not perceive that movement. Without Prajfiti no thought succeeds, 
nothing can be known that is to be known. 

8. Let no man try to find out what speech is, let him know tke speaker. Let 
no man try to find out what odour is, let him know him who smells. Let no man try 
to find out what form is, let him know the seer. Let no man try to find out what sound is, 
let him know the hearer. Let no man try to find out the tastes of food, let him know the 
knower of tastes. Let no man try to find out what action is, let him know the 
agent. Let no man try to find out what pleasure and pain are, let him know the knower 
of what pleasure and pain are. Let no man try to find out what happiness, joy, and 
offspring are, let him know the knower of happiness, joy, and offspring. Let no man try 
to find out what movement is, let him know the mover. Let no man try to find out what 
mind is, let him know the thinker. These ten objects (what iB spoken, smelled, seen, etc.) 
have reference to Prajfid (self-conciousnees), the ten subjects (speech, the BeDBes, mind) have 
reference to objects : if there were no objects there would be no subjects ; if there were 
no subjects, there would be no objects. For on either side alone nothing could be 
achieved. But that (the self of PrejnS, consiouencss. Prana, life) is not many, (but one). 
For as in a car, the circumference of a wheel is placed on the 6pokes, and the spokes on 
the nave, thus are these objects (circumference) placed on the subjects (spokes), and the 
subjects on the Pi4pa. And that Prdna indeed is the Self of Prajui (the Self-conscious 
Self) blessed, imperishable, immortal. He does not increase by a good action, He does not 
decrease by a bad action. For He makes him, whom He wishes to lead up lrom these 
worlds, do a good deed and the same makes him. whom He wishes to lead down from 
these worlds, do a bad deed. And He is the guardian of the world. He is the king of 
the world, He is the lord of the universe,—and He. is my (Indra’s) self, thus let it be 
known, yea, thus let it be known I 

In the above we see that Pratardana, by his great valour in war, 

went to the abode of Indra : and there a boon was granted to hi t). Pra¬ 

tardana asked the boon by the question, 'Tell me that which is the best 
and which you deem most beneficial for a man.’ 

To this Indra replies by saying, 'I am Prana, the intelligent-self, meditate 
on me as life, immortality.’ 

Doubt : Is this Indra who refers to himself as Prfina, the intelligent-self 

and the object of meditation, the Jiva-Indra, the ruler of heaven ? Or is he 

the Supreme Brahman ? 

Pu\vapaksa : The word Indra is a well-known designation of a 
JIva. Therefore the Prfbnta, read here as the synonym with Indra, also 
refers to Jiva. And Indra here teaches worship of himself as being most 
beneficent for man. 

SiddhAnta : To this the author replies by the following Sfttra : 
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sutha i., 1. 28 . 

lit I me II 

tout Frftnab, the Breath (as used in the Kaugitaki) is Brahman, ewr 
lathft, appropriate to Him, thus, so. Anugam&t, because of being un¬ 

derstood. 

Note. —Pratyud4harana Saftgati. 

28:— PrSna is Brahman : that being understood from a connected 
consideration of the passages referring to it.— 28 . 


COMMENTARY 

When Indra refers to himseif by saying ‘I am Pr&na, meditate on me¬ 
ss conscions-self, as immortality,’ he refers to Brahman by Prana and not to 
any Jiva or his individual self. Why ? 

Because the whole context of the above passage shows that the Prana 
there means Brahman It is said to be ‘Prajnatmfi,’ ‘conscious-self.’ It is 
said to be the bliss, the immortal, the undecaying. All these are attributes of 
Brahman : and cannot apply to any Jiva. 

Doubt: But Indra is the speaker here and he refers to himself as 

Pr&na. He very positively says ‘know me only, I am Prana.’ How 
can then Pr&na refer to Brahman? He further says, ‘I slew the three¬ 
headed son of Tvastf. I delivered the Arunroukhas, the devotees, to the 
wolves (Salavrka) ; breaking many treaties I killed the people of Prahlftda, 
etc.’ All these show the Jiva-hood of Indra, and that he teaches his 
worship in this passage. Therefore, in the concluding passage also, 
though bliss, etc., are used there, ‘Prana should be so interpreted as to refer 
to the Jiva-Indra, and not to Brahman, for references to Jiva are many in 
this Upanigad. In fact, when Indra says, “I am Prana,” he teaches the 

worship of the Devata Indra alone in reality ; just as when the Upanignd 
says, “Worship the speech as cow” (Bf. Up., V, 8. 1), which teaches 
actually the meditation on speech. Similarly Indra teaches his own worship, 
afi Prftna : for it is the presiding deity of all power. As the Upanisad says, 

“The Pr&na verily is power” (By. Up., V, 14. 4). As Indra is very powerful, 

be indentifies himself with Pr&na, the deity of power. Therefore, it teaches 
really the worship of a Jiva. 

This objection is raised and answered in tbe following Sutra . 


sOtha i, 1. 29 

* II u \ \ n II 

| a, not ffgt Vaktnh, of the speaker (Indra). *rtw Atma, of the self. 
U p a deflK, b e caus e of teaching, ffe fti, thus. Chet, if. 




Bhdsytt.J 


l pADA, XI .WHIKARAXA 5 &. 29. 


68 


Adhyfttma, to the Inner Self, the Supreme Self and His attributes. 
Sambandhab, connection, reference. Blmma, multitude, innumerable, much, 
plenty, ft Hi, because (we find). Asmin, in this Upani?ad. 

29.—If it be objected that Brahman is not referred to here, 
because the speaker refers to himself : we say, not so. Because 
we see in this passage, multitude of connections with the inner 
self, (which is possible only if the speaker is viewed as 
Brahman.)—29. 


COMMENT Ait V 

The word ‘Adliyatma Sambandha’ means having connection with 
the Inner self, that is to say, has reference to the attributes which are 
possessed only by the Supremo Self. The word ‘Bhumit’ of the Sutra means 
‘many’ or ‘multitude.’ In this chapter of Kau&ki Upani?ad, we find with 
reference to Prana many attributes which are consistently applicable to the 
Param&tma alone : and not to any Jiva. 

Firstly : Prafardana asked for the boon which was most beneficial for 
man : that is to say, he asked for the means of attaining ‘Mukti’ 
(Release). The answer to this is, “Worship me as Prana,” which can 
only refer to Brahman. For the worship of Brahman alone can give 
Mukti. 

Secondly : It is said of this Prana, “For he (Prana) makes him, 
whom ho wishes to lead out from these worlds, do a good deed.” This 
shows that the Prana is the great cause that makes every activity possible. 
This also is consistent only with Brahman and not with Breath or India. 

Thirdly : It is said of this Frftna, “For as in a car the circumfer¬ 
ence of a wheel is placed on the spokes, and the spokes on the nave, thus 
are these objects (circumference) placed on the subjects (spokes) and 
the subjects on the Pr&na” This also shows that all objects, sentient or 
non-sentient, are contained in • the Prana. This is only possible if Pr&na 
meant Brahman. 

Fourthly : It is again said that “Pr&na indeed is the Self of 
PrajfiA (the individual Jiva). He is the blessed, imperishable, immortal.” 
“He is the lord of all the worlds. He is the God of atl.” These attributes, 
also show that Prana refers to Brahman. Thus all these multitudes of 
attributes, mentioned in connection with Prfepa, are consistent with the view 
that Pr&na means Brahman, and not any other object 
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But if Indra really meant to teach the worship of Brahman, why does 
be say, “Worship me.” It is really misleading. To this the author replies 
by the following Sutra : 

SLTHA i. 1. 30. 1 

im n v il 

Sfistra-dfstyfi, from the view-point of Scripture : through [insight 
based on scripture : as a technical method of scriptural saying. The scrip¬ 
tures generally speak of the organ as identical with the function, such as the 
eye with the function of seeing. Similarly, the Jiva is spoken of as the Lord: 
though the soul is merely an organ of Cod. This mode of expression is 
called Sfetradysfi. 3 Tu, but. Upade^ah, teaching, instruction, 

Vftmadevavat, like that of Vamadeva. 

30. The instruction given by Indra about himself, is to be 
understood as spoken from that point of intuition (or ecstasy) as in 
the case of Vamadeva.—30. 


COMMENTARY 

The word ‘Tu’ of the Siitra meaning ‘but’ is used to remove the 

doubt Though Indra describes himself as a Jiva by certain attributes, 
such as the killer of Tvastr, etc., yet when he says, ‘Worship me,' he nfers 
to the Brahman who is the real Ego of everybody ; and it is from this 

standpoint of Sastra or scripture that he says so. 

The Sfctra or scripture teaches by the method of ‘identitynamely, 
by identifying the function with the agent whose function it is. Thus 

Chhandogya Upanisad writes that 

si i sfTW) ST ^fq S! 5T *TT% II 

And people do not call them, the tongues, the ears, the eyes, the minds, but the 

breaths (Prftpa, the senses). For breath are all these. 

Thus we see that the Chhandogya Upanisad identifies the functions of 
seeing, hearing, thinking, etc., with the life whose functions they are; for 
Prftna (life-breath) is the support of the other functions of the body. 

Similarly, we find in the Pra§na Upanisad: 

?TT^ JTB5 WT9T I JTT 

(Nturriflfir ii S n 

Then Pripa (breath, spirit, life), as the best, said to thetn : Be not deceived, I alone, 
dividing myself fivefold, support this body and keep it. (Br. Up,, II, 3 a 

Now- Indra had realised * that the highest Self was the Controller 
wttWal;' him and that his ‘I’ was only of secondary importance. This idea 
<§||P^w«Ifc»fion ho wagted to impart to Pratardana, who was still in the 
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meshts of his lower ‘I’ ; and who thought that there was no higher 
controller within his ‘I.’ Indra says, ‘Worship me as Prlna’, meaning thereby, 
“I who function merely because of the Will of Brahman, worship Him.” 
This is the method by which the scriptures constantly teach. Thus V&madeva 
also spoke of himself as having become everything : 

xv XI tirm asifXHirxftsTi saprexr ft«f» xt ofqg«!|?r 

a gx xxr ugsquni eSftwfwrgfaxfxt*: S!W?s? ngtug'O- 

q o,X %2TS5 XVPtffrT 9 R f H 2XU3 XPfclJT STTWI 

0 wxfu i 

Verily in the beginning this was Brahman, that Brahman knew its self only 
saying, ‘I am Brahman.’ From it all this sprang. Thug whatever Dev a awakened (so as 
to know Brahman), he indeed became that Brahman , and the same with Rsis and meo. 
The Rsi Vamadeva saw and understood it, singing, T was a Manu (moon), I was the 
sun.’ Therefore, now also he who thus knows that he is Brahman, becomes all this, and 
even the Devas cannot prevent it, he himseli is their self. (Br. Up., I.. 54.) 

Here also Vamadeva speaks of himself, ‘Aliam’ or ‘I’ as Brahman. 
But by T he really means Brahman who is the impeller of the functions 
of Yamadcva's “I" as well as of the “Us" of Manu, etc. It is from thi9 
point of identification that Vamadeva calls himself Manu. while Indra calls 
himself Prana. 

This identity of the pervader and the tiling pervaded, we find stated 
in the Puranas also. Thus the Devas addressing Visnu say : (Visnu 
Purana, I, 9. 09) : 

XtsX flXFTTt ’EUft'T fcwm: I 
s oi xx gtr: ax*»dl ***19 n 

O Lord 1 This host of Devas that has come in Thy Presence is indeed Thou, becauas 
Thou, 0 Creator 1 pervadest, all. 

So also in the Gita we read : 
wnjftft erxtfa i 

Thou holdest all, therefore, thou art Thyself all (XL, 40). 

In ordinary language people also say that two things are one, when 
they are both in the same place or when there is an unity of opinion. 
Thus cows all become one in the evening, i.e., they are all resting iu the 
same cow-pen, while in the day time they are grazing ail over the field. 
This shows the unity of place. Similarly, disputing antagonists have 
become one, i.e., they have arrived at a consensus of opinion. Therefore, the 
unity between the Jtva and Brahman, as shown in the speech of Indra, is a 
unity of this nature, and not absolute identity. 

But —an objection is raised here—admitting that there are multitude* 
of allusions to the attributes which exclusively belong to Brahman in the 
above Kau 6 itakl passage, yet it is not possible to explain the above passage 
9 
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as applying to Brahman; because there are equally multitudes of 
indications to the contrary. Such as. “let no man try to find out what 
is speech, let him know the speaker.’' (Kau6. Up., IIT. 8). ‘T slew the three- 
headed son of TVastr, etc.’ ; these are marks showing that by Pr&na is meant 
the life-force of the Jiva. So long as this vital force remains in the body 
the man is alive. This life-force or Prana is Self-consciousness. For we 
find it is so stated in the following i^As long as Prana dwells in this body 
so long surely there is life” (Kau£. Up., II. 2). ^'But Prana alone is the con¬ 
scious Self, having laid hold of the body makes it rise up” “(Kau6. Up., II. 3 ). 
Passages like these show that the Pi ana hero refers to the vital force 
in man. ''Similarly, “what is Prana that is Prajiia (Self-consciousness). What 
is Prajnfi that is Prana For, together they live in the body and together 
they go out of it.'* {Ibid) This aho shows that Prana here either means 
the Jiva or the vital force. They are identified here in this passage—both 
are one as active or latent. Thus in the above chapter of the Kau6itaki 
Upanisad we find all the three indications, namely : (?) The Prana refers 
to Brahman. (??) Tt refers to Jiva also. (?'?7) It refers to vital force as well. 
Therefore, all these three should be worshipped, ?o., (tod. Soul, and Breath. 
To remove this doubt the author says 

si'tim i. 1. 31. 

in i \ i m n 

sfta Jiva. the human Soul, the individual Self, Mukhya Pr&na, 

the chief Breath, the chief vital air. foffiq; Lingat. because of the characteristic 
mark, w Na, not. Iti, thus. Chet, it. ^ Na, not. 3VIUT Up&sfi, medi¬ 
tation, worship. Traividhyat, because of the three-foldness. ! *nf*PcUcr 

Afiritatvkt, because of being met with (in other places also), because of such 
texts taking shelter with or applying to Brahman in other places also. W Iha, 
here, in this Kau^itaki passage. Tad-vogat. because of its appro¬ 

priateness. 

31. If it be said that Brahman aloue is not meant there, for 
we find there marks of the individual Soul (Jiva) and the chief 
vital air (Mukhya Pr^ija) : we say, no ; because then the meditation 
taught would become three-fold (which is absurd). Therefore the 
marks of Jiva and Praga should be applied to Brahman, for such 
an application is met with* in the other texts also, and of its 
being appropriate here too.—31. 
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COMMENTARY 

Though there are characteristic marks of Jiva (individual soul) and 
vital air in the above Upanisad, yet these two are not to be worshipped 
or meditated upon. Why? For then there would be three sorts of wor¬ 
ship, When Indra says, ‘Meditate on me as Prana,’ he uses only one 
sentence; and one sentence can not be used to mean three different sen¬ 
tences ; for this goes against tin; maxim, ‘‘one sentence must be interpret¬ 
ed in one way only." The sense is this, that because in the above 
passage we find the characteristic marks of the human soul and the 
life breath , are we to interpret the other marks which apply to Brahman 
as applicable to the Jiva and the breath? Or are the three to be taken 
separately and independently ? Or are we to apply the marks of Jiva and 
the life breath to Brahman ? Thus there are three alternatives, i. e., (?) take 
them all as applicable to Jiva and breath: ii) take them all separately: 
(in) take them all as applying to Brahman. The first alternative has already 
been set aside. For the marks .if Brahman cannot be applied to Jiva. 
The second has the fault of ordaining three sorts of meditation, which is 
contrary to the maxim ot interpretation. Now remains the third alterna¬ 
tive. That is, are we to take tlm eharacteiistic marks of Jiva and Prana as 
applied to Brahman? To this the author says. yes. The marks of Jiva and 
vital air found m the above (Jpanisad should be applied to Brahman; 

because the words like Jiva and Prani are applied to Brahman. Therefore, 

the author uses in the above Sutra the word ‘Airitatvat’ meaning ‘such 
is met with in other texts also.' 

If it be objected that in other texts, the characteristic marks of Jiva 
and breath have been applied to Brahman; because there were contrary 
indications in those texts showing th it Brahman alone was meant there. 
What is the indication in this chapter ? 

To this we reply. Here also there is such indication ; for Pratardaua 
asks, “What is the most beneficial meditation for man ?" The reply to this 
is, “The meditation on Prana.” This is an indication that Brahman is 
meant. Therefore, here also there is appropriateness. Therefore the author 

uses in the above Sutra the words ‘Ilia tad vogat' meauing “here also 

it is appropriate" (to use Prana and Jiva indications as upplying to 
Brahman.) 

But—an objection is raised again —how can you reconcile simulta¬ 
neous dwelling of the Prana and Prajua, in Jiva and their going out of 
Jiva, in the case of Brahman ? To this we reply, that the above passage 
means that Brahman and the energy of action (Kriya-Sakti) represented by 
the vital Pr&na, and the energy of consciousness (Jhana-Sakti) represented 
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by the Jiva, all three simultaneously dwell iu the body and simultaneously 
leave it. 

It is again objected, the words like Pr&na, etc., denote certain subs¬ 

tances haring certain attributes; how could they .he taken here to mean 
attributes and not the substances. This is not so: though certain attri¬ 
butes are mentioned here, yet the attributes denote and include the things 
also. For the attribute and the substance in which they inhere are the 

same. Thus when Indra says, ‘I am Prana,’ I am conscious-Self (Prajna),’ 
he means that he (Indra) possesses these two powers or attributes: vital 
energy and conscious energy, as also the substance oi those energies. 

Therefore he says that “what is Prana that is Prajna: what is PrajM that 

is Prfina.” The right interpretation is that Brahman alone is to be under¬ 
stood by the words Indra, Prana, Prajna, etc, there. 

But another objection is raised. What is the necessity of this 
Adhikarana again, “meditation on Prana'' and identifying Prana with 
Brahman, when iu the preceding Sutra, I*, 1. 23, it has been shown that 
Prana means Brahman? 

To this we answer : tiiis Adhikarana is not a redundancy. In the 
Sutra I, I. 23, the doubt was only with regard to the meaning of the 
single word PriLna. In this Adhikarana the doubt was not about the mean¬ 
ing of the word Pritna, but about the whole passage, in which there are 
words, and marks or indications that would have led a person meditating, 
to think that Jiv* and breath were also meant to be meditated upon. 
To remove this doubt, it is declared that Brahman alone is the topic of 
discussion in this KauA Up. and not Jiva or vital breath. 

Therefore this Adhikarana has been separately stated by the author. 

Here' ends the first Pada of the first AdhySya of the commentary of 
the holy Brahma Sutras. 




FIRST ADHYAYA 

Second Pa da 


Adhiknrana I—The Manomaya in Brahman. 

May Brf Krsna illumine my heart. He whose praises are sung by 

words like Manomaya (intelligent), etc. 

In the First Padu, it has been taught that the Supreme Brahman 

should be enquired into. He is the Cause ot the whole world and is 

termed the Highest Person. Further it has been shown therein that certain 
^ * 

words like Anamlamaya, .Jyotis, Prana, Akiisa, etc., which prima facie 
apply to something else, should be construed to mean, and do mean, 
Brahman ; because such is the Samamaya or logical construction of the 
sentences in which those words occur. While now in tin' second and third 
Padas, will be shown that certain other words and sentences, in which the 
characteristic marks of Brahman are not apparent, as in those of the 

first P&da, apply also to Him. 

Vimyn : In the Ghhandogva Cpamsad in the chaptei relating to 
the Sindilya Yidyd (III-, 14. 1) we read as follows . 

fffo: STrf WffrT 6 fvj II ? II fjTftqq: qun?irKt «Tf3: ^Tf.mrR Sfljtf 

SffiR: tf 3 1! w « 

W5T ^fRF^TSI JfWTftfltrgfTJB *? ’fllWraifVl trjjRR 3 fast) T 

dikv'i: ii 3 ii of cut *tf m: *^ r R'?5 eftg: 

ff Tt inrrrp^t^ trrr^fSnfaf: ‘&enfa i R*tfVn«T)ft Jjof ^ fff’fftreTSffftfcT w 

wry ftTfirerf: n v ii 


FOURTEENTH KHANJDA. 

1. This Brahman is indeed the Full. Let one meditate with devotion on Him as the 
Mover-on-thc-water. (Such meditation leuds to faith). Next because a man is a creature 
of faith, as is his faith in this life so will be his condition in the next, after death. So 
let him generate full faith (in the Lord) 

2. (The Lord is) Omniscient, Omnipotent. Glorious, Resolute, All-wise, the Agent, 
the Ordainer, the Heart’s desire, the most Sweet-scenting, the Supporter of all this, the 

Silent Impartial Witness. 

3. This my Self within the heart is smaller than a corn of rice, smaller than a com 
of barley, smaller than a mustard seed, smaller than a canary seed or the kernel of a canary 
seed. He also is my Self within the heart, greater than the earth, greater than the inter¬ 
mediate region, greater than the Heaven, greater than all these worlds. 

4. He is the enjoyer of all works, all desires, all sweet odours, and all tastes. He 

a)] this, and is the silent impartia (witness). This my Self within the heart is 
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that Brahman. (Let one meditate on Him, with this idea) “when departing from this 
body I shall reach Him.” He who has this faith (verily obtains Him), there is no 
doubt in it Thus said Sindilya, thus said SAgdilya 

Doubt : Now arises this doubt : Is this Manomaya mentioned 
above, as the object of worship and meditation, the Jiva or the Param- 
fttman ? 

Purrapaksa : The words Mauas and Prana are used in the above 
passage, and we are all aware tiiat these are tile organs of the Jiva, and 
therefore they apply to the Jiva and not to Brahman, for He lias no organs 
like Manas or Piana. For says the tSriiti : “Aprana hi ainanafy Anbhrah” 
(Mundaka, II, 1. 2.) "He is without Manas and Prana, Hi 1 is pure." 

Thus Prana aud Manas have been excluded regarding Brahman. 

Therefore the being referred to in tiie above passage is a Jiva, aud not 

Brahman. 

Though the word Brahman occurs in the opening sentence of the 
above passage, jet that Brahman is not to be taken as the object of medi¬ 
tation described as Manomaya, because the sentence “tiarvam kltalvidam 
Brahma” is really an injunction teaching the person meditating 

must first quieten all his faculties, and in order to get this peace, he is 
taught to imagine every thing as Brahm n. Thus it lining ascertained 

that Manomaya, etc., refers to Jiva, the word Brahman occurring at tho end, 
in the phrase “he my Self within the heart is that Brahman," also refers to 
the Jiva. 

Siddhdnta : To this the author answers : 

SITRA I., ?. 1- 

q&r in n mi 

Sarvatra, everywhere, in every Vedanta passage, qfa® Prasiddha, 
(of) the well-known (Brahman possessing the attributes of cication.etc.,) 
OpadeAat, because of the teaching. 

I. The Being referred to in the above is the Param- 
Brahman, because here also is taught the well-known attributes 
or definition of Brahman, viz.. Creator, etc., in the phrase 
TajjalUn.—32. 


COMMENTARY. 


The Being referred to is verily Brahman and not Jiva. Why ? Because 
the attribute, which exclusively belong-, to Brahman, which is taught in 
all the Yedantas, namely the Cause of the creation, etc., of the universe, is 
taught here also, in the formula Tajjalan. Though in the Upakrama (or 


..^Commencement, i.e ., in the passage “Sarvam khalvidam Brahma.”) the 



man 


is taught not primarily for its own sake, but as a means of 




Bh&sya] 


II pAdA , I ADHIKARANA. Su. 2. 


71 


acquiring R&nti or mental quiescence, yet in the subsequent passage, 
“Manomaya, etc.,” Brahman is referred to and not Jiva. The word “Kratu” 
in the above passage means Up&santl or meditation. The word “Manomaya” 
there means “lie who is to be grasped by pure Manas or higher intuition,” 
as we find in the followiug : Manasaivanudrastavvam (Rr. Up, IV, 4. 19.) 
“He is to be seen by mind alone " As regards the passages which declare 
that Brahman is not to be apprehended by the mind, such as “Y.ito vacho 
nivartante aprapyamanasa saha.” etc., they really mean that Brahman is not 
apprehended at all by the mind of the scoffer, and not totally comprehended 
even by the mind of the knowers of wisdom also. 

lie is called Prana-Anrira. or Prana-bodied because lie is the controller 
of Prana ; just as the Jiva is the controller of the physical body, so the 
Brahman is the controller of Pranic body ot the universe. Others say 
that the word Prana-Aaiira means He whose body is as dear to His 
devotees as the life is dear to all mankind. His divine form is the most 
dear object to his worshippers' He is said.to be without Prana, in the 
sense that His existence does not depend on Prana as those of ordinary 
creatures. He is said to he without Manas, because His knowledge does 
not depend upon mind. Or the prohibition Aprana and Arnnnas may 
apply to the non-possession of the Prakrtic Prana and Manas by Brahman ; 
and not that He has no life or mind of His own. In other Srutis He is 

called “possessed of mind," 1 7:). He is also said to breathe without air 

in some Srutis, Anidavatam, etc 

Others say that Manomaya refers to Brahman, because this appel¬ 
lation has been frequently applied t< > Him in the Upanisads. Thus 

‘Manomaya prana-satira-ncta' (Mund.. II. 2.7.) “He assume-. the nature of 

the mind, and becomes the guide ot the body of senses " Similarly in the 
(Taitt. Up, I. 6. 1) we find the word Manomaya applied to him. “There 
is the ether within the heart, and in it there is the Person consisting of 
mind, immortal, golden." 

So also in the (Kath. Up., VII. 9) '“He K conceived by the heart, by 
wdsdom, by the mind. Those who know this, become immortal.” He is 
also “Pianasya pranah," life of life. (Bp. Up., IV. 4. 18). Thus the well- 
known Manomaya applied in all the above passages to Brahman is referred 
to here in the Ohhandogya also. Therefore it refers to the Supreme Self. 

sfTRA I. 2. 9 

?prtqqti«i n \\ \ i ^ 11 

Vivaksita, desired, to be stated, subsequently to be mentioned. 

Guna, qualities. Upapatteh, because 01 be reasonableness. ^ Cha, and. 
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2. Moreover the qualities subsequently described are possible in 
Brahman only.—33. 

COMMENTARY. 

The attributes like ‘Prana-^artra’ whose body is Pr&rm, whose 

form is light, etc., are possible ia Brahman only and not in a Jiva, where 
they are out of place. 


sctra i. 2. 3. 

* JITfo. lit I ^ I X II 

Anupapalteh, because of the impossibility, because of the unreaso¬ 
nableness g Tu, but. g Na. not. ?UCtr: Sariialj, the embodied, the Jiva. 

3. The embodied one is not the Manomaya (Chhandogya Upa- 
nisad, III., 14. 2.) because those qualities are not possible in a Jiva—34. 

COMMENT \!!Y. 

The Jiva is like a glowworm before the luminosity >4 the Brahman, 
who is like a sun when compared with it. The high attributes described 
in that passage are not possible in a Jiva 

si'tka i. 2. 4. 

ii f i H i all 

** Karma, object Kartr, agent, VyapadeSat, because of the 

declaration. ^ Cha, and. 

4. And because there is a distinction drawn therein between the 
agent (Jiva) and the object Brahman.—35. 

COMMENTARY. 

The text says : “When I shall have .departed from hence, I shall ob¬ 
tain him.” Here the word “Him” refers to the above-mentioned Mano- 
raaya, in the objective case, while the agent is the Jiva who says “I shall 
obtain.” Therefore the olrject Manomaya is, and must be, different from the 
agent (Jiva) who obtains it Therefore the Manomaya is [the Supreme Lord. 
The obtaining here is like that of a river falling into a sea. 

SCTRA I. 2. 5. 

in i ^ i x ii 

Sabda, word, f^rvrg Vi6e§&t, because of difference. 

5. Because of the difference of declensions of the two words, the 
' Manomaya is Brahman.—36. 



hl'A*ya\ 
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COMMENTARY. 

“He is my Self within the heart” Here by using the word 'nil/' 
in the genitive case is denoted the embodied self, the worshipper, while 
Manomaya is the worshipped, and is employed there in the noniin^tive 
case. When in the same sentence, two words are used in two different 
cases, these words always denote two different objects; Therefore, the 
Manomaya is different from the Jiva, the embodied self, the former is thb 
worshipped, the latter is the worshipper. 

SUTRA t., 2. li. 

fflSw ii n ^ i * ii 

Smrteh, because of a Srapti text. N Cha, and. 

6. So also the Smrti—37. 

COMMENTARY. 

So also wo find in the Gita, (xvrit, (51) : 

■fcprc:: ffrsrfh i nmm sthjsTfir tfnwT n 

The fjord dwplleth in the hearts nf all beings, 0 Arjitna, by His 
illusive power, causing all beings to revolve, as though mounted on ft 
potter’s wheel. 

Now an objection is raised, that the Manoittaya of the Chhftndogfra 
cannot be ISvara, but is Jiva, because the description there is more appli¬ 
cable to an individual soul than to God. The text says : “He is my Sdf 
within the heart, smaller than a corn of rice, smaller than a com of barley* 
smaller than a mustard seed, smaller than a canary seed or the kernel of 
a canary seed.” This shows that the Manomaya occupies very little space* 
in fact it is atomic and so cannot be God. 

To remove this doubt the author says : 

SUTRA !. 2. 7. 

^ d, II \\ \ | v» II 

Arbhaka, small. Okastvat, because of dwelling place or 

abode. Tad, that, of that. VyapadeSat, because of the description 

or denotation, w Cha, and. *T Na Iti, not so. Chet, if. w Na, not. 

Nichayyatvat, because of meditation (in the heart). *W Eva, 
thus. Vyomavat, like space. ^ Cha, and. 

7. Should it be said that the Manomaya cannot refer to Brahman 

on account of the smallness of tie abode, and on account of the 

denotation of that ; we say, no, because Brahman has thus to be 

meditated upon, and because in the same passage it is said to be 

infinite like space.—3& 


in 



hi VedAnta-sOtras. i adhyAya. ) Qovinibi 


COMMENT\KV. 

It is not proper to say, on the strength of the above two reasons, that 
the Mahomaya is not ?$vara, because in this very passage, it is declared 
be infinite like space, and all-pervading like ether, "Greater than the 
earth, greater than the sky, greater than heaven, greater than all these 
worlds.” How then do you reconcile these two conflicting statements 
about "Manomaya ? To this the author replies by saying that, “It is des¬ 
cribed as minute for the sake of meditation only.” This limitation or 
measuring tire infinite Brahman is for the sake of meditation, so that one 
may conceive the Lord in his heart. (The highest Person, for the purposes 
of meditation, abides in the hearts of the meditating devotee ; though he is 
really not so small). The sense is that the all-pervading supreme Brahman, 
when described as atomic, or of the size of a span, is so described some¬ 
times, merely figuratively, and sometimes directly and truly so. Where 
it is figuratively so described, it means that when the devotee thinks of his 
heart, and of the God residing in that heart, he naturally ascribes to God, 
the limitations of the place where God is imagined to be. This is purely 
.figurative. But there is another aspect, in which minuteness ascribed to 
Brahman is not figurative, but actually true, for though God is infinite and 
all-pervading, yet owing to His supreme kindness on his devotees, lie 
through His inconceiveable power, presents Himself in their hearts actually 
and directly. Though He is essentially one and has one essential form, 
yet in the hearts of His devotees, He appears in many forms. As says the 
Sruti : Though one He manifests Himself as many.' Though He is 
all-pervading, yet He becomes atomic, etc., through His mysterious incon- 
ceiv eable power. This will be further explained in Sutra 25, in the 
section treating on VaisSvanara. The ail-pervadingness of the atomic and 
the span-sized Brahman consists in this, that in this very form He appears 
simultaneously everywhere, wherever His devotees are. This simultaneous 
appearance of the atomic or the span-sized Brahman everywhere, thus 
establishes His all-pervadingness even in His manifested form. 

If it be objected that if the Supreme Lord is inside the body of a 
^iva, then like the Jiva, He would bo subject to experience of pleasure and 
pain, such, experiences springing from connection with bodies ; to this the 
author .replies by the following Sfitra : 


srrn* i., 2. 8. 



H 51, M l \ I C II 


' *pfW”Swabhoga, commensality of enjoyment Sam=common, and Bhoga 
: jointness of»enjoyment. Jirffr: Prtptilj, attainment, resultant, nft 



Bha&ya. 
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Iti, thus. Chet, if. Na, not. Vaife?y&t, because of the difference : 

or specific cause. The specific cause on account of which one suffers pleasure 
or pain is not mere connection with body, but his Karmas done in the past. 

8. If it be objected, that there will be the connection with 
experience of pleasure and pain, were Brahman to abide in the same 
body as the Jiva, we reply, not so, because there is a difference peculiar 
with regard to this connection.—39. 

COMMENTARY. 

The word Sambhoga in the Sutra denotes mutual experience or common 
experience. The force of Sam, in Sambhoga, is that of Saha; just 
as we find in the word Samvfida. f^vara is not affected by the suffering 
or enjoyment of the Jiva. Why ? Because there is a difference. The 

sense is this. The mere dwelling within a body is not the cause always 
of experiencing the pleasures or pains connected with that body. The 
experience is subject to the influence of the good and evil deeds. And 
l^vara has no such Karina ; for we read : ‘one of 

fhe two eats the sweet fruit, the other one looks on without eating.’ 

(Mund. Up., III., 1. 1.) Similarly in the Gita the Lord says: ‘The Karmas 

do not touch Me and I have no 'attachment to the fruit of Karmas,’ 

T *rf sprfftu faster n if ssfi ii 


Adhikarana II. The Eater is Brahman. 

Visaya—In the Katha Upani§ad we find the following verse : 

JTSJf ^ Tit vtvnt I JfM W II 

•*He for whom the BrShraagas and the Ksatriyas have both become the food, and 
Death is whose sauce, who then knowB where He is.” (Kath. Up., I., 2. 25.) 

Doubt : Here the words “Food" and “Sauce" indicate that there is au 
eater. The doubt arises who is this Eater ? Is it’ Fire or is it the Jiva, 
or is it the Supreme Self ? 

Pdrvapaksa : The Fire is the Eater meant here, because there is 
nothing specific in that verse which would show that it is not the Fire 
referred to there, and the question and answer also would indicate the 
same thing. There is a well-known Sruti that Fire is the Eater. (By. Up., 
I., 4. 6.) H 

Or the Eater may be the Jiva, because eating is an action, and action 
is appropriate to the individual soul, and not to the Supreme Self, who is 
free from all actions. Moreover, the Sruti itself in another passage declares 
that the Jiva eats the sweet fruit, while the Supreme Self looks on without 
eating. (Mup£ Up., HI., 1, 1 ; Kath. Up., III., 1.) 




Ti VE&XHTA-BtffiUS. I AZWYAYA. 

b mm wgm qfbwwrk i foqsf 

v * m*m i 

Wherefore the Eater is the Jiva. 

■ SiddkAnta : To this objection the author answers by the following 

Sutdhfcnt* Sutra : 

sf'TRA 1. 2. 9. 

urn ii n h i i ii 

*TUT Atta, the Eater is the Supreme, Charachara, the moveable and 

immoveable. W*P3; Grahanat, because of His seizing or containing, or taking 
up as food. 

9, The Eater is the Highest Self, because the moveable and the 
immoveable are taken as food.—40. 

OOMMEXTAia. 

The Eater can be the Highest Self only, because the eating of the 

whole universe of moveables and immoveables is possiblo only in the case 
of Brahman. The words Brahmana and the K§atriya are merely illustrative, 
and the whole universe spriukled over by Death is referred to here as 

the Food. Such food can have no other Eater than the Supreme Self, 

for no Jiva can eat the whole universe. The word “sauce or condiment” 
is a thing which, while itself being eaten, causes other things to be eaten. 

Therefore, while the Death itself is consumed, being a condiment as it 
were, it makes other things palatable. Therefore the Eater of the whole 
universe made palatable by Death, can mean only the Lord in His aspect 
of Destroyer; when at the time of Eralaya He withdraws all things within 
Himself- Therefore, the Supreme Self must be taken here to be the Eater. 
Nor is there any validity in [the objeetiou based on the text of *the Mundaka 
Upani§ad which says that the Lord does not eat and the Jiva alone eats, for 
the prohibition of eating there refers to the eating of the fruit of actions. The 
Lord does not eat the fruit of actions of the Jiva. The Jiva alone eats 
such fruit That text does not mean that the Lord has no specific eating 
of His awn, for the Lard has His own particular objects of enjoyment; as has 
hew explained in the commentary on that verse of the Mundakya Upani^ad, 

sCtea i., 2. 10. 

^ II \\ \ \ ? ° II 

Prakaranat, because of the context. ^ Cha, and. 

10. And cm account of the context also the Eater is 
Bttthman.—41, 
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COMMENT ABY 

In the Katha Upani^ad we read : 

YUiifc«/)qT«re?ft gcrqui i ?m^§: q^qft Ktg« 

“More subtle than the subtle, greater than the great, the Atmd is hidden in the 

heart, of that creature. A man who is free from desires and free from grief, sees the 
majesty of the Self through the grace of the Creator.’’ 

This shows that the topic is that of the Supreme Self. The force 

of the word “And” in the Sutra is to indicate that the Sm^ti is also to 

the same effect, as says the Gita : 

wsifa ?«m?q gGfafqH i 

Thou art, the Eater of worlds, of all that moves and stands ; worthier of reverence 
than the Guru’s Self, there is none like to Thee. 

Adhikarana III .— The associate in the cave is Brahman. 

Vi my a : Tn the same Upunisad, Vallt 3, verse 1, we read: 

I'if qrri i snuftit ^fv=r it 

II 

There arc the two, drinking their reward in the world of their own works, entered 

into the cave (of the heart), dwelling on the highest summit (the ether in the heart). 

Those who know Brahman call them shade and light , likewise, those householders who 
perforin the TrinSchiketa sacrifice. 

Doubt : Now this text clearly refers to the -Jiva who enjoys rewards 
of his works together with an associate coupled with it. And is this 
associate either Buddhi or the Prana or the Supreme Self ? 

Pitrrapaksa : The associate must he either the Buddhi or the Prana; 
for they being the organs of the diva and the instruments of the enjoying, it 
is possible for either of them to drink the “Rta" and thus share in the enjoy¬ 
ment of the fruit of works of the diva, while sucli enjoyment does not suit 
the Highest Self and in fact such enjoyment is prohibited with regard to 

the Highest Self. Therefore this associate of the diva must be either the 

Buddhi or the Prana, which somehow have been brought into connection 
with the enjoyment of the fruits of works. 

Siddhdnta : To this prima facie view, the author of the Sutra answers 
by the next aphorism, stating that the associate of tbe Jiva is the 
Supreme Self. 

sitiu f., 2. 11. 

ri#n^ in R i U n 

Guhfim, in the cavity, in the heart, ufte) Pravisfau, the two who 
entered. Atmanau, the two seifs, ft Hi, because, 5T3. Tat, that 

Dai&inSt, because of being seen (in the other texts also). 
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11. Tbe two who have entered the heart, are the Jtva-A.tman 
and the Param&tinan, ;because such is seen in other texts 
also.—42. 


COMMENT YlfY. 

The two found in the cavity of the heart are the Jiva and the Lord, 
and not the Buddhi and the Jiva or the Pr&na and the Jiva. Why do you 
say so ? For this is seen. Namely, it is seen, that in that section, the 
Individual Self and the Highest Self are spoken of as having entered into 
the heart Thus Katha Upaui§ad, I., 4. 7, shows that the Jiva is in the heart : 

*rt: wN i gsi t aw n 

8he who is co-born with the spirit, She the Infinity full of Divinity, concealed in the 
cavity of the heart and abiding therein, manifests herself also in the elements. This is 
that. (Aditi or .Tiva is the spirit side or pole of creation —manifestation is from matter). 

While Katha Upanisad, I., 2. 2, shows that the Supreme Self is also in 
the heart : 

swfir ii 

The wise leaves behind joy and sorrow, Inning known the Dod by the Yoga of 
concentration of Self,—Him who is difficult to be seen, who pervades the universe, who is 
in the heart of ali, who dwells in the Muktas, the Ancient of Days, 

The word “Hi” or "because” in the Sutra indicates that it is a 
well-known tradition of the ancients that the Jiva and the Supreme Self 
are in the heart. The word “Pibantau" is in the dual number meaning 
“the two drink while as a matter of fact, the Jiva only drinks the 
fruit of its works and not the Supreme Self. The dual case is, thereioro, 
to be undei'sfood in the same way as the phrase “There go the umbrella- 
bearers,” one of whom only carries the umbrella. Or else this may bo 
explained that both are agents with regard to the drinking, one is the 
direct agent; the other is the causal agent, i. r., to say tbe Individual Self 
directly drinks, while the Supreme Self causes the individual self to drink. 
The phrase “shade” and “light” indicate the difference between the 
infinite knowledge ef the Lord and the finite knowledge of the Jiva, or 
that the Jiva is bound down to the chain of Samsara, while the Lord is 
above Saihsfira 


siriu i., 2. 12. 

fatmr* ^ ii \ ii H ii 

Mingig, ViAeijapat, on account of distinctive qualities. ^ Cba, and. 
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12. Moreover on account of distinctive qualities, the associate of the 
Jtva in the heart is the Supreme Self.—43. 


i'OMMEVTAHN 

!u this section of the Ivafha (Tpanisad wo find distinctive attributes 
of the Jiva and the Lord alone, such as the Jiva is 1 represented as the 
one who meditates, and the Lord a.-> the object meditated upon, Jiva as 
the person attaining and the Lord as the object attained. Thus from verso 
I., 2. 12, quoted above it is clear that the Jiva is the subject meditating 
and the Lord is the object of meditation. Even in the present text 

also, the words “light’’ and “shade" distinctly point to the fact that 
the Jiva is possessed of small knowledge and the Lord as having all 
knowledge. Moreover the text I.. •'!. 3, declares in the passage “know 
the self to be sitting in the chariot" and the body to be the charioteer 
and the passage, “But he who has understanding for his charioteer and 
holds the reins of the mind, lie reaches the end of his journey and that is 
the highest place of Visnu." This refers to Jiva as that which attains, and 
the Param&tman as that which is to be attained. These distinctive attributes 
show r that the associate of the Jiva i> neither Prana nor Buddlii but the 

Supreme Self. 

.Vote: We give the whole of the first nine verses of the third Va.ll i here • 

m ftspul QfvTeq gfa i uszggggf zr 

^ ftvrtfsokm: n l li <?: zj?qrg i gif^Wt* 

ii ^ ii rfag q i gfswg grcft fafe gw: 

g ii 3 ii ^rm^zri^^g glgriq. i grrirfFjwggiggi gf^grgfcflfaurt n * n 

g^fosrgqTq gggr i vt gu*r ; n y u g?g 

ftsrrggiq gg;g gggr rst I g*grfg ^ grw ii t ii JFRgfqtrmrq. 

ggggg^.t gnisgfa: I si g gcqrgpgftfa g^gH^grPuT^fcl n « n 5f«=g faaigqiq, 

ggg^: ?rcr i g g ggmicgtfa gegr^jgt g gr# ii - ii ftsrrggRfafcg gg.- 

TOUt: I g>ssqg; qrtrrvgtfg gf^>: q^gwrig; n e n 

1. There are the two (aspects of the Lord] the drinkers of truth, existing in the body 
obtained by good works, both dwelling in the cavity of the heart, in the most highly splen¬ 
did Param (i. c., Viyu). The knowers of Brahman and those who perform the five great 
sacrifices and observe the triple Nfichiketa Fire, describe these as shade and the sun. 

2. I know the Lord Visnu both as the Spirit in the Nachiketa Fire, and as the refuge 
of all His worshippers, the imperishable Supreme Brahman, the Giver of security, to the 
frightened voyagers on the ocean of SAiiisSra,—the Lord dwelling in the shore opposite to 
S&ifis£ra (as the World-Spirit directing the Muktas). 

3. Know thou the Jiva A.tra£ as seated in the Chariot, the body ’even as the ear; the 
Buddhi, as the driver and Manas as the reins. 
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4. The wise say that the senses are the horses and the objects their roads ; they also 
say that the Atm4, joined with the senses and the mind (only, but devoid of Buddhi) is 
the sufferer (enjoyer). 

5. But he who is without discrimination, and with Manas out of harmony, his senses 
are always uncontrolled like the unbroken horses of a driver. 

6. But he who discriminates, and has Manas always harmonised, his senses are con¬ 
trolled, like the good horses of the driver. 

7. He who is without discrimination, with the Manas uncontrolled, being always 
impure, never reaches the place, but returns again to the world. 

8. But he who discriminates, with the Manas always harmonised and (senses) pure, 
verily he (reaches) that place from which he is not born again. 

9. Biff, the man who has reason for his charioteer, and holds the reins of Manas, he 
reaches the end of the road, that highest place of Visnu. 

Adhikarana IV .—The Person In the eye is Brahman. 


Visaya: In the Clihnndogya Upanisad (IV, 15, 1-4) we read : 

Sffipft 44 II ’. II 44 ?I 4 4 ff*> ft 44 rftt 4 t 4 T^lf 444 f 44 

qqfafr i ?T gif M II 4 II 44 3 44 41*Ffft4 ft 44Tfrl 4T4[f4 4r)fa 44?ftl 

tjptrfa JPift n 44 ii 3 ii ^ 44 ft elg vrrfa wfftig 4ift 4 

4t 11 V 11 VSP4 2J5 %4lfttl5=Efs4 f^fcrT rjft =4 , 4l'i44BH- 

qtJtrrjVlT4PRJT*n^ JTrrn^Tr-iTTd^ •• 4454*0 44c4*T5lft?*f4Tft5qi4FR44 'fffSftRfl 

ft«4 ?lf544lS4r44: 11 K \\ 4 44T4 m 4445^4 45144 4^4 4ft444f4I 14 4144414$ 

4M$*% 414$^ U t II 

sft tjpr?: I) >v n 


HfTBEXTH KIIANllA. 

1. He said : This person who if seen in the eye is the Self, (called Vamana). This 
is the Immortal, the Fearless. Ihis is Brahman. Nothing clings to this. Because (such a 
person resides in the eye), therefore,t if any one drops melted butter or wator on it, it runs 
away on both sides (and does not cling to the eye). 

2. The wise call Him the Saihyadvima (the most beautiful), because all objects of 
beauty enter into Him. All beautiful objects enter into him who knows Him thus. 

3. He verily is called Vi man i (the Giver of beauty), because He alone gives buauty to 
all. He who knows Him thus gives beauty to all (beings inferior to Jhimself). 

4. He is also Bbimani (Resplendent), for He shines in all worlds. He who knows 
this thus, shines in all worlds. 

5. Now when such persons die, whether (then relations) perform their death cere¬ 
monies or not, they go to the plane of the Ray, from the Ray-plane to the Day-plane, from 
the Day-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to the 
Northern six-monthly plane, from the six-monthly plane to the Solar plane, from the 
Solar plane to the Lunar plane, from the Lunar plane to the plane of Sarasvatl, (from 
that they reach to the plane o( the chief Vdyu) who is her Lord and the beloved 

8. He leads them to Brahman. This is the path guarded by the Dcvas, the path that 
Ml* to Brahman. Those who fc preoeed on that path, do not return to this round of 
hittanity, yea, they do not return. 
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Doubt : The doubt hero arises, whether the person abiding within the 
eye is the reflection of the Self or some Divine Being presiding over the 
organ of sight or the Jiva or the Supreme Self. 

Purvapaksa: The Piirvapaksa maintains that it maybe the reflection 
of the Self, for the text refers to the person seen as supported by the 
eye, and as directly perceived by a person in the retina of another, therefore, 
it must be the reflection of that person as seen in the mirror of the eye. 
Or it may be the presiding Deity of the organ of the eye, for we find 
in Brhadaranyaka Upanisad V., 5. 2, such a being described. 

uquesequyt g rj qq taf^mrslr gw 

II H || 

Now what is true, that is the Aditya (the sun), the person that dwells in yonder orb, 
and the person in the right eye. These two rest on each other, the former resting with 
his rays in the latter, the latter with his Pntnas (senses) in the former. When the latter 
is on the point of departing this life, he sees that orb as white only and those rays (of 
the sun) do not return to him. 

Or it may be the individual soul or Jiva, for when the soul perceives 
tin external object through the eye, it for the time being comes in contact 
with the organ of the eye, and so the person in the eye spoken of in this 
Chbandogya text cannot be the Supreme Self, hut may be any one of these 
three. 

Siddkdnta : To this the author replies by the following Siddhanta 
Sutra, demonstrating that the person within the eye referred to in this 
text is the Lord. 


sfnu i., 2. 13. 

3RT in I X I \\ II 

Wi=cW Antnrah, the being within. Upapattch, because of the 

reasonableness. 

13. The being within the eye is the Lord, because it is more 
reasonable to construe the passage as applying to the Supreme Self 
than to anything else. —44. 


commentary 

The person within the eye can be nothing else than the Suprena e 
Self. Why? Because the description is more suitable to the Supreme 
Self than to anything else. Because the attributes like "being the Self of 
all,” ‘‘being Immortal,” “being supremely great” (Brahmatva), “beiug 

11 




82 VEDANTA-8tfTRAS. I ADHYAYA. [Oovindri 

untouched by sin,” “being Saihyadvarna,” etc., are applicable only to the 
Supreme Self. 

Note : The attributes of being Vrimani or the leader of all and BMmani, the Ail- 
Refulgent, applied to the person in the eye are appropriate in the case of the Lord alone. 

Sl'TRA L, 2. 14. 

^ in i h \\»n 

SthAnAdi, the place and the rest. Vyapade&it, on account 

of the statement ^ Cha, and. 

14. Aud because there is statement in another Upanisad, 
mentioning that the Supreme Self has His abode in places like 
the eye, etc.—45. 

COMMENTARY 

In the Brhad&ranyaka Upanisad (III., 7. 18) we read that the Supreme 
Self has his abode in places like eye, car, etc. 

4 ^ jpmefa a 

II \C U 

He who dwells in the eye, and within the eye, whom the eye does not know', whose 
body the eye ia, and who pulls (rules) the eye within, he is thy Self, the puller (ruler) 
within, the Immortal. 

Now the puller within the eye, ear, etc., bv taking His abode in those 
organs, cannot be auy one else, but the Supreme Lord. 

Nl TKA I , 2. 15. 

n n h i ? v n 

Sukha, happiness. ViAisfa, qualified by or possessing, 

Abhidhanat, because of the description. °.3 Eva, alone. ^ Cha, and. 

15. And because the text refers only to that person who 
possesses joy, therefore, it must refer , to the Supreme Self, and not 
the Jiva, who has not joy but misery.—40. 

COMMENTARY 

In a previous passage of the Chhandogya Upanisad (IV., 10. 5) it has 
been said that joy 4 is Brahman and space 53 is Brahman. The Brahman 
who is described in that passage as possessing unlimited joy or bliss, is again 
referred to in this passage, as the person dwelling within the eye. There¬ 
fore, the context refers to Brahman, aud it would be doing violence to the 
context, if the person within the eye is interpreted to mean a being other 
than the Supreme Self. No doubt, that between the passage stating that 
Brahman is Infinite Joy, aqd the present passage, there intervenes the 
subsidiary Vidya called the Agni VidyA or the science of fire, but as this 
Agni VidyA is subsidiary to Brahma Vidya, it cannot be said to break the 
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context. Therefore, the text Brahman is joy (IV, 10. 5.) is connected with 
the present text under discussion (IV, 15. I.', inspite of the intervening text 
of Agni Vidva. 

By using the word ViAisfa in the Sutra, it is indicated that attributes 
like Intelligence, Infinity, etc., refer to Brahman. 

sitka r., 2. 16. 

in m K 11 

Sruta. hoard. Upanisatka, Upanisad. ufer ffati, way, course, 

srfiremm. Abhidhanat, because of the statement. ^ Cha, and. 

10. And because there is description given in this passage, 
of the same sort of salvation, obtained by the person who 
worships the person in the eye, as is obtained by persons 
who have heard the Upanisad and worship the Supreme 
Brahman.—47. 

( OMMUSTAKY 

In other texts ot the Upanisad we hear of the path called the 
Dovayann, on which go the -nuls of the liberated, who have heard the 
Upanisad and have understood the mystery of Brahman. This path by 
which the knowers of Brahman go to salvation, is the way by which the 
knower of the person in the eye also goes, for the Teacher UpakoAala 
describes that the knower of the person in the eye goes by Devayana. For 
be says : “They go to light, from light to day, etc." Since the result as 
regards Mukti is the same, both of the person who knows Brahman and of 
him who knows the person in the eye ; therefore, the person in the eye and 
Brahman are one and the same. 

The next iSiitra shows that it is not impossible for the above text to mean 
either the reflected Self or the presiding deity of the eye or the Jiva. 

sCtra i., 2, 17. 

q, in i x i n n 

Anavasthiteh, on account of non-permanency of abode. 

Asambhavat, on account of impossibility. ^ Cha, and. Na, not 
Itarah, the other. 

17. No otlier being like the reflected Self, etc., is meant by 
the person in the eye for two reasons : first, because they 
do not have their permanent abode in the eye, and secondly, it is 
impossible for them to possess the attributes described in that 
passage.—48. 
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COMMENTARY 

The reflected Self, etc., do not always abide within the eye, as a rule, nor 
the attribute like “conditionless Immortality’’ is applicable to them. 

Note: The reflected Self is seen in the eye, only when another person is near the 
eye,' so this has not permanent abode in the eye. [similarly the Sun, the diety of the eye, 
does not dwell in the eye, but his rays only dwell therein. So he also has not his perma¬ 
nent abode in the eye. While the Jiva has his permanent abode in the heart, and not in 
the eye. Thus none of these three can be the person in the eye, for none of them has 
his permanent residence there. Similarly the attributes like Immortality, etc., do not 
apply to these. Therefore, it must mean the Supreme Self. 

Adhikarana V—The Internal Ruler is Brahman. 

Visaya: In the Brhadaranyaka Upanisad, wo read (III., 7. 18). : “Ho 
who dwells in the eye, whom the eye does not know, who rules the eye from 
within is the Self, the Internal ruler, the Immortal." In that chapter, 
this Internal ruler is mentioned as dwelling in the earth, the water, etc-, 
and ruling them all from within. 

q: Tfasqi #=*?! ’rwid 4 #41 ^ qeq #41 ?i41< m #41u?fld 
am*#* « n 3 n *flscg ftrea^silsnrcl ^ sfisTts^rt 

He who dwells in the earth, and within the earth, whom the earth docs not know, 
whose body the earth is and who pulls (rules) the earth within, he is thy self, the puller 
(ruler) within, the Immortal. 

He who dwells in the water, and within the water, whom the water does not know', 
whose body the water is, and who pulls (rules) the water within, he is thy self, the puller 
(ruler) within, the Immortal. 

He who dwells in fire, and within the fire, whom the fire does not know, whose body 
the fire is, and who pulls (rules) the fire within, he is thy Self, the puller (ruler) within, 
the Immortal. 

Doubt : Now arises the following doubt : 

Is the ruler within, mentioned in the above and similar verses in the 
Brhadaranyaka Upanisad the Pradhana or the Jiva or the Supreme Self. 

Piirvapaksa: The Purvapaksin says : “The ruler within is Nature, 
for sbe controls the whole universe" within, and because the cause is always 
found in the effect as interwoven with it. Therefore, the cause is the 
controller of the effect and as the universe has for its cause the Pradhana 
or matter, therefore Pradh&na is meaut in this passage. Moreover, this 
Pradhana, though non-intelligect, is said to be the Self or Atman, because 
it is the giver of all happiness, and so figuratively is called Atman, or 
because it is all-pervading ; therefore, it is called Atman ; and as it is Eternal, 
it is very appropriately called the Immortal. Or this ruler within may be 
a Jlva. Some highly evolved Yogi, who enters easily into the hearts 
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of others, and with equal oaso vanishes therefrom, through his 
occult powers, may very well be called the Invisible Inner 
Ruler, and the words “Atman” and “Immortal” may also be very appro¬ 
priately applied to such a Jiva, without recourse to figure of speech. 
Therefore, the Ruler within is either Pradhana or a highly evolved 
Yogin. 

Siddhdnta : This objection the author answers by the following 
Siddhanta Sutra, declaring therein, that the ruler within is the Supreme 
Self and not Prakrti or Jiva : 


SI*TRA [., 2. IX. 

IH I ^ I is II 

srvciqhh Antaryami, the ruler within, Adhidaivadisu, in the 

Devas, etc, uu. Tat, His. Dharma, attributes, VyapadeSat, 

because of the statement. 

18. The ruler within referred to, in the Upanisad, in respect 
to the Nature Forces like earth, etc., is the Supreme Self, 
because His attributes are distinctly pointed out in that chapter of 
the Upanisad.—49. 

COM.MKST.UiY 

The ruler within spoken of in the Rrhadaranyaka Upanisad verses as 
ruling from within, the Nature forces, like the earth, air, water, etc., and the 
psychic forces like mind, senses, etc, can be none else than the Supreme 
Lord, for the attributes of the Inner Ruler, mentioned in that chapter, belong 
only to the Lord. For the Lord alone dwells within these natural forces, 
but is not known by them, while He knows these forces, controls them 
and pervades them and is supremely wise, and full of wisdom and bliss. 
All these are the attributes of the Lord, and cannot belong to matter, 
or to any individual soul how high soever. 

SITKA i., 2. 19. 

^ ^ wi in I X I u II 

»t Na, not. ^ Cha, and. Srnarta, taught in Smrti only, namely the 

/ 

Pradhana and the Jiva, all that is not Hruti is Smrti, namely, everything else 
than Antaryamin. A-tat-dharma—not-its-qualities, not Pradhanas 

qualities. Abhilapat, because of tho declaration. 

19. The Antaryamin is not the Pradhana or Jiva, etc., 
because there is a declaration of qualities not belonging to 

them.—50. 
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COMMHNTARY 

For the reasons already given, the Smarta, the thing not mentioned in the 

* 

Srati passage of the Brhadaranyaka Upanisad, but in the Smfti, namely, 
the root of matter, etc., is not the Inner Ruler, because the text describes 
attributes which cannot belong to matter or Jiva. The attributes like 
the following are mentioned therein : which cannot possibly belong to 
matter or Jiva : 

seisjct: *ftns*Krt %rai *rtm 

3 Ync<TT*fT2jfcj , ?rftS^S; : JK! i 3*r i 

Unperceived but perceiving, unheard but hearing, unknown but knowing. There 
is no other seer but he ; there is no other hearer but he ; there S no other pcrceivcr 
but he ; there is no other knower but he. This is thy Self, the Killer within, the 
Immortal. Every thing ebe is of evil (Hr. Up.. III., 7. 2‘1). 

• Every thing else than the Antaryamin is Smarta, namely, a thing not 
specifically mentioned in the above Antaryamin parage. For the* attributes 
like the hearer of all, etc., cannot belong either to the Pradhiina or the Jiva. 

sfi'iSA i., 2 . 20. 

fI H \\ \ I X ° ii 

*ltfk Sarira, the embodied, the individual self of a Vogin. =* Cha, and. 

Ubhaye, the both, namely, both the Kanvas and the Madhyandinas. **ifa 
Api, even, also, ff Hi, because. '4%^ Bhedena, by difference. WH. Enam, this, 
namely, the Antaryamin. Adhiyate, read, speak of. 

20. The soul of the Yogin is not the Antaryamin, because both 
recensions read it as different from it.—51. 


< OM51KXTAR V 

The word “not’’ of the preceding Sutra is understood hero also. 

For the reasons already given, the soul of an advanced Yogin also, 
cannot be the Antaryamin of this passage. Because both the Kanvas 
and the Madhyandinas read, in their respective recensions, this Antarya¬ 
min, as different from the soul of the Yogin. The Kanvas read “Yo 

vijfi&nam antaro yamayati”: “He who dwells in the Vijnana, namely, 

the Jiv&tman, and controls the Jiva.’’ The Madhyandinas read : “Yah 
fttmauam antaro yamoyati,” “he who dwells in the Self, and controls the 
Self.”.. Therefore the Ruler within is Hari alone. The Subftla Upani§ad, more¬ 
over, states directly that lhe Pradhana and the Jiva constitute the body 
of ..the Highest Lord. For it says that be has the earth, water, fire, wind. 



tlhdsya] 


11 PADA , VI ADSIKARANA , Su. 21 


#7 


ether, the Avyakta (Pradhaua) and the Aksara (Jiva) as his body: “He, 
the Inner Self of all, the divine One, the One Ood Narayana.’’ The text 
of tho SubSla is : 

g i! 

Within the body, placed in the cavity, the Unborn, the One, the Eternal, whose body 
is the earth, who moves within the earth, whom the earth does not know, etc. 


Adhilcarana VI .— The Aksara is Brahman. 

Vi say a : In the Mundaka Upauisad, we read : 

■*r*t to jjin i fil'd 

'slid sfi^-qfirr dlu: i 

The higher knowledge is that by which the Indestructible is apprehended. That 
which cannot be seen, nor seized, which has no genus or species, no eyes nor ears, no hands 
nor feet, the eternal, the omnipresent, the infinitesimal that which is [imperishable, that 
it is which the wise regard as the source of all beings. (Murid. Up., I.. ]. O.J 

fs«fr h ^mr«TOtd spi:» ■curat sjtoi: tot: to ii = n 

That heavenly person is without body, is both without and within, not produced, 
without breath, and without mind. pure, higher than the high Imperishable (Mund. 
Up., II, 1. 2). 

Doubt : Here arises this doubt : Are these two sentences descrip¬ 
tive of the Prakrti and the Purusa of the Saiiikhyas respectively, or 
whether both denote the Highest Self, only ? 

JVtrrapaksa : The Puravapaksin maintains that the first refers to the 
Prnlq'ti, because it enumerates attributes all of which are applicable to 
matter, and none of them contain attributes Mich as seer, etc., which 
would denote* an intelligent beiug. Moreover, the word Yoni, translated 
as source, denotes also the material cause of anything ; and therefore, the 
Imperishable or Aksara of that passage in Pradhaua or Prakrti. While 
higher than the high Imperishable of the second passage is the Individual 
Self, which is higher than Prakrti, which is also called Imperishable, but 
undergoes all modifications. Therefore, the two Imperishables of these 
two passages, denots the Pradhana and the individual soul respectively. 

Siihlliiiiiala : This prinut facie view is set aside by the next Sutra. 

sItra f., 2. 21. 

lit I H I \ Ml 
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Ad$yatva, Invisibility, wife Adi, and the rest, beginning with. 
5W&* Gunakah, one who possesses the quality. Adrsyatvadi-gunakah, being 
that which possesses tho qualities of invisibility, etc. Dharmoktoh, 

because of the mentiou of attributes. 

21. The being possessing the qualities of invisibility, etc., is no 
other than the Highest Self for the text declares attributes which belong 
to the Highest Self only.—52. 


COMMENT \RY 

In both these passages, that which possesses the attributes of 
invisibility, etc., must be understood to be the Highest Self, because they 
mention qualities which belong to Him alone. Thus Muntfaka Upanisad 
I, 1. 9, says : 

SsaRT: SrPWT cN: I ffwfctyst® JTTU I 

From him who perceives all and who knows all. whose brooding (penance) consists 
of knowledge, from him (the highest Brahman) is born that Brahman name, form and 
matter (food). 

The attributes like All-knowing, etc., belong only to tho Highest Self 
alone. Similarly, tho attributes like ‘heavenly,” “formless person” of II, 
1. 2, are appropriate regarding Him alone. 

The section also, in which those passages occur, relates to tho Highest 
knowledge or Paravidva, so also it must refer to Brahman and not to 
Pradhana or Jiva. 


stTitv I, 2. 22. 

^ 11 u \ I v a 11 

TiAesana, distinction, qualifying attribute, such as Omniscient, etc., 
Bheda-vyapadeSabhyfun, by pointing out of difference, such as the 
Heavenly person, etc. ^ Cha, and ^ Na, not. Itnrau, the other two, rix , 
the matter and the soul, the Prakyti and the Purusa of the S&mkhyas. 

22. The distinctive attributes (like Omniscient, etc., differentiates 
the Highest Imperishable from the Lower Imperishable called the 
Pradhana), while the pointed references to him (as the Heavenly Person, 
without body, etc.) differentiates Him (from the other person called the 
Jtva), therefore, none of these two is intended in those two passages.—53. 

COMMENTARY 

In those two passages, the reference is not to the Praki'ti and Purusa 
because there is a distinction *as well as a difference mentioned therein. 
The section distinguishes the Aksara which is the source of all, from the 
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Pradhana, by the specific epithets of Omniscient, etc., and differentiates 
this Aksara from the individual soul, by the attributes like “Heavenly Person, 
without body,” etc. Therefore, in botii these passages, the Highest Self, the 
Cause of all, has been described, and must be so understood. 

sf’Tif.Y i., 2. 23. 

ii \ i h i \\ n 

Kiipa, form, Ppanyasat, because of the mention, because of 

the imagining. ^ Clin, and. 

23. And because a form has been declared, with regard to 
this Imperishable, therefore, it must refer to the Lord and not to 
the J iva.—54. 

COM MKNTUiV 

In verse III., 1. 3. of the Mundaka llpanisad, a form has been described 
which is the specific form of the Lord ; therefore, the Aksara, the source of 
all beings, whose form is so described must he the Lord. That verse is as 
follows : 

mr ur«i#fd n 

When the seer sees the golden coloured Creator and Jx>rd of all the worlds, ns the 
person who is the source of IlrahmA, then ho is wise and shaking oil' good and evil, be 
reaches the highest similarifv free from passions. 

The form thus described is neither of Prakrti nor of the Jiva. 

Hut how do von know that this golden-coloured form is of the Lord 
alone, and not of anything else ? This question is answered by the next 
Sutra : 

si'tji \ i., 2. 24. 

iffiflPUl X I H I II 

W3Hiy Prakaranat, because of the context. 

24. The context also shows that the form above described, is 
that of the Lord and not of any inferior entity.—55. 

com m i:\taky 

The Smrti also explains this text as referring to the Lord. Thus the 
Vis nil l’uriina (VT., 5. 6b. etc.) says : 

5 fth ffd wPWft *fcl: I MRT vg^tWtRlJ ^gtfiRyiTO II ga. 

i RfiiTRRdgiy ii ftg ulca fJrag yRftfiR*rciffy i 

sqicjjsqjcg ?iu: ay % gjg: ll fty srgi MR mr ay I 

■gfctglgglf^a ay <rw <tr i a%g rtm? mtr 'rrcRT: i 

vRsj^sgaeqRWfKTfiR: ii <?g ya^i a«* a'vga: i srrgT *R fra^R t K*Rqa 


12 
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The Srutis of the Atharvanas iu the Mundaka Upanisad declare that two sciences ought 
to be known, the highest or the Para Vidyti by which the Imperishable is reached, and 
the Apart! Vidytf consisting of Kgveda, etc. This Imperishable is unmanifest, without 
decay, Inconceivable, Unborn, Unchangeable, Indefinable, without hand# and feet, without 
form, All-powerful, All-pervading, Eternal, Source of all beings, without cause, pervading 
everything else, not pervaded by anything, from whom every thing proceeds ; that verily 
the wise see ; that is Brahman, that is the supremo goal, that ought to be meditated upon 
by all, who desire emancipation. That which the Sruti declares as the highest scat of 
Visiiu is this subtle Brahman. He is known by the term Bhagavat, and this Im{»erishable 
is the essential form of the Highest Self. The term Bhagavat denotes this first Imperishable 
Self. Thus the essence of the human soul has been described. The diva that knows this 
Supreme Truth, knows the Highest Truth, all other Truth is lower knowbxlge and falls 
under the head of Traividya. 


AfUiilaraim YIT .— Vaisraiiara is Jiralunaii. 

Vi say a. In the L'liliundogya Upanisad, Fifth Adhyayti, we rthid as 
follows : 

ia.K\KMll KIlVNPV 

RfHIRI RflRlftdi: ^ ft, flSift II ? II % ? 

s WHffmTRR 

II q II B S' Rfqfcq RtfiR RfRTBI RfIRlfRRTUlwft B 

??:n5R?!Rvgg?;TBR')ft ii 3 n qq ifftTRTmqftq *RR?ftsR $4 r: 
B«ftfRRlcRR n * n ffwft s rihwj: 

pBunfar b ? RH: BftifR srtr br Rqq? b q.qqf b n?tqf bri- 

ffdlfRBTftSR ’ARqft fftf q «qqi-us?qRq Ri'ftWqj 5gf?q3r rb sieqifa 

mziwgJl ?i?^ifn rb^j b *wr-i ?ft 11 x n b bIrrb '^irb Ir 

r&irrhVr r*rrU^ gwpR-ftfq b) ti t 11 br tffttq qus: RfriRBiiseflft 
% 5 BfacRWR: qfaRqfiR or gigq^^TfiR 11 * 11 

mzt II U II 

KMCVEVTII KIKMIA 

1. Pmchinasfila, son of Upamanyu, Satyayajria, Bon of Pulusa, Indradyumna, son of 
Bhallava, Jana, son of Sarkantksa, and Budila, son of Asvatarasva, these five great saeri- 
ficers and great scholars met once together and held a discussion as to “who is our Self 
the Lord to be worshipped) and what is Brahman.’’ 

2. They decided (to go to Uddfilaka, saying) : “Sirs, there is that Udd&laka, son of 
Aruna, who at present knows best this Atman called Vai§v 6 nara. Well, let us go to him.” 
80 they went to him. 

3. But he decided: “Those great sacri ficers and scholars will put questions to me 
and I cannot tell them all: therefore, let me recommend another teacher to them.” 

4. He said to them : “Sirs, Aavapati, King of Kekaya, knows at present best this 
Hitman called VaisvSnara. Well let us go to him.” They went to him. 
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5. When they arrived, the king caused proper honours to be paid to each of them 
separately. In the morning after leaving his bed, he said to them : “(What makes you 
come hero ? Are you troubled by bad men ? Hut there are no such people in this land). 
In my kingdom thfcre is no thief, no miser, no drunkard, no irreligious nor illiterate person, 
no adulterer, much less an adulteress. (Iiut if you have come to get wealth, then stay for) 
I am going to perform a sacrifice, Sirs ; and I shall give you, Sirs, as much wealth as I 
give to each Rtvij priest. So stay here, please.’’ 

G. They replied : “May (your honour) tell (us) through what means a man may attain 
(release) ; You know at present the Supreme Self Vaisvinara. Tell us that,” 

7. lie said to them, “I shall give you an answer to-morrow.” They went again to him 
next morning, with sacrificial fuel in their hands. And he without ceremony, said this 
to them. 

fk RmrURgdirg udfvfPr rmm % sttcut thr?) 

if rWTfgRgqRg aeUTxH gd HgdURd flf II 5 || 3f?R^ THjfa qtRfd 

fa? JfSPRR q qdlpRTcfTR ^IdRqgqiPT gST ctl WTHR sfaig g5T T 

sjjqfd*3R?iri gmfiRr ?fe) n q n 


tjprs: II ?q 11 
rwixrrn icinyin 

1. “Aupamanvava! rrulcr what name dost thou worship the (xml Vaisviinara He 
replied : “As Dyu only (sportful), Oholy king,” he said. “The Lord Vaisviinara that thou 
worshippest is called Sutcjas. Therefore, in fhv house there are seen sons, grandsons and 
great-grandsons. 

2. Therefore, thou cutest food (i. r.. art healthy) and scest pleasant objects (pros¬ 
perous). Whoever worships thus that Lord Vaisviinara becomes healthy and prosperous, 
and has Vedie glory in his house, lint this (Ityu) is only the head of the Lord, and 
thus your head would have fallen (in a discussion) if you had not come to me.” 

5HR FfsqjfSI qlgfq qigtejfRjj #1 fSRlRRgqiffi *md) HStfaPd 

% ftw* ^ticht wrh 4 c^uicui^gqisg awm q§ fw^q fir n ? n 

HlTVts^fK'kuT <itrftr^ds c qivi qqjjfa fsRUxqvi qipifd fag auraira fir g 

qfrirwrhR d^RtgqRd ^prfu^j ?f=t n q 11 

*f?f wtaw tdHS: II II 

Tilllil KKNTII KHAN I> \ 

1. Then he said to Salyayajna I’aulusi : “() thou eternally elect! under what name 
dost thou worship the Lord Vaisviinara ?” He replied, “As Aditya (the Lord in the sun 
and attracting all) : O holy king I” He said, the Lord Vaisviinara that thou worshippest 
is called Visvariipa, the All-seeing, Therefore, in thy house is seen much and manifold 
wealth. 

2. There arc cars yoked with pairs of mules, slaves and jewels. Thou art, therefore, 
healthy and prosperous. Whoever worships thus that Lord Vaisviinara, becomes healthy 
and is prosperous and has Vedic glory in his house. That, however, is but the eye of tho 
Lord. You would have become blind, if you had not come to me.” 
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w*r tns&sr ^iism « NuifiTRpifa wifr fRfaft cfti^N 

\ q rrichrstfu ?ot«w ^Rfqf^’T n \ n 

«r?^qw q^rfe fsmv^ qtfqfa $*r q 'rafom^R VLRfgqu^ 

HHJR^T '•riffR sfa rl^BR UTOW 35(;f5ft*qq?qT II 3 . II 

?ft =^*T: nitre: 11 *y 11 

FOIKTKKXTH K1IANPA 

1. Then he said to ludradyumnn BMllaveya : “() Vaiyttghrapadya ! Under what, 

name dost thou worship the Ix>rd Vais' Anara ?” He replied : “As YAyu (the Lord in 
Vfiyu and called knowledge-life), O holy king !’’ He said : “The Ix>rd which you 
meditate on is the Ixjrd Yaisvannra, called IVthagvarlina (the unusual, the mysterious). 
Therefore, offerings come to you in mysterious ways and rows of cars follow you. 

2. Therefore, thou art healthy and prosperous. Whoever worships thus the I <ord 
Vais'inara becomes healty and prosperous : has Vedic glory in his house. That, however, 
is but the breath of the Lord, and your breath would have left you, if you had not 
come to me.’’ 

*r*i ctere *u4u?q 4i f^wirURgqiFg ?3T'F.17 I*h q qiyjf 

^TTctfi q*qRd q c^JTTftrr^ig^i^ crwiT^ qptsfa smi =q q 11 m wfpqvi q^qfa 
Tftfff? fair sisiura q tmqtnfqiq q?qrqfgqrut ^rifw 

?frt fkl’q JTFTpJtM II II 

*% qs=qq?t: tqtre: II V' II 
FIlTKKNTIt KII\>I>\ 

‘Then he said to Jana : ‘O .Sarkaraksya ! finder what name dost thou worship the 
Lord VaisvAnara ?” He replied : “As Akdsa (All-light and support of ether) : (> holy 
king.” He said : “The Lord that thou worshippest is the Lord Vai&viSnara called Ilahula 
(full). Therefore, you are full of offspring and wealth. 

2. Therefore thou art healthy and prosperous. Whoever worships thus the Lord 
Vaisvdnara, becomes healthy and prosperous and has Vedic glory in his house. That, how¬ 
ever, is but the trunk of the Lord, and your trunk would have perished, if you had not 
come to me.” 

*bt ctarq qqmqq % rqsq?qiqgqreH <tq qqq) turfstfq ctqi^q 

q ffTOfni q cWirtrRgqrar tfqtrrq, sfOTqfa 11 ? 11 q?qfa 

q*qfq faq qq^q q^qqq fR q^qtrivmq q*qr;rcgqi*% qfTcqq 

fftl ffarq sqdrfqtRqT HTufasq qfq II \ II 

ffa fsHre: II ?t || 

SIXTEENTH KHANDA 

1. Then he said to Budila Asvataragvi: “O Vaiyighrapadva 1 Under what name dost 
thou worship the Lord Yaisvinara ?” He replied, “As Apas (the Lord pervading the water 
and called Apas or All-pervading”) : O lioly king.” He said, “The Lord that thou worship¬ 
pest is the Lord Vaisvftnara called Rayi (the delight maker). Therefore, thou art 
wealthy and 'flourishing. 
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2. Therefore, thou art healthy and prosperous. Whoever worships thus that Lord 
Vaisviinara becomes healthy and prosperous, and has Vedic glory in his house. That, 
however, is but the loins of the Lord : and your loins would have broken if you had not 
come to me.” 

m q» v^imrcgqrai ?fa^*rq *)qj3q % 

gfaBTcm ^qivOl 4 cqRTctfRgqr?H aWvq Slfafsaisfa SPLIT =q qjTfiry II \ II 
qq-qfa fwrvspa q^fci faq fir q qqqqH!cqiB^qwgqiq% qrel <%tnqi?q;T 

qi^ it q?qi BTufacq ?fq II q. ii 

mrf: n n 


sky]: vn: estii khan u a 

1. Then he said to Lddiilaka Aruni. “< > Gautama ! Under what name dost thou wor¬ 
ship the Lord Vaisviinara He replied as J’rthivi (the Lord suporting the earth, and 
called so because He is rant), O holy king.” lie said : “The Lord that thou worshippest, 
is the Lord Vaisviinara called Pratisthu (firm stay). Therefore, thou standest firm with 
offspring and cattle. 

2. Therefore, thou art healthy and prosperous. Whoever worships thus that Lord 
Vaisviinara becomes healthy and prosperous, and has Vedic glory in his house. Those, 
however, are but the feet of the Ixird. and your feet would have given way, if you had 
not come to me." 

fqBTBBTeHTB ^qr?RgqU?r B 3% 5TW3 II l II q«T f qi 

HcUBqTVJTiTT g^q gcfara^f$q*<i: Jinn: TWcmriu bbtis) q|^ ffq: 

^fa^q qiqigq qq Ifegfaifa qfs'pq mlqrq) qq1s?qi«i«fq^q ^reqgrsqjfa: n q ii 

5BiKl?*i: n lc ii 

KliiIlTKKNTtl KlIAMi \ 

1. Then he said to all six of them : “Now you verily knowing this Vaisviinara fxtrd 
as if many, eat your food (/. e.. have got your small reward). But he who worships this 
Ixird Vaisviinara as of the size of heart and at the same time limitless, he eats food in 
all worlds, in all beings, and in all seifs. 

2. Verily of that Ixtrd Vaisviinara, the head is the Good Energy (of thought), the 
eye is All-seeing, the breath is All-moving, the trunk is the Space containing All, the 
bladder is the Tiayi (matter in the Astral), the feet, the earth ; the chest, the altar ; the 
hairs, the grass ; the heart, the Gdrhapatya fire, the mind is the Anvihiirya-fire, and the 
mouth the Ahavaniya-fire. 

w tmiin§fq ^§qm unift Runtgprfq n i n 

Ml% gcqfq sfogcq-fq fqfq <£cqfqT qfcq^ 

ereqtggffi sum qgfqqwi«rc itaBi n q ii 

taws n u ii 
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NINETEENTH KHANDA 

1. At the time of eating, the first morsel that is taken should be considered as a 
Homa material. The first oblation that he offers let him do so with the Mantra “'Prdnfiya 
Svtfba.” Then Pnina is satisfied. 

2. When the Pntna is satisfied, the eye is satisfied ; when the eye is satisfied, the sun 
is satisfied ; when the sun is satisfied, the consort of Vityu (l)yau) is satisfied : when the 
consort of Vdyu is satisfied, the Lord of Wisdom and Bliss is satisfied. The |Dyau (consort 
of Viyu) and sun rule (the Eastern Gate). When he, the Lord is satisfied, then follows the 
satisfaction of the sacrifieer, with his offspring, and cattle, and the gets health, and energy 
and intellectual splendour. 

*nr *rr fstftei n \ n ^tr 

gtarfd ^jRfe < 1 ^ fogj ijcqcfrj fcyisj ^jsrisit- 

eprpfRt cPRTT3^fH <pjf?T ET^T II H II 

ifet fsPTS: II V II 


TWENTIETH MIVNPA 

1. Then when he offers the second oblation let him offer it saying , “Vyitnaya fsvfihii.' 
The Vyana is satisfied. 

2. When the Vyana is satisfied, the Ear is satisfied ; when the car is satisfied, the 
Moon is satisfied : when the moon is satisfied, the consort of Vityu (Pis) is satisfied, when 
the consort of Vayu is satisfied, the Lord of Wisdom and Bliss (Vayu) is satisfied. The 
(Pis) consort of Vfiyu and the Moon rule (the Southern Gate). When the lord is satisfied, 
then the sacrifieer is satisfied, along with his offspring and cattle, and he gets magnani¬ 
mity, bliss and Vcdic splendour. 

^ftllNlf fqi^NRFplfd II l II Wffpf 

fftfa <T=qfrt qcqpt ^ifRyifafasq- 

JWt qsjfipwfsR ^5irn JI^FRRt II \ II 

lans: 11 u n 


TWENTY-FIRST KHANDA 

1. Then when he offers the third oblation let him offer it saying, “Apiinaya Svfiha.’’ 
The Apfina is satisfied. 

2. When the A pan a is satisfied, the speech is satisfied ; when the speech is satisfied, 
the fire is satisfied, when the fire is satisfied the Prthivi is satisfied ; when the Prthivi is 
satisfied, the Lord of Wisdom and Bliss (is satisfied). Prthivi and fire rule (the Western 
Gate). When that Lord is satisfied then the sacrifieer is satisfied, along with his offspring 
and cattle, with health, energy and intellectual splendour. 

W* Jjt Rg*ff iJJTTrlT OTRW Sqffcfa II 1 II 6B[5| fRFIRRi 

«raffc q&=*t ^weprjf?! %fer <j«Rari q-te&sR fafu <TJr?ffanfaf?P 

WWgwffa ^qfrt JRffl igfafWH ^Rfll II H II 

Jffrl 51%: II \\ II 
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TWENTY-,SECOND KHAN DA 

1. Then when he offers the fourth oblation, let him offer it saying, ‘SamSnfiya SWihii.” 
Thus the Samiina is satisfied. 

2. When the Samana is satisfied, the mind is satisfied ; when the mind is satisfied, 
Indra is satisfied ; when Indra is satisfied, Vidyut (thj consort of Vayu) is satisfied : when 
the consort of Vtfyu is satisfied, the Lord of Wisdom and Bliss is satisfied. Y r idyut (the 
consort of Vityu) and Indra rule (the Northern (late). When the Lord is satisfied, then the 
sacrifieer is satisfied, along with his offspring and cattle, with health, energy and intellec¬ 
tual splendour. 

qfffl ffr3^ifirfl!arfafff<mT'f :! ifff i«rfff smr 

n ^ ii 

?frl ffffVfffTi: II W I! 

t\vi:\ta -tiiikd kii and a 

1. Then when he ofiors the fifth oblation, let him offer it saying, ' Udaniya Svdhii.” 
Then the Udana is satislied. 

2. When the Udina is satisfied, the Vayu is satisfied. Avhen the Vityu is satisfied, the 
Ak&sa is satisfied, the Lord of Wisdom and Bliss is satisfied. The Vilyu and Akfisa rule 
(the Central or Upper (rate). When the Lord is satisfied, then the sacrifieer is satisfied, 
along with his offspring and cattle, with energy and intelloetuil splendour. 

q sqnfasfRfrjirtst q-ffijrKRfra dceqitf n ? n m ? 

kaN ff«i qY *3 ^3 ^ H-tPt 11 3 ii ffh*hta;T 

stiff TFffR: Vi gff>q fff£R r R<m Sjftfff It 3 11 

^fa-rift ■ffJTSRTfftfcafS stffs^ijffffff IfftKf ffgMRT sfftf Rlftfff ffTT yqlff,: II V II 
q-'lf yjffflT dHT fftff< T«3T(fff y.C^ fbgiRff sfff II 1(11 

sfff turfft ii \< li 

TW EX ry-FOURTH KL1 AN DA 

1. He who, not knowing this Lord Vaisvilnara otters an Agnihotra, he is like unto that 
person who removing the live-coals, oilers libations on dead ashes. 

2. But he who knowing that Lord, thus oilers an Agnihotra, he offers in fact oblatiou 
to all the souls animating ali bodies in all worlds. 

11. As the tuft of the Isikit reed entering into the fire is quickly reduced to ashes, 
thus indeed are burnt all his sins, who knowing the Lord, thus offers an Agnihotra. 

4. Therefore, indeed, if such a knower gives what is left of his food to a Uhandiila 
even, it Avould be ottered in the Vaisvituara Self of the Ohandalu 

5. On this is the following stanza: As here the hungry infants cluster round their 
mother, so do all beings have recourse to Agnihotra. 

Iii the Chhfmdogya Upanisad, V., 11. 1, we read “what is our Self, what is 
Brahman” and again V, 11. 0, “You know at present that Vaisvanara Self, 
tell us that” and furthor on V, 18. 1, “But he who meditates on the 
Vuisvunara Self as span long, lie eats food in all worlds, in all beiugs, 
in all Selfs,” (Clih. Up., V, 11. 6 and V, 18. 1). Further, on we find a des¬ 
cription of this VaiSvanara fire iu the following terms (Chh. Up., V. 18 . 2, etc.): 
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“Of that Self called Yai&vfinnra the head is called the Sutejas, the eyo is 
Viiva-rupa, the breath is Pi/thakvartma, etc. 

Doubt : Now the doubt arises, what is this VaiSviinara fire ? Is it 
the fire, by which the food that is eaten is digested, or is it the Divinity 
called Agui, the presiding deity of fire, or is it . the elemental fire, or is 

it Lord Visnu ? For Vaisanara is used in all these four senses, and sineo 

it is a common term its meaning is not well defined, and may mean any 

one of these four tilings. To this objection the next Sutra gives the 

following reply : 

si tit \ i., 2. 25. 

hsm- in \ \ wxw 

Yaisvfmarah, the (Hod called) Yaisvanara. The term VaisvAnara 
denotes Brahman. He who contains nV men • Sadhurana, common. 

Sabda, term or word. VisesAt, because of the distinction. 

25. Tlie term Yaisvanara in the Chhaiulogya passage V, 11. 0., 
aud 18. 1., denotes the Supreme Self, because this common term 
Yaisvanara is qualified by epithets which are distinctive attributes of 
the Lord.—56. 

COMMENT VliY 

The Yaisvanara of tin* Chhandagva Upanisad passage denotes Visnu, because 
the common term is qualified there by the attributes of Visnu. The sense 
is this, that though this word Yaisvanara is used in those passages as a 

general term, yet it denotes Visnu. Because special terms like “heaven 
is its head,” etc, when qualifying this Yaisvanara, restrict its scope to 

a. 

Visnu. As the common terms Atman and Brahman are restricted to 
Visnu. Moreover, the result which a person gets from the knowledge 
of VaiSvanara is such as can only be obtained from the knowledge of 
Visnu. Thus that text says, “As the fibres of the IsikA reed when thrown 
into the fire, are burnt, thus all his sins are burnt’’’ (V, 18. 1., and 24. 3). 
Now the burniug of sins, is a distinctive mark of Visnu, for no oue can 

burn away sins but He. Therefore, Yaisvanara means Visnu. Moreover, 

etymologically also, the word Yaisvanara may mean Visnu ; for it is 

composed of two words Visva meaning “all,” and Nara meaning “man 
namely, “He who contains all men within himself” and such a Being is 
Vispu. 

sitra i., 2. 26. 

wqmTORH Rrftfa II u H I II 

WWW; Sniaryamfinam, mentioned in Smfti. wgfrwq; Anumuunm, infer¬ 
ence. . **TT3; Syfit, may be. *fa Iti, because. 
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26. The Smrti text may also-' be an inferential mark of the 
Vaisv&nara being the Highest Self—67. 

commentary 

The word “Iti” denotes a reason. In the Bhagavad Gita, (Xlv, l4) 
the word Vai^vanara is expressly applied to the Lord, sfj ’JMT 

srrRjflrt “I, haring become Vai^vanara, take possession of the 

bodies of breathing things.” Here a truth about Visnu is declared, hr 
a Smrti passage, and from it we may infer that the VaiSvanara VidyS 
taught in the Chhandogya Upanisad also refers to 'this mystery of Yignu. 
Hence Vai^vanara is Visnu. 

In the next Sutra, the author removes the doubt, that the Vai^v&nara 
may denote the gastric fire. 


SUTRA I, 2. 27. 

II U "U ^ II 

Sabdadibhyah, on account of the words, etc., Antar, within. 

Pratisthanat, because of abiding. ^ Cha, and Neti, not so. 

Chet, if. H Na, not. WT Tatha, thus, ffl Dfsti, meditation on Visnu. 

Upade&it, because of being taught, sruwram. Asambhavat, because of nn- 
possibility. Purusa-vidham, having the shape of a man. Api, 

also. ^ Cha enam, and Him. Adhiyate, they read. 

27. If it be objected that Vaisvanara cannot be Yisrju, because 
there are express words stating otherwise, and because it is described 
as abiding within the body of man, we say, no; because meditation 
on Vispu is thus taught: because it is impossible that it should denote 
anything else in this passage ; and lastly, because they describe Him 
as having the shape of a man—58. 

COMMENTARY 

An objector says : Vaisvanara cannot be Visnu, for two reasons, 
first, there is an express text saying that Vaisvanara is fire ; and secondly, 
it is described as abiding within the body, and performing some func¬ 
tions therein. For says the text : “Ayarn Agnir VaiSv&narab,” this 
Fire (is) Vai^vSnara. Here the two words “Agni” and “Vaisvanara” 
are shown in case of apposition. Moreover, in the section under discussion, 
we find “the heart is the G&rhapatya fire, etc., (Chh. Up., V., 18. 2.). 
It represents the VaiSvfinara fire as abiding witbiu the heart, and 

13 
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coiiftitntSiig' a triad of sacred fires. Moreover, farther on it is shown that 
this Tai^vfinara is the fire on the altar of the heart, in which internal offer¬ 
ings to Prfinas are made. It is also represented as shaped like man and 
abiding within man, in a Vedic passage. For all these reasons VaiSv&nara 
is not Yi§nu. 

The present Sutra answers all these objections. The Vai6v&nara 
is not the gastric fire, because Vigpu is described as such, in order to teach 
meditation on Him, in the form of Internal Fire. If it meant the gastric 
fire, then the description of the heaven, etc., being its head, would be in¬ 
appropriate. So also the YSjasaneya Brahmana declares: H *fl iklfalfiSr 

^ 11 “He who knows this Agni Vai6v&- 
nara, shaped like a man, abiding within man.” (Satapatha Br., X., C. 1. 11). 
If it meant the gastric fire, it would no doubt harmonise with the des¬ 

cription as abiding within man, but the further description that it has 
the shape of man, would not be congruous. While in the case of Yisnu, 
both descriptions become harmonious. 

Next the author sets aside the view, that Yaidvanara of this passage 
means the Devata called Agni, or the elemental fire. 

si'tha i, 2. 28. 

n \ \ \ i ii 

WIW Ata eva, therefore, for this reason also. ^ Nn, not Devata, 

the presiding deity of fire. Bhutara, the element of firo. ^ Cha, and. 

28. For the same reason Vaisvanara is not the presiding deity 
of fee, nor the element fire—59. 

COMMENT AKT 

An objector says: The presiding deity of fire is a mighty being, 
possessing great lordliness, power, and heaven, etc., may very appropriately 
be He Head and other members, and therefore the passage may very well 
apply to him. It may also apply to the elemental fire also. Thus the follow¬ 
ing Mantra of the Rg Veda shows that Agni also possesses the same 
attributes (Rg Veda, X, 88. 3): 

*ft wrg^rT sfatf nrg%frRmrw twfi ii 

Who in the form of sun pervades the earth, the heaven and the interspace, that 
Rife, etc. 

To this objection, we reply, that for the reasons already given 
Valfiv&ndta is not the deify of fire, nor the elemental fire, but the Supreme 
Bftifttfitui. No doubt, in the Mantra above quoted, Agni is spoken of in 
vefy'high terms, but they are 'mere words of praise and should not be 
taken in their literal sense. 
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Note: We rather think that Agni praised in hymn 88 of Book X of the Rg Veda 
may very well mean the Supreme Lord or His first begotten, the Anointed, the Primal 
Sacrifice. 

The word Agni itself directly and primarily denotes the Supreme 
Brahman also, just like the word VaiSv&nara. This is the opinion of Jaimini 
and the author mentions it in the next Sutra. 

SI'TEA t, 2. 29. 

|| t I ^ I II 

smara Sak§at, directly, Api, also. Avirodham, no objection ; 

no contradiction. Jaiminilj, the sage Jamini. 

29. Jaimini is of opinion that the word “Agni” directly may denote 
the Supreme.Brahman, without any contradiction.—60. 

COMMENTARY 

As the word Vai^vanara literally means “He to whom belong all 
men,” or “who is the leader (Nara) of all (ViSva),” so the word Agni and 
similar other Vedic words denote etymologically the Supreme Brahman. 
Agni is derived from the root “Agi” to go ; with the suffix ‘NL’ 

Agni thus means : “He who leads others" or “who gives birth to all 
others.” Angayati iti agnih : “the producer or generator of all,” or 
Agre nayati iti agnih. Therefore, etymologically the word Agni means 
Vignu, and so there is no contradiction in the phrase “Agnih vai&vfinara”; 
for both mean the same thing. 

In the above passage of the Chhandogya Upauisad under discussion, 
Agni vai6vanara is described as having the size of a span. How can the 
non-limited Brahman be limited by the measure of a PradeSa or a span ? 
To this objection the author answers by the following Sutras : 

st tea i., 2. 30. 

|| \\ \ I ^ « II 

Abhivyakteh, because of manifestation Iti, thus 
ASmarathyah, the sage ASmarathya. 

30. The sage Asmarathyah is of opinion that VaisvAnara 
is represented as having the measure of a span, because thus 
He manifests himself in the heart of His devotees in 
meditation.—61. 

COMMENTARY 

The devotees who meditate on Brahman in their heart as having the size 
of a span, see. him of that size, because He manifests himself to them in 
that form. This is the opinion of A&narathya. 
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SUTRA L, 2. 31. 

II \ l?uni 

Anusmjrteij, because of remembering or meditating. Iti, thus. 

Bfidarilj, the sage Badari. 

31. The sage Badari is of opinion that this measure of a span is a 
mental device, to facilitate meditation.—62. 

COMMENT ART 

The size of the heart is that of a span, and as Brahman is meditated 
as abiding in the lotus of the heart, the man involuntarily associates him 
with the size of a span. This mental association or suggestion or Anusmfti 
is the cause why Brahman is called Prade£a Matra, the measure of a span. 
This is the opinion of Badari. 


SUTRA 1., 2. 32. 

11 ? 1 ^ 1 ^ 11 

Sampatteh, because of lordliness or majesty, ffrr Iti, thus. Stfafh: 
Jaminih, the sage Jaimini. ei»u TathA, in his way. ft Hi, because. sjwfa 
Darfayati, (the Sruti) shows. 

32. According to Jaimini the Brahman is said to be of the 
measure of a span, on account of His mysterious powers, and 
because the Sruti, in other passages, shows that the Lord possesses 
such powers.—63. 


COMMENTARY 

Though the Lord is all-pervading, yet He is said to have the size 
of a span, because of His Sampatti or lordliness and possessing inconceivable 
mysterious power, by which He can appear as such, and this span-body 
does not limit or condition Him. This is the opinion of Jaimini. The 
reason for this is that there are direct texts showing that the lord possesses 
.such trascendental powers. As says a verse: 

“He is one Govinda whose form is Sat, Chit and Ananda.” Wtsft ayn 
«ftft*rrft U “Who, though one, appears in manifold forms.” The texts like 
these show that on account of His inconceivable power, apparently 
contradictory attributes are co-existent in Him. Such as, though He is 
knowledge, He appears as having a body, though He is one, He appears as 
* many, etc. This will be explained in greater detail as we proceed further. 
Though all-pervading there is no impropriety in ascribing to Him a 
Med form. 
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sCtea i, 2. 33. 

Vrfw. in i H \\\ ll 

Amauanti, they recite, record or declare. ^ Cha, and. 

Enam, this, the inconceivable power, vrfcfg Asmin, in that, in Him. 

33. They (the Atharvaijikas) recite a text with regard to Him„ 
as to this power.—64. 

COMMENTARY 

Hie possession of this mysterious power by the Lord, is directly 
recorded in their text, by the Atharvanikas as regard to the Supreme 
Self. Thus in the Mundaka Upanisjad He is said to be without hands or 
feet, yet seizing all and going everywhere (I, 1. 6). “He is said to 
possess inconceivable paradoxical powers” (III, 1. 7.) So also in the 
Kaivalya Upani?ad, 21 : “I am without hands or 

feet, my powers are mysterious.” So also the Sroyti says: ^ i$^<Y 

wfaitwfoi: i “The Self, the Lord transcendental, possesses infinite powers” 
(Bhagavata Piirana). 

By giving above the opinions of several sages, like ASmarathya, etc., 
it is not to be understood that there is any conflict between their opinions 
and that of Vyasa. The sage Vyasa holds all those opinions. They but 
reflect a portion of his mind. As says a text: 

Other gages severally take up as their own, a few of the judgments that form 
part of the spacious mind of Vyfaa and make use of them, even as houses, etc., enclose 
portions of space. (Skanda Purfipa). 

Here ends the Second Pada of the first Adbyaya of the Vedanta Sutras 
and of the Govinda Bh&§ya of Baladeva Vidyabhu?ana. 




FIRST ADHYlYA 


THIRD PADA 


May the king of the Devas, who out of His great compassion, supports* 
this whole universe of helpless beings, be propitious to mo: may that 
Uovinda, Lord of Supreme Bliss, draw my heart towards Him. 


Adftikarana I .— The abode of heaven , etc., is God. 

In this third Pada or chapter, some texts will be discussed, in which 
there are express indications that may apply to the Jiva or Pradhana, but 
which however are to be construed as applying to Brahman. 

Visaya : Thus in the Mundaka Upanisad (II., 2. 5.) we find : 

ailfa <nwr*w«ji u 

He in whom the heaven, the earth and the Bky are woven, the mind also, with all 
the vital aire, know Him alone as the Self, and leave off other words, He is the bank 
(Setu) of the Immortal. 

Doubt : Here arises the doubt, whether the being spoken of as the abode 
of heaven, earth and so on, is the Pradhana or the Jiva or the Supreme 
Brahman. 

Purvapakm : The Purvapak^a maintains, that it refers to the 
Fradh&na, because it is the cause of all effects; therefore, it is more 
appropriately said to be the abode of heaven and earth, etc- And it is 
very rightly called the Bank of the Immortal; just as hiilk comes out of 
the udders of a cow in order to nourish the calf, so the Prakpti, though 
Unintelligent, engages to bring about the release of the individual soul 
or Puru$a, and is rightly called the Bank of the Immortal. The word 
Atman or Self is metaphorically applied to Prakpti, either because she 
gives everything pleasant to the individual soul, or because she is All- 
pervading. Or the above passage may refer to the Jiva, who, as enjoy er of 
all experiences, may well be said to be the abode of heaven and earth, for 
tiie abode of heaven and earth refers to the things experienced by the 
souL Moreover, it is a well-known thing that the mind and the vital airs 
(mentioned in the above Manfra) abide in the Jiva and are characteristic 
attributes of the Jiva. 

; Siddh&nta : To this*the author replies by the following : 
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SUTRA l, 3. 1. 

PHR[T<i. II \ \ \ | Ml 

5 - Dyu, heaven. Hr Bhu, earth. Adi, etc., and the rest 

Ayatanam, abode. W Svn, peculiarly its own. si 5 *!* Sabdat, because of the 
word. 

1. The abode of heaven, earth, etc., (mentioned in the MutjtJaka 
Upanisad) is verily Brahman, because the peculiar term used about 
Brahman occurs therein—65. 


COMMENTARY 

The peculiar term designating Brahman is the phrase “the bridge 
of the Immortal,” a phrase which is never applied to Prakrti or Jiva. The 
word Setu translated as Bank or bridge, comes from the root Sinoti, mean¬ 
ing to bind and so the phrase Anastasya Setu means, ‘‘He who causes 
Immortality to be obtained or the Giver of Immortality.” Or the word 
Setu may mean bridge or bank, and is used here as a simile, that is to 
say, Brahman is like a bridge, that thrown over rivers, etc., helps one to 
reach the other bank; so He is like a bridge, to cross over this ocean of 
Saras&ra and reach to the other bank which is MuktL Therefore, the 

phrase “the bridge of the Immortal” being peculiar to Brahman, the 

above passage refers to Brahman. Moreover, there are other texts to the 
same effect, showing that Mukti is given alone by Brahman, namely, 
Brahman alone is the Giver of Immortality. “Knowing Him alone one 

crosses over death, etc.,” says another text, ( Svet Up. II ) 

The author gives a further reason, in the next Sutra: 

SUTRA, i, 3. 2. 

5^^ II \ \ \ \ \ II 

Mukta, the released, Upasvpya, creeping up to, resortiug to. 

Yyapadesat, because of distinct pointing out, because of declaration. 

2. Because it is declared, that this abode of heaven and earth, 
is the summit to which the Released slowly creep up—66. 

COMMENTARY 

In a subsequent Mantra of the same Upanisad, we find the following 
declaration : 

* 1*1 ***}: awl fan. i 

n*T ftnn, P# fan? ^4 * 1 * 53 ^ 11 3 n 

Whan the Beer sees the golden coloured Creator and Lord as the Person from whom 
Brahmd arises, then possessing true knowledge, he shakes off good and erti, and, free, 
from passion, reaches the highest similarity— (Mub4- Up,, III, 1. 3.) 

This Being whom the Released reach cannot but be Brahman. 
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SUTRA—‘I, 3. 3. 

II U \ I X II 

, *| Na, not *TT3*TTSPt. Anutn&nam, the inferred one, i. e.. Matter. 

A-tad-6abdSt, because there is no word denoting it. 

3. The Pradhana is not the abode of heaven and earth, because 
there is no word denoting it to be found in that passage — 67. 

COMMENTARY 

In the passage under discussion, there is no word describing the 
non-sentient and unintelligent Pradh&na. Therefore, Pradh&na, called 
here “the Inferred one,” is not the abode of heaven and earth. On the 
other hand, words like “omniscient,” etc., are found there. 

sutra— i, 3. 4. 

^ im i \ mi 

MTaMpr Prfina-bhrt, the supporter of Prana, i. e., the Jiva =* Cha, and. 

4. The individual Soul also is not the abode of heaven and earth, 
because there is no word denoting it, in that passage—68. 

COMMENTARY 

The word “not” is understood here, from the preceding Sdtra: so 
also the clause giving the reason, namely, A-tad-Sabd&t “there is no word 
denoting it” Nor the word Atman, employed in that passage, can be 
taken to mean the Jiva only. For the word "Atman” is derived from 
the verb V Atati “to go,” and means the All-pervading Brahman, 'primarily; 
and secondarily only, it denotes the individual soul. Moreover, the 
epithets like “all-knowing,” etc., found in the above passage, are appro¬ 
priate only to Brahman. Therefore, because there |is absence of words 
denoting the Jiva in that section, therefore, the abode of heaven and 
earth cannot be the individual soul. 

The individual soul is not meant for this additional reason also. 

si!tba— i., 3. 5. 

11 \\ \ | X II 

Bheda, difference, VyapadeSat, because of the distinct 

pointing out ^ Cha, and. 

J, 8. And because the difference between the individual 
•'Shari and the Supreme Self is distinctly pointed out, in that 
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passage ; therefore, the Jiva is not the abode of heaven and 
earth, etc.—69. 

COMMENTARY 

The phrase “know Him alone as the Atman” (II, 2. 5.) distinctly shows 
that the Brahman alone is the true Atman, and is separate from the .Jiva. 

SUTRA i, 3. 6. 

w m, u \ \ \ i * ii 

Prakaranat, because of the context. 

6. The context also shows that the Jiva is not the abode of heaven 
and earth, etc.—70. 

commentary 

The Upanisad opens with the questionftsut elfiti; form 
“Sir, what is that through which, if it is known, every thing else becomes 
known ?” (I., 1. 3). This question relates to Brahman, and so the answer 

must refer to Him aud not to Jiva. 

SL'TR \ I., 3. 7. 

fw»wnwit ^ n \ i \ i vs n 

forth Stliiti, abiding. Adanabhyam, eating. ^ Cha, and.* 

7. And on account of differences of state of the two birds, one 
merely abiding and the other eating, it is not the Jiva that is referred 
to here-—71. 

comment vry 

After having premised that He is the abode of heaven and earth, 
tlie Sruti goes on to say : sir rjjm eorqi *t*TR f^i tfore^nrh i rmtrRq: 

“Two birds of lientiful plumage, inseparable friends, nestle on the same tree. One of 
them eats the fruit, thinking it to lie sweet, without eating the other merely abides and 
shines” (Mund. Up., III., 1. 1). 

Now this being, that merely abides and shines, would not have been 
Brahman, in that case only, if there were not in the preceding passage the 
statement that he is the abode of the heaven and the earth, etc. For had the 
Brahman not been mentioned in this passage, then the sudden mention of 
Brahman in this bird-passage, would have been irrelevant. While the 
description of the Jiva would not have been inappropriate, for as the Jiva 
is well known, it has been described here. For this reason also the abode of 
heaven and earth is Brahman. 

Note : Of the two birds, the one that merely illumines, would have referred to non- 
Brahman, if the preceding passage (Mund. Up., II., 2. 5) had not referred to Brahman. In 
order to make this “bird-passage” applicable to Brahman, it is absolutely necessary to 
make “the heaven-earth” passage also applicable to Brahman. 
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Adhikarana II.—The Fulness is Brahman. 

Visaya : In the Chhandogya Upanisad, in answer to the question of 
N&rada, the blessed Lord Sanatkumara after describing Name, etc., says : 
“The Blmmfi ought to be enquired into." Then Niirada says: “Teach- 
me, 0 Lord, the Bhiima.” Then Sanatkumara says: “Where one sees 
nothing else, hears nothing else, knows nothing else, that is Fulness 
(Bhuman). Where one sees something else, hears something else, knows 
something else, that is the Little (Alpam)” (Chh. Up, VII, 23. 24). The 
whole passage is given here: 


FIRST khamu 

& suftft ?fq Mitosis ci^ ito rfiuste qqfq *4 

it ? ii g 

M fbft qra?iTnGjbaRTJib \sfari msfauT vpfw wfboi 

ii ii m Jr 

jtaifRgfafefb g)f gw tftgrfb a ur gR qr^fhtfq ^ stare rft 

^iwW n 3 ii vqn 3T 3?s^s: smbs 

wpfmFbta ii v ii g *ft gm flip'll# gwure) *ta q«n q.Ttreid gqfq Jim 

*$l? 3 <iretsftai »m) gr«ft fRt gr^wt w qg*r nn^rq. ■talfNfq n * n 

tf?r jot: «srosi n t n 

1. Nirada approached Sanatkumara and said, “Teach me, Sir." lie said to Niirada, 
“Tell me first what thou knowest already, then come to me and I shall tell thee what is 
beyond that.” 

2. Nfirada said, “I know, Sir, the Kg Veda, the Yajur Veda, the Sima Veda, and the 
Atharva Voda, the fourth ; the Itihdsa I’urSna which is a fifth hook among the Vedas; the 
science of ancestors, the science of numbers, the science of Devatis, the science of trea¬ 
sure finding, the undivided original Veda and its twenty-four branches, the Superhuman 
Deva Bcienccs, the science of Brahman, the science of ghosts, the science of politics, the 
science of stars, the science of serpents and Deva-officials (Oandharvas); all this I know, 
O Venerable Sir.” 

3. But Sir, with all this, 1 am like one who knows the Mantras only (I know the 
names of the Lord only), but not the Lord. I have heard from personages like your honour, 
that he who knows the Lord overcomes the grief. I am in grief. Therefore, O Sir, take 
me over this ocean of grief.’’ Sanatkuraira said to him, “Whatever you have read is verily 
only the name of the Lord.” 

A “Verily Name is the (presiding deity of the) Rg Veda, the Yajur Veda, the Sima 
Veda, and! the Atharva Veda, the fourth, and the rest. All these are verily Name only. 
Meditate on B rahman in the Name.” 

f 5. “He who meditates on Brahman in Name, gets freedom of movement throughout all 
/hat region over which Name has her*scope ; be who meditates on Brahman in Name (Usi).” 

“It there something better than Name ?” “Yes, there is something better than 
NamA” “Sir, tell it to me.” m 
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SECOND KHAXDA 

WTwft fMrmfct 

qrqg'rr&fri ii l ii mfw *rawt sfir qra grisetfift q?ir vmmg. 

ifflfafo it ^ ii 

ifcl fcfaj: IsPIS! I! H II 

1. “Speech iH better than Name. Speech makes us understand the Rg Veda, Yajur 
Veda, Sima Veda, and as the fourth the Atharvana, and the rest. Meditate on Brahman 
in speech.” 

2. “Is there something better than npecch ?” “Yes, there is something better than 
speech.” “Sir, tell it to me.” 


THIRD K HAND A 

*B?l 5TR RPRl q«TT % X antral X m gt RTS^I ^i^s==Et 

=q BBteguraft h w hrht h? iBjfrr HsmjR'flqfremn'fft hbI ff m hr -jqraVPr ii ? ii 
*mt hrb! gq tfa Rjrat qra gqtseftft qrir *wrg stftfhfa n ^ ii 

tsTO® 1 ! n 3 ii 

1. “Mind is higher than Speech. For when two myrobalans or two plums or two 
Haritaki-fruits, are held in the elosed-fist, they are therein enclosed, so are Name and 
Speech included in the Mind. When one wishes to study the Mantras, he does study them, 
etc., in Mind is Brahman. Meditate on Brahman in Mind." 

2. “Is there something better than Mint! ?" ‘Yes, there is something better than 
mind.” “Sir, tell it to me.” 


Fonrrn kiianda 

Bjvift m rrh! X mrniffajjfei arg *n«ftaif?t Rrf*ra 

R^I *ref5=et Rirmftl II \ II Rift 5 qmfa BfBRIrlFBTfH Bp% 

RffTfWTftr B °.T B$v<?g>?H%fa II ^ II RRR: B^I^T BU^HSTR gft- 

SFfftfit fT^ir BRSfig II 3 || 

?fn =qg»»: liras: II V tl 

1. “Will (Mitrn) is better than Mind. For when a man wills, then he thinks in his 
mind, then he utters speech, and sends it forth in the name. In a name all Mantras are 
included and in Mantras abide all ritual works. 

2. “All these, therefore, have their one refuge in will. Have the will as their Lords, 
and abide in will and so on. This is will. Meditate on Brahman in will." 

3. “Sir, is there something better than will ?” “Yes, there is something better than 
will.” “Sir, tell it to me." 


FIFTH KIIAN'PA 

f^rt «rrr jrt % %qq^s«i bsbi^sr HR=R?ra RRRkdfd mg 

Blffcf B«mi BRffB R%f ifiFjtfRlI II \ II HTft f fl GRITfa f^vTTcRTfw 

Rfafemfsr f^rag'n^fq n g ii wfcr gqlsnflft mra wwmg. 

ii 3 ii 


ms: u * ii 



108 


VEDlNTA-StfTRAS. 1 ADHYAYA. 


I Govinda 


1. “Flickering memory (Agni) is verily greater than will. For when a man recollectB, 
then he thinks in his mind, then he sends forth speech, and sends it forth in a name. In 
name all Mantras are included, and in MantraB abide all ritual works.” 

2. “All these (beginning with mind and ending in sacrifice) have Chitta as their 
centre, have Chitta as their lord and are supported in Chitta. Meditate on Brahman in 
Chitta.” 

3. “Sir, is there something better than Chitta ?” “Yes, there is something better than 
Chitta.” “Sir, tell it to me.” 


SIXTH KIlAXDt 

brot wfpTRta n l n Rfef ribi^ *fa wthwb 

b*rr nsflfcqft n ^ n 

TO: miff: II K II 

1. “Dhyana is tletter than Chitta. The earth is in meditation, as it were, and thus 
also the Bky, the intermediate region, the heaven, the water, the mountains and Divine 
Men. Meditate on Brahman in Dhyana.” 

2. “Is there something better than DhySna ? ‘‘Yes, there is something 1 letter than 
DhyAna.” “Sir, tell it to me.” 


SEVENTH KHAVDA 

fiwR br <RRi^ft bt ^rrtRi q#^ 

ws%b^ sPhtmgsR fqBRifa fafrBgm%fci n ? ii Rfer *m<ft 

fiWRK^l *f?T fdSRKR ^Sfrftfcl cR*T B*RT^ snftfRfa II H II 

qfa BHB: (iRS: II vs ii 

1. “Understanding is better than Dhyfina. Through understanding one understands 
the Rg Veda, the Yajur Veda, the 8£ma Veda, and as the fourth, Atharvana, and the 
rest, food and its savours, this world and that, all this we understand through Under¬ 
standing. Meditate on Brahman in Understanding.” 

2. “Sir, is there something better than Understanding?” “Yes, there is something 
better than Understanding.” “Sir, tell it to me.” 


EIGHTH KHANDA 

# BR fq*R!*gq)sfa f TOfBRRUBqW S <RI ^ BTOwVimT 

qfrqfttn B*ft bbRi srfar BBfer b^t bb^ 

wife wf *Rft fqFBtT Bqfri b%b % sfafl ferefft b%b sflllR <&it b?Ib 

^b b ^tot b«1b BiRaj BBi^Jfo r gt&BBsroq: b*R sfRf&reft 

Bag«m^ffl it ? ii « «fr b«t b$F3br% qRSRRf *ra bbrb q«B WBBid bb^ b* tot 

bstisr bbbtb ii b ii 

TOOT: 9W: II c || 
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1. “Spiritual power is verily greater than Understanding. Here in this world, one 
powerful man of spirit makes a hundred men of understanding tremble. If a man is 
spiritually powerful, he rises to higher planes, rising to higher planes, he serves the 
Masters, serving the Masters, he attracts Their attention, attracting Their attention, ho 
gets Their teachings and gets Their audience ; then he ponders over Their teachings and 
begins to understand them, and act upon them ; thus he becomes wise. By power, the 
earth stands firm, by power the intermediate world stands firm, by power the Deva Loka 
stands firm, by power the mountains and Divine men, by power the cattle and birds and 
herbs and trees and beasts down to worms, insects and ants stand firm, by power the world 
stands firm. Meditate on Brahman in Tower. 

2. “He who meditates on Brahman in Tower gets freedom of movement through the 
region on which Tower has his scope. He who meditates on Brahman in Tower.” “Kir, 
is there something better than Tower ?” “Yes, there is something better than Tower.” 
“Sir, tell it to me.” 


NINTH KHVNPA 

ppftfkfa ii \ ii 

sfa tsUTS: II { II 

1. “Food (Aniruddha or spiritual love) is better than power (spiritual knowledge). 
Meditate on Brahman in food.” “Kir. is there something better than food ?" “Yes. there 

is something better than food.” “Kir, tell it to me.” 

TENTH KHANDA 

WIT) 3T Him ^ 

5TTHTT m II l II B>l^lS5wfl ^ 

^ cT-^T spftfrfft II R II 

tsltr?: II \C II 

1. “Water (Trana or Spiritual Teace) is higher than food (Spiritual love). Therefore, 

if seasonable rain were not to fall, all living beings become wretched from a dread of food 
being scantily produced ; while if the fall of rain is seasonable, all living beings rejoice, 
saying there will be plenty of food. Meditate on Brahman in water." 

2. “Sir, is there something better than water?” “Yes. there is something better 

than water.” “Sir, tell it to me.” 


ELEVENTH RUANDA 

ii =t ii 

II u II 

1. “Fire (Indra or the fire of genius) is verily greater than Water (Spiritual Teace). 
Therefore, whon it pervading the air, heats the atmosphere, people say ‘It is warm and 
sultry, it will rain.’ Meditate on Brahman in Fire.” 

2. “Sir, is there something better than Fire ?” “Yes, there is something higher than 
Fire.” “Sir, tell it to me.” 
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TWE L FTH KHANDA 

mmih q?f ggrg 'freNigTi&ffr d l n wfat *m 
gqteRftftr 35 % »r»nig n q, ii 

qfa srw enm ii *q n 

1. “Ether (Um£ or the steady light of gcniuB) is higher than Fire (or the fire of 
genius). Meditate on Brahman in Ether." 

2. “Is there something better than Ether ?” “Yes, there is something better than 
Ether.” “Sir, tell it to me.” 

THIRTEENTH KH VXD \ 

te*rd sttwit^: wgqi^fw n ? u «t<w: ?*tri5^j tfo wish gmsgftfa 
er?*r wng n q n 

^fer tfW3: II II 

1. “Memory (Rudra or Spiritual Omniscience) is higher than Ether (or Spiritual 
genius). Meditate on Brahman in Memory.” 

2. “Sir, is there something better than Memory ?” "Yes, there is something better 
than Memory.” “Sir, tell it to me." 

FOURTEEN!H KIUXDA 

«TT?U 3 Wfal 3^1^^ q^*%Hg(?l 

W** *rroigqi#fcr n \ n ^rfar w snmi gq twwgr qn 

^ «*WTg Joir^ n q n 

ii n 

1. “Hope (Sarasvat; or the bliss of divine vision) is better than Memory. Kindled by 
Hope, Memory reads the sacred Hymns, performs sacrifices, desires sons and cattles, desires 
this world and that. Meditate on Brahman in Hope.” 

2. “Sir, is there something better than Hope ?” “Yes, there is something better 
than Hope.” “Sir, tell it to me. 


FIFTEENTH KU \XDA 

sn^fY q *THiFjT gqi^Bir 3T ^tt gi*ft Bflfqeir qqgffcpi trrgr sgf$i dpu: 
anfcT timr: umi $rnnnj ssift qnfi f fan qnfr hpr srrtift ¥?rtt snre: »hbt stun 
«TRl*Jr: wwt strew II * II HTSjft i&irfit gqfftff W RS qtpT%q HTSTR qq- 

ti*^s fl^qfatwflHftqisitglfci 11 q n 

qfit TWft: tqtrer II II 

1, “The Chief Breath (Pripa) is verily greater thau Hope. As the spokes of a wheel 
are all attached to the nave, so in this Chief Breath are all attached. But the Chief 
Breath himself moves, through the Supreme Breath. The Supreme Breath gives to the 
Chief Breath all that He desires, (when the Prtfna meditates for souls to the Supreme); 
. yea, gives to him his very life. This Supreme Breath is verily the father, the Supreme 
Breath, the sister; the Supreme Breath, the teacher: the Supreme Breath, the priest. 
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2. “The Supreme Breath verily exists in all these. He who sees it thus, perceives 
it thus, knows it thus, becomes the teacher of the highest truth (AtivSdin). If the people 
say to him, thou art an Ativadin, let him say I am an Ativiidin. “He need not conceal 
it.” [“Is there, Sir, something higher than Prdna” ? “Yes, there is something higher 
than Prilna.” “Sir, tell it to me.”] 

SIXTEENTH KHANKA 

Sr4 ftftwra *fct ii \ ii 

ffcl (ftwi: II II 

1. “(The fxird called the True is higher than Prana). But he in reality is (a higher) 
Ativiidin, who declares the lord Visnu to be the True.” “Sir, may I become an Ativiidin 
by the grace of the True ?” “But we must (first) desire to know the True.” “|Sir, I 
desire to know the True.” 

SEVENTEENTH KHANKA 

2RT M frHrcirqM HPT snfaMR^ 9c4 MS.fa 6f4 f%3TR 

f^f^rrfHcisqPi^r ftsrR »mt fafairm *fa m \ ii 

SHSjis sirs: 11 II 

1. "When one understands (the Good Lord as Omniscient) then one declares the 
Good Lord (Satyam). One who does not understand (Him as Omniscient), cannot declare 
Him as the Good. Only he who understands the Omniscient, can declare the Good. 
This Omniscient, however, wc must desire to understand.” "Sir, I desire to understand 
the Omniscient." 

EK.HTEENTH K1IANK \ 

JJ3T M STTHfMr ftaRlfa f%fsfUfa 

II l II 

ijPTS: II It 

1. “When one realises Him as the Thinker, then one knows Him as Omniscient. 
One who does not so realise cannot understand Him as Omniscient. Only he who 
knows thus understands the Omniscient. This Thinker, however, we must desire to 
understand.” “Sir, I desire to understand the Thinker." 

NINETEENTH KHANKA 

JHT % pgit P# «3I fdfaMrfals'MKT «IST 

*fvt II { II 

JfipfifafsR: (sBTS: II ?{. II 

1. “When one knows Him as Holy, then one knows Him as Thinker. One who does 
not kuow Him as Holy, cannot know him as Thinker. Only He who knows Him us 
Holy, can know Him as Thinker. This All-holy, however, we must desire to understand.” 
“Sir, I desire to understand the All-holy.” 

TWENTIETH KHANKA 

\ fafareeipi wwfit ««WTfcr ftsT 

fast fafasra ii i ii 


Mfa fill; SflT«: II V II 
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1. “When one knows Him as firm, then one believes Him holy. One who has no 
knowledge of His firmness, cannot believe Him as holy. Only he who knowB Him as 
firm, believes Him as holy. This firm Lord, however, we must desire to understand.” 
‘‘Sir, I desire to understand the firm One.” 

TWENTY-FIRST KHANDA 

to t iscftjpf faferafrr intro ftferefa sft 

ffa it \ II 

SU?: II II 

1. “When one knows Him as Creator, he knows Him as having firmness. The man 
who does not know Him as Creator, can never know Him aR having firmness. He alone 
knows Him as firm, who knows Him as Creator. The Creator, therefore, should one 
desire to know.” “Sir, I desire to know the Creator.” 

TWENTY-SECOND KHANDA 

TO % grgR? visstt g# ^ fofasitfa- 

TOjfaft g^ ftfasra *f?r n ? it 

sfo s:r^g; 3??: it u 

1. “When one knows Him as Pleasure, He knows Him as the Creator, he who does 
not know Him as Pleasure, does not know Him as Creator. Realising Him as Pleasure 
alone, one knows Him as Creator. This Pleasure, however, we must desire to understand.” 
“Sir, I desire to understand Pleasure.” 

TWENTY-THIRD KHaND.V 

i ii \ ii 

<sw?.- n ^ n 

“1. “He who is the lord NSrfyana called the Infinity is the real pleasure, without 
the grace of the Infinity (Bhilman) there is no pleasure for the finite (though Muktas). 
The Bhilman alone is the Sukhara. One must, therefore, enquire into Bhilman.” ‘‘Sir, 
I desire to understand Bhilman.” 


TWENTY-FOURTH KHANDA 

vr^TOftifrfrr « gnrsq 

*fl * gm h hut.- sif?rfg?r ifct gftffcr ?r g 

Hfpsftfa ii ill Ht sft:r%ir4 

Wftfo TOftfrl f Hfcrfs^ tfil II 

afflfi: an?: II W II 

1. “Without being permitted by whom, one does not see anything else, does not hear 
anything else, does not understand anything else, He is the Bhilman. But where one 
sees a thing under the control of something else, or hears it such, or understands it such, 
that is the Limited. He who is the Infinite, He is verily the Immortal. But that which 
is the Limited that is the Mortal.” “Sir, in what does this Infinite rest ?” “In His 
own glory, or perhaps not even there.” 

2. “Cows and horses in this world* are said to be glorious, so also elephant and gold, 
slaves and wives, fields and houses. But I do not mean any such glory.” Thus said 
Sanatkumlra, “I said something different from any worldly glory.” 
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TWENTY-FIFTH KIIANDA 

ft epTNfcrra. *? sqftgrn g qajiT; a a q%nrc.* ft srqrais g q s jrflra - 

«mfrs«fKi\*T <m^w3R«g^ftgRs: qaiR* s*rr? qf%qpTts?gvpY»s*JiYq'K n ? 11 
«r«im qrpwfot wf&qisq«frci?*ftqftBRpjn rsirpht jtftrtrt qf^mra sriRltKei q rp&fty P 
sslfirfa « qr w «?q *RqR qq fqqHvrrcJKfatrcqq^ qrrwPrg«i wtchr??: « 

hus «wf?r er?Jf s'% vfftj wwtft wtpi Slswpnsfft fq5* ? W^R*YsqRwtar «rarfcr 
foi'P s% 5fft*TCPrarct u 3 ti 

qfri qsRfq«s tqp?: 11 q* 11 

1 . ‘He indeed is below, above, behind, before, right and left,—this Ho indeed is Pull. 
Now the teaching regarding Him called as “I.’’ The "I" is below, the “I” i 3 above, the 
‘I” is behind, the “I” is before, the ‘‘I" is on the right, the “I” is on the left, the “I’’ is 
verily the Nearest and the Full. 

2. “Next follows the teaching rigurding Him as the Atman. The Atman is below, 
the Atman is above, the Atman is behind, the Atinau is before, the Atman is on the right, 
the Atman is on the left, the Atman alone is the Nearest and the Full. He who sees Him 
thus, understands Him thus, thinks Him thus, he always thinks the Atman to be the 
highest; he sports in the Atman, he unites with the Atman, has the Atman for his joy, 
and comes directly under the rule of the Atman. For him there is freedom of movement 
in all the worlds. But those who understand Him differently, live in worlds which are 
perishable, and are under inferior rulers, for them there is no freedom of movement in all 
the worlds.’’ 


TWENTY-SIX I’ll khaNp \ 

?t«r c qr qf^V-f qq JRqre?qq fqqmq wfcu huh rurt rtwschtiw: 

snc»FT wrq»RT nirm wrq whs wrft urqYddTqRiR^saqicfml srenTTnra> 

fqsrsRFqqt «qrtmTc«rafeH<n?*Fi: g$vq wirYi «r wirYi qrmwq> JfRpjpft jr^i 

RTrfR: qiW^JrqictR qTFP siqfhft n l 11 Y^q if q?TT ?fg q?qfa ^ m Ytd 

Stiafn'P’ 9q*P ? q?tj: q*qft Rturafifa rfr s Hqft ftqr «qfq q^qqr siw 

^qqr 3q jqlmRqi Fqq: qqr =q evq^fs;: 

§qt F?f?r: shr»fcri ftqYtww sfcr q;qr?nq THfiRH qfcifq 

Ff.R- fc^R^lcf II q, 11 

qft qr%; tsPR: 11 11 

1. For the released soul which sees thus, which thinks thus, which understands 
thus, there is the vision of how the Chief Prfina comes out of the Atman, how the Hope 
comes out from the Atman, how the Steady Memory comes out of Him. How the Ether 
comes out from the Atman, the Fire from the Atman, the Water from the Atman, the ap¬ 
pearance and the disappearance of the worlds from the Atman, Food from the Atmam, Power 
from the Atman, Understanding from the Atman, Meditation from the Atman, Unsteady 
Memory from the Atman, the Will from the Atman, the Mind from the Atman, the Speech 
from the Atman, the Name from the Attran, the Mantras from the Atman, the Karmas from 
the Atman, verily the released soul sees how all this universe comes from tho Atman alone. 
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2. "There ia this verse about it: ‘The released soul does not see death, nor illness, 
nor pain.’ The released soul sees everything and obtains everything, everywhere. 
He becomes one, he becomes three, he becomes five, he becomes nine, and it is said he be¬ 
comes eleven as well, nay, he becomes one hundred and eleven, and one thousand and 
twenty. 

“Bight doctrine leads to right thinking. Bight thinking conduces to firm meditation. 
When meditation is firm, all ties are loosened completely, through the grace of the Lord.” 

To the sage Narad a, with his faults all rubbed out, the great Teacher Sanatkumdra 
shows the other side of darkness. SanatkumSra is called the Great Warrior, yea, he iB 
called the Great Warrior. 

The word Bhflman here does not denote numerical largeness, but 

pervasion in the shape of fulness. For the text contrasts this Bhuman 

with Alpani or small, or little, a word denoting quantity and not number, 
for it says: “Where one sees something else, that is the Little.’’ There¬ 
fore, the contrasted term must possess attributes opposite of “little, ’’ 

namely, “muchness” or “fulness.” 

Doubt : Here arises the doubt. Is this Bhfunan, Prana or Yisnu ? 

Pitrvapaksa: The Piirvapaksin maintains that the term Bhuman 
means the Breath or Prfina which is the topic immediately preceding it. 
Says the Sruti : “The Prana is better than Hope ” After this there is no 
question and reply. Therefore, Prana is the Bhuman. And Prana here 
means the individual soul, which is always associated with breath, or 

Prana. And Prfina also here does not mean the modification of air merely, 
but the Jiva. For the sectiou commences with the declaration, “the 
knower of Atman (Jiva) crosses over grief” and ends with the conclusion, 
“all this is of the Atman (Jiva).” The whole section treats of the indivi¬ 
dual soul, therefore, the Bhuman, occurring in the middle of the section, 
must refer to the Jiva. Moreover, the phrase “where oue sees nothing else, 
etc.,” is perfectly relevant witli regard to the Jiva, for in dreamless sleep 
(8u§upti), when all the senses are absorbed in the Prana, there is no 
EeeiDg, etc. The statement that Bhuman is bliss, is also appropriate to the 
Jiva, for in Su§upti one is in bliss, as he says on awakening, “I slept 
very happily,” The whole section has thus determined the Jivatmau, 
therefore this Bhuman must be construed as applying to the Jiva. 

Siddhdnta : To this objection the author answers by the following 
Siddh&nta Sfitra, 


SUTRA I , 3. 8. 

n \ \ ^ i c ii 

Bhuma, the Full (is ‘Brahman). uwiUTOtt. Sampras&d&t (because of 
being greater) than the vessel of grace. The Jiva is called Sampraslda, 
because it is the peculiar object of grace (Prasftda) on the part of the Lord, or 
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Samprasad&t may mean “because possessing great joy and serenity.” Adhi, 

greatest, highest, (above. Tiffin. Upadc&tt, because of the teaching. The 
Bhuma is taught to be higher than the Jiva, the vessel of grace, i.e., the 
Bhflma is higher than even the Mukta Jiva. 

8. The Bhftman is Brahman, because it is taught as possessing 
highest joy, and being above all.—72. 

OR 

8 . Because the scripture teaches that the Bhftman is greater than the vessel of grace 
(the Jiva) ; therefore, the Bhftman is not the human soul.—72. 

Note : The Bhftman is not Jiva, because it is taught as higher than Sampras&da or 
the Released Soul. The Sutra may also be translated as, “The Bhuman is not Jiva, because 
it has Samprasdda or excessive serenity, and because it is taught as Adhi or the highest.” 


COMMENTARY 

The Lord Visnu is this Bhuman and not the human soul, the com¬ 
panion of Prana. Why ? Because it is expressly taught to possess the 
highest joy (which the Jiva lias not). The Bhuman text says, “That 
which is Bhuman is verily joy.” Thus this Bhuman is immense joy, 
(Vipulasukha), and, moreover, it is taught as the last of the series, and 
therefore it is the highest or Adhi of all. (Thus one meaning of the Sutra 
is that Bhuman is Brahman, because it is taught as the last of the series 
and therefore it is above all and because it lias excessive joy). Or the 
Bhuman is Brahman, because in Chhandogya Upauisad, YTII, 3. 4., it is 
expressly taught to be greater than the Samprasada or the vessel of grace 
or the Jiva) the companion of Prana. 

We give that passago here : 

Now that Released Jiva (Samprasflda) after having risen from out this body, reaches 
the Highest Light, and appears before its True Form who is the Atman.—Thus he spoke 
when asked by his pupils. This (Atman or Vispu) is the Immortal, the Fearless, this is 
Brahman, and of that Brahman the name is the True Satyam. (Chh. Up., VIII, 3. 4.) 

Note : Compare : 

RtRRi^lsRiTRep’bncRgciR if TjftRreiHPig R sirs jsi.- 

r ?r* snfafrrif rIisr'O' JifW* 3 ’ s jrt 

‘Rrta? httot p iraft pit H 

Thus does that Released Jiva (Samprastida), after having risen out from this body, 
roaches the Highest Light; and appears before its Own Form, who is the Highest Spirit. 
He moves about there laughing, playing, and rejoicing, be it with women, carriages, or 
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relatives, never being conscious of persons near him (so great is his ocstacy). As the 
charioteer is appointed to the carriage so is the Prtfpa appointed in this )x>dy. (Chh. Up., 
VIII, 12. 3). 

The sense is this. The scripture has first taught a series of beings 
beginning with Name and ending with Prana, and then says, “Prana 

then is all this. He who sees this, perceives this, and understands this, 
becomes an Ativ&din." Thus the knower of Prana is called an Ativ&din. 

But the scripture then describes a higher Ativadin, when it. says, “But in 
reality he is an Ativadin who declares the Highest Being to bo the True 
(Satya).” Now this Ativadin of the True, is different from the Ativ&din 

of the Prana, because the w ord “but" introduces a new topic. It serves 
to set aside the meditation on Pr&na, and teaches that the highest Ativadin 
is lie who declares the True to be the Highest Being. The 'True is hero 
Yi?nn, and it (True) being mentioned as separate from Prana, tlio Bliuman 
which refers to the True, must also be different from the Jiva and Prana. 
This Bhuman is not only something different from Prana, but greater 
than it. Had Pr&na been the Bhuman, then the instruction that 
it is higher than Prana become* absurd. This Bhuman is taught as 

something greater than Name up to Prana : therefore, it must be different 
from Prana (and the series below it). Since every one of the series is 
greater than the one preceding it ; thus Speech is greater than Name, 
and so on : therefore, the True is greater than Prana, and consequently 
Bhuman is also greater than Prana, for the teaching about Prana precedes 
tbe teaching about Bhuman. Moreover, the word Satya is a well-known 
term applied to the Supreme Brahman Visnu. Such as “the True, the 

knowledge, the infinite is Brahman." (Taitt. Up.) “Wc meditate on the 
highest Satya.’’ 

In the phrase “Satyena Ativadati," the force of the third case in 

Satyena is that of Hetu that is, he declares the Highest truth, for the sake 
of the True, or the Supreme Self. The meditation on Prana is higher than 
meditation on Name up to Hope, therefore, the person who thus meditates 
on Pr&na is called an Ativadin, he is an Ativadin compared with those 
below him. But the meditation on Vi§nu being superior even to that on 
Pr&na; therefore, he who meditates on Vispu is the real Ativ&din. Thus it 
is clear that an Ativ&din by Prana is inferior to tbe Ativadin by the True. 
For the same reason, the pupil entreats, “Sir, may I be an Ativ&din with 
the True”: and the teacher replies, “But wc must desire to know 

the True.” 

The objection raised by the Piirvapaksin that in the Chh&ndogya text 
there is no question and answer as to something greater than Pr&na, 
and therefore, the Ativ&din "by tbe True is the same as the Ativ&din 
by the Pr&na, (and the instruction about tbe Atman must be supposed 
to c®»e to all end with the instruction about the Pr&pa) is not a proper 
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objection. The reason for this is, that we do not find that the Ativadin by 
the True is the same as the Ativadin by the Prana. It may be asked why 
does not the pupil ask tho question whether there is any thing greater 
than Prana. To this we reply that tho reason is this : With regard to 
the non-sentient objects extending from name to hope—each of which 
surpasses the preceding one, in so far as it is more beneficial to man—the 
teacher does not declare that he who knows them is an Ativadin ; when, 
however, he comes to the individual soul, there called Prana, the know¬ 
ledge of whose true nature he considers highly beneficial, he expressly 
says that, ‘he who sees this, notes this, understands this, is an Ativadin’ 
(VII, 15. 4.) The pupil, therefore, imagines that the instruction about 

the self is now completed, and hence asks no further question. The 

teacher, on the other hand, holding that even that knowledge is not the 
highest, spontaneously continues his teaching and tells tho pupil that the 
knowledge of the true nature of Sri Visnu, who i-, called the True, is the 
highest knowledge ; and absolutely beneficial for man ; and he only is an 
Ativadin, who proclaims the supremely and absolutely beneficial beiDg, 
namely, Sri Vkjnu who is also called the True, that is the Highest Brahman. 
On this suggestion the pupil desirous to learn the true nature, worship, 
and means of worship, entreats tho teacher, saying, “Sir, may I become 
an Ativadin by the True ?” 

The opponent says, the objection lias been raised that iu tho opening 
passage the word Atman tias been used, and therefore in the concluding 
passage also, the same Atman, that is to say, the individual soul, the 

associate of Pr&na, is meant. This objection is not valid. The word 

K A 

Atman principally means the Supreme Self, and not the Jiva Atman or 
the individual self. 

That Atman does not mean the individual self is proved by the 
subsequent passage also wdiere it is said that from the Atman arises the 
Prana, etc. If Atman meant the individual self, tiien the above statement 
would bo incorrect, for Prana does not arise from tho individual self, 

but from Brahman. This being so, the subsequent statement “w r here 

one sees nothing else, hears nothing else, understands nothing else, that 
is the Bhuman,” becomes valid, for we understand that this applies to the 
Supreme. For when one perceives the Bhiiman, ho at that time fails 
to see and perceive anything else, for when one is plunged in the infinity 
he cannot have any consciousness of the finite. You cannot say that the 
ecstasy, which one feels, when ouo realises the Bhuman is the joy of 
dreamless sleep, and that where one sees nothing else, hears nothing else, 
understands nothing else, refers to the dreamless sleep called Su§upti. 
For the consciousness of Su§upti and the little joy that one feels iu it, 
is infinitely inferior to the self-forgetfulness in Bbtrman, and the bliss 
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of its presence. To say that the individual self, in the state of Susupti, 
is the Bhiiman is sirapiy ridiculous. Therefore, the Lord Vi§nu alone 
is the Bhiiman of the passage of the Chhandogya Upani?ad under 
discussion. 


SITKA i., 3 9. 

qqfqq%*i it \ I \ I s. ti 


^ Dhnrma, qualities, attributes. Upapatteh, because of the reason¬ 

ableness, because of the suitability. ^ Cha, and. 

9. Because the attributes ascribed to Blifiman arc suitable with 
regard to Brahman only.—73. 


commentary 

The attributes which arc ascribed to this Bhcman arc suitable only 
with regard to the Supreme Brahman, Lord Visnu, and arc applicable to 
nobody else. Thus: “That which is Bhiiman is verily the Immortal 

(VII, 24. L).” shows that Blniman possesses innate immortality. It has 

innate power of self-supporting. As says the text : "Sir, in what does 
the Bhiiman rest ?” “In its own greatness” is the reply. This Bhiiman is 
the refuge of all, as we learn from the text: “The Self is below, above, 

behind, before, right and left.” This Bhiiman is the cause of all, for 

says the text : “The Pi ana springs from the Self, Hope springs from 
the Self, Memory springs from the Self ; so do Ether, Fire, Water, etc.” 
Therefore, Bhiiman is Brahman and nothing else. 


Adhikarana. III .— The Imperishable is God. 

Visaya : We read in the Billadaranyaka (III, 8. 6. 8.) : 
u rtar 5 * foPr sfspqr enqpjfoft W q|>jd =* 

ll K It 5 q^*4 Urffi fall q^f ifasqT 

fir *rft*q^%<«rr^RT srmtt w t?Ri 

spKTaift ims ii * urf$ htoutt 

mti srwjsnfa **** •• c » 

8. She said: "O Y&jBavalkya 1 That which is above the heaven, and below the 




Bhdsya.\ III PADA, III AD&IKARANA, Su. 10. 119 

earth, which is between the heaven and earth, which is in the past, present and future, 
in what is that woven, as warp and woof?” 

7. Ho replied: “O Gitrgi I That which is above the heaven and below the earth, 
which is also between the heaven and the earth, which is in the past, present and future, 
that is woven as warp and woof in the AMaa.” 

“In what then is the ether woven like warp and woof V 

8. Yajfiavalkya replied, “C> Gfirgi, the I! rah man as call this the Aksara (the Imperish¬ 
able). It is neither coarse nor fine, neither short nor long, neither red (like fire) nor fluid 
(like water); it is without shadow, without darkness, without air, without ether, without 
attachment, without taste, without smell, without eyes, without ears, without speech, 
without mind, without light (vigour), without a breath, without a mouth (or door), without 
measure, having no within and without, it devours nothing, and no one devours it.” 

Doubt : Hero arises this doubt : What is this Aksara or the Imperishable 
of this passage V Docs it denote Pradhana or matter V Or Jiva, the 
individual soul, or Brahman, the Supreme ? 

Furrapaksa : The Aksara here is ambiguous, and may denote any one 
oi the above three, as it is used in that sense in Mundaka Upanisad, I., 1. 5., 
etc. 

Siddhdnta : To this Badarayana replies, by the following Sutra, declaring 
that the Imperishable is Brahman. 


sf nn l., 3. 10. 

II \ \ \ \ \ o II 

Aksaram, the imperishable : tbe Brahman. Ambarauta, 

end of space or ether, or up to ether. 1^: Dhrteh, because of suppoiting. 

10. The Imperishable, referred to in Brhadaranyaka Upanisad, III, 
8. 11., is the Supreme Braliman, because we find it declared in this 
passage that He supports even that which is the end of ether (or every 
thing up to ether).—74. 


COMMENTARY 

The Ak§ara or the Imperishable is the Supreme Brahman, because 
the text declares that He supports that which lies beyond ether, namely, 
the unevolvod matter or Avyakfta. Since this Imperishable supports 
even the Akasa or ether, and every thing below it, He must be Brahman. 

But even Pradhana supports every thing up to ether, because it is 
the cause of all the modified objects in the universe, and so the Imperish¬ 
able may be Pradhfina ; or it may refer to the Jiva, which is the support 
of all non-intelligent objects that it experiences or enjoys. To this doubt 
the author answers by the next Sutra: 
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m ^ ii u \ i u u 

nt Sa, that, namely, the quality ot supporting every thing up to space or 
ether. ^ Clia, and, Pra&»sanat, because of the command. 

11. This supporting must refer to Brahman, because the text 
says that it is through command that such supporting takes 
place.—75. 

COMMENT \RY 

The supporting of every thing up to space, can only be in Brahman 
alone, because the text says that it is by command alone that such sup¬ 
porting takes place, and such Supreme command cannot belong either 
to PradhSna or to Jiva. The following text shows the command : 

gfifsr 3T 'srgreg mfu ft#\ fhss utirah urffi 

ft# ftsa m sm# mfu mm 

mu gsicgtT sft if wm*? «wrrc# urffi jw: jfahw?: 

«rs#w?: w if ym&r srnoh mfo ngMi: 

JJ3WR #r <?ff ftads^ui: ii t n 

9. “By the command of that Aksara (the imperishable), 0 Girgi, sun and moon stand 
apart. By the command of that Aksara, O G4rgi, heaven nnd earth stand apart. By the 
command of that Aksara, O Gargi, what are called moments (Nimesa), hours (Muhitrta). 
days and nights, half months, months, seasons, years, all stand apart. By the command of 
that Aksara, O Gargi, some rivers flow to the East from white mountains, others to the 
West, of to any other quarter. By the command of that Aksara, O Gargi, men praise 
those who give, the gods follow the sacrilicer, the father, the Dam-oflering.’" 

Now this supporting every thing by one’s mere will and command 
is impossible in the case of Pradhaua, which being non-iutelligent 'can¬ 
not give any commaud, nor does any bound Jiva can give this command 
nor any Mukta Jiva also. 

SI*TRA I., 3. 12. 

mm n ii 

Anya, another, m* Bliava, nature. »gT#t: Vyavrtteh, on account 
of the exclusion. ^ Cha, and. 

12. The Imperishable is not Pradhana nor Jiva, because in the 
same text we find description of attributes which would exclude 
smother nature than Brahman.—7G. 

COMMESTAUY 

A ^ 

supplementary passage in the said Upauisad, we find a description 
ditto attributes of this Aksara, which excludes Jiva and Pradli&na, because 
do not possess that*nature. 
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agr *u*T^fai5iTcT se sr^-qatrsfier 

sfPl *T?tri5PsfoT *t^[ snsswisffcr fforii cjfcsng *n^^.r?i sim $ncis}% n uu 

(Br. Up., Ill, 8. 11.) 

“That Imperishable, O Gargi, is unseen, but seeing, unheard but hearing, unthought 
but thinking, unknown but knowing. There is nothing that sees but He. nothing that 
hears but He. nothing that thinks but He, nothing that knows but He. In that 
Imperishable, O Gargi, the ether is woven, warp and woof.’’ 

The Imperishable is declared here as seeing, hearing, etc-, and therefore, 
Pradh&na, which is non-intclligcnt, is excluded ; because the nature 
of Pradhfina is Jadam. Simihrly, the declaration that unseen by all He 
sees everybody, shows that Jiva is not mount, for the nature of Jiva is not 
all-perceiving. 


Adhikarana TV .— The Pnraxa seen in the Saiyaloka 

in Brahman. 

Visnya : In the PraSna Up., V, ?, we find the following 

m t* 5)s?r: i *r gt ? * suqm^f;rtuf*re?riqtti l 

tKW H it* vlM supfifu II t II 

1. Next Stibya Sityaktrna a->ked him ; "O Muter ! what world does he conquer by 
such (meditation) who amongst men unceasingly meditates on OiiikSra, up to his death.” 

u rt-uu i usjH.ru q^m^* m 

II ^ II 

2. u O 8at.yaktimal that which is denoted by Ora is this Brahman, both the higher 
and the lower. Therefore, the knower of it. through this vehicle alone, reaches one of 
these two.” 

b *3 fHHT H^cgttr «rs?n sowft u ? u 

:f . “If he meditates on one measure, then by that meditation alone, after death he is 
welcomed by the Supreme self, and obtains another birth on this earth. The Devas of the 
Rg Veda lead him to a human body. He in that Girth endowed with austerity, celibacy, 
and faith, realises of the greatness the fruit of these.” 

qftr f^Tusjni tRf?i gpqsft t ^ 

*33? 3*m*xi?r it v H 

4. “Next if he meditates in his mind, with two measures, he is carried up by the 
Yajus Mantras to the Antariksa or the world of the moon. Having enjoyed the vast 
powers of the moon-world, he returns again.” 

qf gsqqfasmtfH B 

tjij q qicrjqj fqftrg^: g mitfi B t*ti?«T^mTcW? l| H 

f&tl *wro: ii k ii 
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5, “But, ho who understands this Om to consist of three measures, should with this 
imperishable syllable meditate on the Supreme Parusa alone, for thereby he would reach 
tie Tejafl or the Sun. As a snake becomes fully liberated from its old skin, thus he verily 
becomes liberated from all liis sins. By the SiSman verses he is carried up thence to the 
riatyaloka. There, from that high being, the Group Soul of all Jivas, he gets instruction 
and sees the (Supreme in-dwelling) Purtisa. To (hat effect are the following two 
verses : 

fWi am i 

s»$?rag si n 1 II 

G. “The three notes become fatal when utteied either singly or m couples, and without 
harmony. But when property uttered in high or low or middle tones there is no fear 
to the wise.’" 

JtiKn gawg n w> ii 

7. “Bv the liks one gains this pb\«i<al world, by the Yajus the astral world, by the 
Stiman that which the wise only know. The knower of Brahman by the vehicle of the 

word Om alone, reaches also that which ts Peace undecaying, free from fear, and the 
Supreme." 

Doubt'. Hero arises the following douht Whether the object of 
meditation and the Person scon by one ulm meditate- with three Watriis 1- 
tho Chaturmukha Brahma or the Supreme Lord. 

Pttrvapaksa The Piirvopaksm maintains that the Poison been is 
the Chaturmukha Brahma He argue- The uot-lttppet of one Mfttrtl 
attains the world of men. the worshipper ot two M.'ttras obtains the astral 

plane, therefore the worshipped ot time Matras must obtain the plane 

above the astral, namely, the Kafvuloka The Bralimaloka of the text 

mu«t be interpreted to mean tile Satvaloka. the loka ot the Cliaturmukha 

Brahma, and it is here that the worshipper -ees the lord of the Bralimaloka. 
namely, the Chaturmukha BrahmS Therefore, says the Pt'trvapaksin, tin* 
Highest Person of vei-e is the Chaturmukha Brahma 

Siddhdnta To this objection, the Lord Bfidaravana replies by tin* 

following aphorism : 


sfTJM !., .1. 13. 

II n \ I \\ II 

Iksati, seeing. ?*f Karma, object. vtrqVwn VyapadeAht, on account 
of being designated. Sah, he. 

-4*3. He, the Supremd Person, is meant in this passage of the 
Upani^ad, V, 2., as the object of seeing, because of the express 

#$a ration.—77* • 
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I OM.VEM'Ain 

The Person .seen in Brahmaloka is not the (Jhaturmukha Brahma but 
the Supreme Lord. Why ? VyapdeSat—Because there is an express 
declaration to that effect : and the attributes of the Person seen apply to 
Brahman only. For in the last verse of the said TJpanisad we read : “He 
arrives at this by means of the Oihkara ; the wise arrives at that which is 
at rest, free from decay, from death, from fear,—the Highest." Free from 
decay, free from death, tree from fear,—the Highest can apply only to the 
Supreme Brahman and not to Chaturmukha Brahma. This being so the 
word Brahmaloka does nut mean the Lika of Brahma but the Loka or 
condition which is Brahman Himself: just as we explain the compound word 
Visadasthapati, not as the headman of the NTsadas but as a headman who at 
the same time is a Nisada. In other words, it is a Karmadharava compound : 
and does not mean 'the world of Brahman.' hut 'that world which is 
Brahman.' See the IVina Mimamsu for Xisada-sthapnti N’yaya 

Adhi/corana V The Dahara or the sm<il( i* Brahman. 

Vi say a . In the Chamlngva Upanisad. Chap. VIII, we find the follow¬ 
ing . 

m iWi’-r gartf-rfi *fr)sf«ra r-t 11 *T?1 'TSH 

!i i it 

I. There is the city of Brahman (the tx>dy> and in it the palace, the small lotus (ol 
the heart), and in that small ether. Now what exists within that small ether, thai C to 
Le sought for, that is to be understood. 

flSIN II '< II 

-. And if they should sax to him : Now with regard to that city of Brahman, and 
Ihe palace in it. i.r.. the small lotus ol the heart and ‘•mall ether within the heart, what 
n- there within that deserves to be sought for, or that i- to be understood '! 

srtrefrvra Errata ^tjT^traigu! ^ ; nfpr 

wifoslirfe n 3 ii 

d. Then he should say : As large as this ether (all spare) is. so large is that ether 
within the heart. Both heaven ami earth are contained withiu it. both fire and air, both 
sun and moon, both lightning ;nnd stars : and whatever there is of him (the self I here in 
ihe world and whatever is not (/’. c. whatever has been or will be), all that is contained 
within it. 

agjgr ysl-ry fwifga'sC ^ ^ 

ar fis *fri n * h 

4. And if they should say to him : If everything that exists is contained in that 
city of Brahman, all beings and all desires (whatever can be imagined or desired) then 
what is left of it, when old age reaches it and scatters it, or when it falls to pieces ! 
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b wrumaj a-Vnaterfr si ynce?4 HWiwf^wn: emffcrT w '*n?*u- 

CTcaqran ftsitt ftBraffftsffaw esm: sersfeift 3 ?«tt Sr>f asrr TOifaito 

B^sgnrcw 4 qaiBafa t.T*rr >r^r?fT 4 aien4 4 4 aihfMttfsrT 11 '< 11 

5. Then he should say : liy the old age of the body, that (the ether or Brahman 
within it) does not age : by the death of the bo<'\, that (the ether or Brahman within it) 
is not kilhd. That (the Brahman) is the true Brahma-eitv (not the liody). In it all desires 
are contained. It is the Self, free from sin, from old age, from death and grief, from 
hunger and thirst, which desires nothing but what it ought to imagine. Mow as here on 
earth people follow as they are commanded and depend on the object which they are 
attached to, be it a countn or a piece of land 

^rrrfsdt ?m;: ^fisjer p;?u;rrg^ Strtjfsidt eu srtmRrRgfaq 

^TtfT'K ttT'TT'K srfo^Tin^d If BS1H 

ssmrSCfihn'K e% srfof p t 11 

6. And as here on earth, whatever lias been acquired b\ exertion, perishes, so perishes 
whatever is acquired for the next world by sacrifices and other good actions performed 
on earth. Those who depart without having discolored the Self and those true desires, 
for them there is no freedom in all the worlds. Those who depart fiom hence after 
having discovered the self and those true desires for them there is freedom in all the 
worlds. 

Doubt : The question here arises . What is tins Daliaia Akasa in the 
lotus of the heart ? Is it the material space or ether or, is it the diva 01 
is it the Lord Visnu ? 

Purropaksa: It is the element called ether, tor the world AkaAa lias 
the well-known meaning ot ether or space, or it may he the diva or the 
individual self, because it is spoken of Imre as the Lord of the city of the 
body and occupying a small space. 

Siddhdnti : The author replies to this objection hv declaring that the 
Dahara Aka6a or the “small ether’’ is Brahman. 


sitra 1 ., 3. 14. 

w Srftwj: 11 \ \ ^ \ \ « II 

Bi: Daharah, the small, ITttarebhyah, because of the subsequent 

arguments. 

14. The small ether in the lotus of the heart is 

Brahman, because the subsequent arguments establish it to 
be so.— 78. 

COMMENTARY 

The “small ether” is Lord Visnu, and nothing else. Why? Because 

of the subsequent arguments to be found in the supplementary passage 
of the text above given. If* the ether within the heart did not moan 

BfphfBan, but denoted the elemental ether, then the comparison instituted 
jjwihe passage “as Jarge as that elemental ether is, so large is 
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this ether within the heart,” would be wholly inappropriate. This is one 
argument. The next is: The small ether is said to bo the support of the 
earth and heaven, which could not apply to the elemental ether. Nor would 
the attributes like freedom from evil, etc., be appropriate to the elemental 
ether or to the individual self (Jiva). Til this Sruti the worshipper is 
taught that the city of Brahman is his body, and in a portion of this body 
is the heart called the lotus which is the palace of Brahman, and he is 

taught that in this palace, in this small lotus, there is the small ether, 

and then what is within that sin d! ether that is to be sought for, that is 
to be understood. Therefore, it refers to the .Supreme Brahman, because 
this small ether is described to be free from evil, free from old age, free from 
grief, etc. Therefore, the above passage mud be explained by saying that 
the Supreme Brahman is to be sought in the small ether which is free 
from evil, ('to. Therefore, the Daliara i< Visnu and Visnu only. 

srritA i. d. 15. 

<t«?t & in i ^ i mi 

Gatil), going. Xabdabhyam. a word, i.e., on account of the g°ing 

and of the word. The going into “other. " and the word "Etad Brahmaloka 
—this (ether) is Brahma world, fwr Tat ha, thus. Drstam, seen, fvtsf’l Tiingam, 
mark, sign from which something may be inferred. ^ Oha, and. 

to. Because this ether is that to which the divas go in 
deep sleep, and because there is a word connecting this 

small ether with the highest Brahman. This is seen in 
other texts also, and there is a Li again or inferential mark 

in this passage also, from which we infer that the small ether 
is Brahman.—79. 


COMMENTARY 

In the Chliandogya Upanisad, chap. 8., sec. 8. we find the following fur¬ 
ther description given of this small ether: 

nwrftr srsrr 

w ssisft* u 

As people who do not know the country walk again and again over a hidden gold 
treasure, but do not know. 

Thus do all these creatures day after day go into that Brahma-world, but do not 
know, being carried away by untruth. (Chh. 1 T p., VIII, 3. 2). 

The above passage referring to Dahara or the small ether says that 
it is the Oafi or goal of all creatures, and it is described as that Brabma- 
loka. Therefore, these two descriptions, namely, Gati or goal and the word 
Etam — that, referring to Dahara as Brali ma-loka, show that the small ether 
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can be nothing else than the Lord Vi§uu. Moreover there are other 
Upanisad texts which also show that in deep sleep, the soul becomes united 
with Brahmau: 

sstf: s»3rr: gfrt sj n q n 

esqf: st^rr: m *n»r«r n n 

All these creatures having become united with the True do not know that they 
are united with the True. Having come back from the True, they know not that they 
have come back from the True. (Ohk. l T p.. VI. <1. 2. 10. 2). 

The above text shows that in other parts of tins I'panisad the same 
idea, that Brahman U the goal, is seen. And the word Brahmo-loku 
applied to the small ether is a sign that it is the Lord Visnu that is meant 
here. This Brahmaloktt cannot mean ‘‘Hie world of Brahmtl,’’ called also the 
Satyaloka, because it L not possible for divas to go daily in tlmir sleep 
to Satyaloka, while it is possible for them to enter into Brahman in their 
sleep, every day. 


suk\ t, 3. Id. 

ffoft 11 \ \ \ 1 U II 

Dhrteh. on account of supporting ^ (’ha, and. Malnmnal.i, 

greatness. Asva, of his, (that K of Brahman 5 . Asmin, in this ; that 

is, in this small ether. Upalabdlieh. on account of being observed or 

found or stated. 

16. Because it is further stated that this small ether is 
the support of the two worlds, a fact which is the peculiar 
greatness of Brahman alone, therefore this Dahara must he 
Brahman.—80. 


<o>jUK.MAlfy 

In continuation of the .passage '‘the small lotm and in it that small 
ether” (Chh. Up., VIII, 1. 1), the Upanisad goes on to compare this small 
ether with the infinite space and further teaches that all beings get harmo¬ 
nised when they enter into this small ether, and it further employs the term 
Jtman or Self with regard to it, and lastly it teaches, that it is free from 
all sins, etc. In continuation of this, the Upanisad in VII, 14. 1.. declares, 
“It is a bridge, a limitary support, that these worlds may not be confound¬ 
ed.” Tbe whole Chap. VIII, in fact, is one Prakarana and deals with one 
topic. Therefore, when it uses the word ‘Vidbftil}’ or ‘limitary support 
it refers to this Dahara or* small ether. Now because this majesty or 
greatness of supporting the worlds, is ascribed to this Dahara, therefore, 
Dahara must refer to .Vi§nu; for who else has this glory of beiDg the 
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.support of all worlds ? In fact, Visnu is expressly stated to be the support 
of all worlds in other places also, such as Bvhadaranyaka Gpanisad, IV, 4. 22. 

lie is the Lord of all, the king of all things, the protector of all things. He is 
a bank and a boundary, so that thebe worlds may not be confounded. 

This also shows that to he a boundary and a support of the worlds is 
the distinctive attribute of Bold Visnu only. 

stilt x i.. 3. 17. 

II ? I \ I » * II 

nfbs: : I’rasiddlieh, because of the settled (meaning). 59 Glut, and. 

17. And because it is a settled convention to describe 
Bralnnan as ether, therefore, the small ether of lJahara must mean 
Brahman.—81. 


• o\nn;vi \tn 

The word Aknsa is known to hare, among other meaning', that of 
Brahman, alsn ; as w<■ tincl in the Taitt. I p, II, 7. "For who could 
breathe, who could breath'• forth, if that otli'-i (\kftsa) wore not blis' 

Doubt ■ An objector ' 0 V' Tlti' Unhara «n Mital) etliei mav refer to the 
diva, because immcliatelv alter the word Ihthara, wo find the description 
id the diva given in the above pa-sage. It 'aV' . 

tfai^fPfWtwrfo^Sifa -mq ? v.ieq *wi) fRfafa u 

“Thus does tlmt released soul iSampriwida), having risen from this body and 
approached I he highest light, appears in its own form. That i- Self." he said. "That 
is the immortal, the fearless, this is Brahman " (Cbh. I'p.. VIII, J) 

This objection is answered bv the author in the next Xtifra 

St'TRN i„ 3. l.’s. 

W qn»wh 8 sft H si, ii \ \ \ \ w 

1 tarn, the other one, that is the diva. TOH'itt FaratmirAat, on account 
of reference. St Bah, ho: that is, the diva, sfrt Iti, thus. %!. (’hot, if. N T a, 
not. Asambhavat, on account of imftossibilitv. 

18. If it be objected, that there is a reference to the other, namely, 
the Jiva, in the Dahara passage ; and therefore) it means diva ; we 
say no, because it is impossible that the epithets applied to Dahara 
should apply to the dfva.—82. 
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COMMENTARY 

Though there is a reference to the Jiva in the middle of that passage, 
yet looking to the beginning and the end, and all other epithets applied 
to Dahara, we cannot say that it refers to Jiva. The eight epithets applied 
to Dahara in Chh&ndog.va Upanisad VIII, 7. 3., cannot apply to the Jiva, 
namely, the epithets like free from sin, free from decay, etc. 

Let it be so. The attributes free from sin, free from decay, free 
from death, etc., mentioned in VII, 7. 1, can easily be applied to the Jiva, 
because the Chap. VIII, shows that the whole teaching of Piajapati refers 
to the Jiva only. India had heard that Prajapati had declared that there 
is a self free from sin, old age, etc., and so he goes to Prajapati to enquire 
about this Self. Therefore, these eight attributes of the Atman given in 
VIII, 7. 1, may apply to the Jiva, and consequently the Dahara mentioned 
before, may be the Jiva. This doubt is removed by the author in the 
following Sutra : 


SITKA i., 3. lit. 

imR ii u ii 

axVTu: Uttarat, because of a subsequent passage. %i. Chet, if. snf^fa 
Avirbhava, manifestation. WB Svarupal;, the tiue nature : essential form. 3 

Tu, but 

19. If it be objected that from a subsequent passage, the 
Jiva is meant, we reply, no ; because that passage only declares 
the manifestation of the true nature of the Jiva, by means of 
meditation, etc.— 83. 


Ui.MMKNTAItV 

The word ‘Tu,’ ‘but,' answers the objection raised in the first half 
of the Siitra. The word ‘NV of the last Siitra is understood here also. 
Ill the speech of Prajapati reference is made to the Jiva, and it is taught 
that when the Jiva meditates upon Brahman, then there appear in him 
these eight attributes, namely, freedom from sin, death, etc. These quali ies 
are essentially the qualities of Brahman, and they only appear or 
manifest in the Jiva, when it meditates on BrahmaD. Therefore, the Jiva 
is not referred to here by the word Dahara, for the essential nature of 
Brahman is to possess these eight qualities eternally, while in the case of 
the Jiva these qualities are to be acquired by him by S&dhana or practice. 
In the case of Dahara these qualities arc never hidden, while in the case 
of the Jiva these qualities are at first hidden by untruth, while later on 
they manifest in him. Therefore, we find in the Upanisad, tho statement 
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that when it has freed itself from the body and has approached the Highest 
Light, then it appears in its own form. Thus there is a great difference; 
in the possession of these eight attributes, by the Param&tman, front 
alt eternity ; and their temporary manifestation in the Jiva. The above 
passage also shows, that the Jiva gets these attributes only then, when 
it has reached the Highest Person called the Uttama Purusa, the Highest 
Light, Parama Jyotih. Moreover, though these eight qualities manifest 
in the Jiva, through Sadhana, yet the diva can never become the bridge of 
the two worlds, and the support of the universe, fur these attributes are 
the specific and distinct qualities of the Supreme Lord. Therefore, the 
Dahara must refer to Brahman. 

But if this is so, why a inference has at all been made to .Tiva in this 
section treating of Dahara, in the passage : “Now that released soul, 
which having risen from this body, etc."—VFTf„ 3. 4. This question is 
answered by the next SSutra. 

si'i i; \ i., 3. "JO. 

wmfa n \ \ \ i \ o ii 

view: Anyarthah, a different meaning. "S Cha. and. mtTU^T: Para- 

marAah, reference. 

2B. The reference to the diva made in this section treating of fhe 
small other, 1ms a different object.—S4. 

iOMMKSTVKV 

The object with which this reference to the individual soul is made 
in this section, is in order to teach the knowledge of the Supreme Self. 
It shows that when the Jiva obtains such knowledge, it also possesses these 
eight-fold qualities belonging to the Supreme Person. 

Another objection is raised. The text describes this Dahara as 
occupying a very small space in the heart, and because Dahara is so small 
and JTva is also small, therefore, Dahara must be Jiva mentioned subse¬ 
quently. This objection i« answered by the following Sutra: 

sf tii v i., 3. 21. 

M II M \ I ^ II 

Alpa, small, g^s Bruteli, because of the Sruti or scriptural declara¬ 
tion. Tti, thus. Chet, if. Tad, that. LTktam, has been said. 

21. If it be said that the scripture describes the 
Dahara to be very small, therefore, it must mean the Jiva, 
and not Brahman ; we say no, for the reasons already 
given—85. 
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iso vedAnta-sOtras. i adhyAya. 

COMMKSTVKY 

The answer to the objection raised in this Sutra has already been 
anticipated in the preceding aphorism, T., 2. 7, when' it is said that 
Brahman, though all-pervading, is imagined to be of the size of a span, in 
order to meditate upon Him as having that much size, ft is merely to 
help memory, that this convention is made, but the Brahman is of the 
size of the heart. In fact, the text of the Ppanisad shows that He is 
Infinite and Inconceivable 

The next Siitra gives another reason for this conclusion. 

sfri: \ i., 3. 22. 

q in U ' ii 

'• Anukrteli, because of imitation. Tasya, his. Cha, and. 

22. The Jlva cannot lie Brahman or the small ether, because the 
text says that the Jira imitates Brahman.—8<». 

( ommi'VI \l;\ 

The text of the Clilmndogyu T'panisad VIII., 7. 3, etc., shows that the 
eight-fold attributes therein mentioned, which are eternal]\ pu-scnt in the 
Dahara, is acquired by the Jiva through Sadli.m.i, in the state ot Mnkti. This 
Jiva is described in that section as covered bv falsehood in iis prior stab 1 , 
and it is only when by meditation mi Brahman, this covering of ignorance 
is torn asunder, then are manifested the eight-fold attributes of being free 
from sin, free from decay, etc., and it is in this state of Mnkti that the Jiva, 
by getting the light of Parabrahman. becomes like Brahman. The Jiva, 
therefore, merely imitates Dalmra, and is called Dahara in a secondary 
sense. And it is a well-known thing that the imitation and the oiiginal 7 
are not the same. As we sav in the sentence ‘Hanumitn imitates the wind 
in swiftness.' which means that Hanumdn is not wind but like it. Similarly, 
we find in another passage that the Jiva. in the state of Mnkti, becomes 
similar to or imitates Brahman : 

<r*g: q^tpt t ost feiff Dqy 

q>$ i 

When the seer (i. e., the individual soul) sees the brilliant maker, the Lord, the 
Person, in whom BrahmS has his source; then becoming wise and shaking off good and 
evil, he reaches the highest similarity, free from passions. (Mund. Up., Ilf, I. 

sltk\ [., 3. 23. 

II \ I \ I \\ II 

«rf*i A pi, also, Smaryate, it is traditioned. 

■ 23. The Smriti also declares this assimilation of the 
Jtra- with Brahman, in the state of Mukti, in certain respects 
only.—87. 
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COMMENT Alt Y 

Thus in the Gita also we find : 

« Wflgqtfacq flu «T*FWltU: i 
gusft si scr»af^?T =? ii 

Havin'; taken refuge in this Wisdom and being assimi/alo/ tj My own nature, they 
are not re-born, even in the emanation of a universe, nor are disquieted in the dissolution. 
(XIV, 2), 

Thus this Kmrti or Gita also declares that the Muktas become assimilated 
to the nature of Brahman and manifest some of tin- attributes. Therefore 
Dahara is the Lord Hari alone, and not any diva. 

Atlhikarana VI.—lie who is measured by alhui/ib is Brahman. 

Visaya : In the Kaflia Lpanisad, II, 4. 12, we read : 

■srf’puf^: 3^it f%sPr i ^ i e.at 

(TT II ^ || sRfggtrre: I >£TU5*re?l »t S3T«r B ? *j: i sat 

titr ii ll 

The person (l’urusal, of the size of a thumb, stands in the middle of the 8elf (body; 
as land of the past and the future and henceforward fears no more. This is that. 

That person of the si/e of a thumb, is like a lieht without smoke. Lord of the past 
and the future, he is the same to-day and to-morrow. This is that. 

Doubt : Here arises the doubt : Is the person of the size of a thumb, 
the diva or the Lord Visnu ? 

Iurrapahsn : The IYirvapaksm maintains that the person of the size 
of a thumb is di\a, because in the Svetasvatara Upanisad. A T , verses 8 and 
7, the being ot the size of a thumb is expressly stated to be the diva. 

II c II 

\ That lower one also, not larger than a thumb, but brilliant like the sun, who is 
endowed with personality and thoughts, with the quality of mind and the quality of body, 
is seen small even like the point of a goad. 

tpiu^'t *r: fvi«r i h fqwrf%ejtmf*tqcm s anfuq: 

wwfa: ll v» II 

7. But he who is endowed with qualities, and performs works that are to bear fruit, 
and enjoys the reward of whatever he has done, migrates through his own workB, the 
lord of life, assuming all forms led by the three Gunas, and follow ing the three paths. 

Siddhdnta : This objection the author answers by the Sutra, next 
given : 

sf Tit \ i„ .‘5. 24. 

qfaf: II U \ I II 

qi*tlfi; Sabdfit, because of the word. Eva, even, only, srfbfi: Bramitah, 
the measured, the limited ; measured by the thumb. 
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24. The limited person of the size of a thumb, described in the 
K&tha Upanisad is Brahman, because of the word or the epithet applied 
to It in that very text.—88. 


COMMENT aKY 

The person oE the size of a thumb is the Lord Visnu alone. Why ? 
Because there is an express term or word, in that very passage, which can 
apply to Visnu alone. That passage describes this person as Lord of the- 
past and the future. Now this epithet • “The Lord of the past and the 

future”—cannot be applied to liva at all, whose past and the future is 

bound by his Karmas, and who is not free to possess so much glory. 

But how the All-pervading Lord can be said to be limited by the 
measure of a thumb ? This point is answered by the next Sutra. 

m tu * i„ 3. 2.">. 

1 \\ \ 1 \ I II 

5^ Hydi, in the heart, with reference to the heart. 'STxWl Apeksaya, 
by reference to. § Tu. but. Manusya, men, human beings. *rfwu?*ra 

Adhikfiratvat, because of the qualified. 

25. But the size of a thumb is with reference to the 

human heart, because men are qualified to meditate on 

Brahman in their heart, and imagine him as limited to that 
size.—89. 


< ' iNt.ME.S 1'AlCl 

The force of the word "Tu" is to declare limitation, because the Lord 
is meditated upon in the heart, which in every human being is of the size 
of his fist or thumb, therefore. He is spoken of us having the measure of 
a thumb. This lias already been described before, under Sutra 1, 2. 7, 

where we have said tiiat this attributing of a size to Brahman, is based on 

a mere metaphor, taken from the size of the heait ; and for the sake ot 

devout meditation ; and because HL ineffable gloiy manifests in the heart 
of His devotees in that form. 

But the hearts differ according to the animals, some have larger 

hearts, some have smaller; some are more than a thumb, some are less than 
a thumb. How can it then be said that the person of the size of a thumb 
is so spoken of with reference to the heart ? This objection is met in the 

Sfitra by using the word “human.” It is the human heart that is the 

measure here taken, (and' not the heart of snakes, horses and donkeys'*. 
For though the scriptures are employed in general terms, yet they apply 

only to human beings, for human beings alone are Adhikaris and not lower 
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animals. Human beings alone have the faculty of devout meditation ; 
therefore, the standard of the thumb is taken from the human heart, and so 
there is no conflic.t 

Though the hearts of elephants and horses, etc., may be said to be of the 
size of a thumb, yet there is no conflict here also, for these creatures are 
incapable of devout meditation. Though the .1 iva also is described to have 
the measure of a thumb, it is so done, because it dwells in the heart, and 
so metaphorically is said to ho of the size of the heart. As a matter of fact, 
it is atomic in size, for the scripture says that its size is very small. 

=fcf<rqa c q v* | aiift sfa: g fasHM B gRrsqR II 

That living soul (.liva) is to be known as part of the hundredth part of the point of a 
hair, divided a hundred times, and yet it is to be infinite. iSvet. T T p., V. !J). 

Therefore, the person ot the size of a thumb is the Lord Visnu alone. 


Adikarana VI /.— Deed* entitled to meditate on Brahman. 

It has been mentioned in the last Sutra, that the scriptural texts 
touching meditation on Brahman am tin* concern of men. because by so 
teaching it can ho proved that the Highest Brahman has tiie size of a 
thumb. The Sastra, therefore, establishes that men alone are entitled to 
meditate on Brahman. But tlii- is a wrong mew. All those men who are 
on the path of gradual release' (Krauia Mnktt) pass through the l)eva evolu¬ 
tion, and become Devas. ft meditation on Brahman is enjoined only for 
men, then those men wlm have become Devas, are not entitled to meditate 
on llim. Aud thus the theory of gradual release would become meaningless, 
for there would be no release for Devas. 

But Devas are entitled to meditate on Brahman as wo find from the 
following text of the Brhadaranyaka Upauisad (I.. 1. 10). 

d?. qt Rri g w dqqfai am rrgRTOH li 

Whoever of the Devas. knowing Brahman, meditated on Him he verily obtained Him, 
so also among the Ksis, so also among the men. 

Similarly, the following passage also shows that the Devas worship 
Brahman : 

^ Rdfm ii 

The Devas meditate on that Brahman who is the light of lights, who is the giver of 
life, and who is immortal. 

Doubt : Here arises the following doubt. Admitting that meditation 
on Brahman is taught regarding the Devas in the same way as taught with 
regard to men, the question remains, is it possible with regard to the Devas, 
or is it not ? 
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Purvapakxn : The Pnrvapaksiu says such meditation is impossible 
with regard to the Devas, because they have got no sense organs and 
consequently they have got no capability to meditate. The Devas like 
Indra and the rest, are verily thought-forms, created by the chanting of 
Mantras, they have no physical sense organs. Consequently, on account 
of this absence alone, they have not the capability of meditation or the 
desire for the possession of such attributes as Vairagya or dispassion, 
Viveka or discrimination, etc. Hence the Devas arc not capable of medita¬ 
tion on Brahman. 

Siddhdnta : To this the author replies by the following tSiitra : 

m' iha i., 3. 26. 

fFWUI U \ I II 

3* Tad, that; namely, meditation on Brahman, ITpari, above, namely, 

with regard to the beings who are above men, namely Devas. stfa Api, also 
Badaranyah, the sage Biuiaranya is ol opinion. Sambhabat, 

because of the posssbility. 

2(5. The meditation on Brahman, according; to the opinion 
of Badariiyarja, must be admitted with regard to those also, who 
are above [men.’ in the scale of evolution : because of its possibility 
with regard to them also (for they also have an organised 
body.)—90. 


I OAlJlhMAHV 

This meditation on Brahman must be admitted with regard to these, 
who are higher in scale of evolution to mankind, namely, with regard to 
Devas also. This is the opinion of Lord Badarayana. Why lias he this 
opinion ‘i Because the Upanisads, the Mantra portion of the Vedas, the 
descriptive portions of the Vedas, the sacred scriptures known as ltihasa 
and Parana, all unanimously describe that the Devas have bodies as believed 
also by mankind. Since they have bodies, it is possible for them to meditate 
on Brahman ; because the objection of the Piirvapaksin was that Devas have 
no body, and therefore they could nut meditate. 

Note '. It is only the Prtrva Mimdihsukus who hold the theory that the Vedic Devalia 
are not embodied beings, hut only creation of the Ksis when they chant the Vedic 
Mantras. According to this theory, the vibrations produced by the proper singing of the 
Mantras create these Dcva-forms, through which theurgic effects are produced. But this 
is only a partial truth. The artificial elemental», as these Mantra-Xtinic Devatas are, 
constitute only a portion of the inhabitants of the Devaloka. There are real Devas also, 
real .1 Ivas, passing through l)cva evolution, who are not mere creations of Mantras. 
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Thus the Devas also have the capability of meditating on Brahman, 
oecauso they possess body and senses made of celestial matter, and they 
also are capable of foeling disgust and dispassion (Vair&gya) with their 
mvn state, however high it may appear to us in lordliness and glory'. 
For compared with the glory of God, the Devas realise keenly the sinful¬ 
ness, the littleness, the insignificance, and the transitory nature of their own 
lordliness and glory, and consequently they also are capable of feeling 
Vairagva. There is the authority of the Visnu Parana on this subject : 

st W3 SK* 7: graft: I fggft; p 

Oh best of the twice-born, not only is sorrow to Ik: found in hell, but it exists in 
Svarga also, for the inhabitant of heaven is afraid of the transitoriness of heavenly life, 
so the dweller of heaven also is not free from rrief. 

Therefore, Dcvns also desire to aequire the eternal hli.ss which the 
knowledge of Brahman gives. For this Brahmic bliss is free from all 
taint of evil, and it is an immeasureablc, eternal state of jov. For thus 
is this bliss described in the sacred scriptures. Moreover, we find in the 
Upanisads descriptions of how both the Bevas and men went to 
Prajapati to learn the Brahama Vidva, as the following extract from the 
Brhadaranyaka Upanisad will show : 

qrp: arsnyfJtr: fiptfe ggsap gg<r : n 

The children of Prajiipati are of three sort-, namely, the Devas, the men and the 
Asuras : They approached their father Praiapati and dwelt with him as students of 
Brahma Vidyst. (Br. T T p.. V, 2.1) 

Similarly, in the Chhandagya Ppanisad. we find that Indra dwelt as a 
Brahmacharin in the house of Prajapati for more than one hundred years : 

yra asATjft-Wff ? \ raTftt surra* n 

This made in all one hundred and one years, and therefore, it is said that Indra 
Maghavat lived one hundred and one years as a pupil with Prajapati. p’h. Up., ATI!. 

11. :u 

Owing to their having bodies, the Devas, therefore, art' also qualified for 
meditation on Brahman. 

An objector savs : If we admit that Devas have bodies, then there 
would arise difficulties with regard to sacrifices, for it is impossible for 
one limited corporeal entity to be simultaneously present at many places 
of sacrifices, when bo is invoked simultaneously by all his worshippers. 
Therefore, sacrifices become useless, for an embodied Deva, like Indra, 
cannot be present simultaneously in all the places of worship, where he is 
invoked. To this objection the author gives the following answer : 

sfriiA t, 3. 27. 

fqfcj: II \ \ \ i II 
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ft'w: Virodhal), contradiction. WRI Karmuni, with regard to work, with 
regard to sacrifices. «% Iti, thus. ^ Chet, if. * Na, not. Aneka, 

manv (bodies). Pratipatteh, because of the assumption, sfcwi. Dar6a- 

„at, because of the observation or seeing. 

27. If it he objected that a Deva cannot be an embodied 
beinsr, for then his presence at many sacrifices simultaneously 
Avould be impossible : we reply, no ; because it is observed (that many 
bodies can be assumed by spiritual entities, for simultaneous appearance 
in different places).—91. 

I OMMKSTVRY 

Even if we admit that Deva- have a body, yet this would not contra¬ 
dict the performance of sacrifice- ; because great masters of occult forces 
have the power of creating many bodies, and simultaneously appearing at 
distant places. Sncb were the Yogis Xaubhari. etc. 

Says an objector : “Admitting that for the reason given in this Sutra, 
there may ari-e no difficulty a- regard- sacrifices, for tho-e who hold 
the view that Eovatas have got hodie-, hut then ari-e- another difficulty. 
It relates to the words "f which the Veda consist-. If words like Indrn, 
etc., refer to embodied being-, then when those beings arc not in existence 
then tho-e word- denote no object. Thu- before the creation of Indra or 
after the destruction of Indra. there i- a period when no Indra exists. But 
the Vedas are eternal, and the word Indra occurs in it. To what does 
then this word refer, during tho-e period-, when there i- no India? Is it 
not like the word “the -on of a barren woman ?“ If so, a- those word- 
have no meaning, -o the Vedas also become moaninglos-. Moreover, in 
the Purva Mimamsa it \va- established that words, objects corresponding 
to those words, and the power of the words to denote those objects, are 
all eternal, for a Mimamsa Sutra -ays 

aiWWg yisiww-n 11 

The relation between the won! anil its object, is natural and eternal. So if 
the words like Indra, etc., denoted organised beings, they would make the Vedas 

non-eternal. 

i Sidddnta : To this objection, the author give- the following 

reply : 

SCTRA l, 3. 28. 

^ it \ \ \ i ii 

HR: feahdah, the word of the Vedas (would become non-eternal) or there 
would arise contradiction with regard to the eternity of the word. Iti, thus. 

%3.Chet, if, Ha, not. *RI: Atah, because, from this, from tho word being 

& 
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eternal, Prabhav&t, because of the origination. JW*: Pratyaksa, per¬ 

ception, direct statement, namely, the Sruti or revelation. ’rS'fpTPPJnn Annmt- 
nAbhyam, from inference, from Smyti, namely, the tradition. 

28. If it be objected, that this view would contradict the 

eternity of the word ; vve reply, no ; because the creation of the 

universe is from the word which is eternal. And the Sruti and 

Smrti (the direct statement and inference) also establish the 

same.—02. 

COMMENT AH Y 

There arises no contradiction of the kind mentioned above, even with 
regard to the eternity of the Vedio words. Why ? Because from this 
eternal word arises the creation. The creation of every embodied being, 
whether Indra or a cow, proceeds from the remembrance of their form 
and their characteristics, by Brahma when he utters those words, which by 
association always suggest the particular form and the characteristics 
possessed by that form. 

A loir : “'When, therefore a s|>ecial individual of the class called Indra has perished, 
the creator, apprehending from the Vedie word ‘Indrn,’ which is present to his mind, the 
class characteristics of the beings denoted by that word, creates another In Ira, possessing 
those very same characterstics ; just as the potter fashions a new jar, on the basis of the 
word 'Jar' which is stirring in his mind. But how is this known 9 ‘Through perception 
and inference,' i.e.. through scripture and Srnrti.'' fRSmSnuja). 

Every Vedio word always expresses a particular typo form, and does 
not express any individual (they are all common terms and not Pr 'per 
Nouns). By remembering the particular type f >rms, denoted by those 
words, Brahma creates the univers 0 . For forms (Akrti) are eternal, and 
exist in the Archetypal plane, front eternity, before they become concrete 

in any individual form. The Vedas are like the book of ViSvakarman, in 

which directions are given ns to painting of certain forms or pictures of 
Devas. Thus for example, it says, “Yama should be pictured as having a 
sceptre in his hand, Varuna as having a noose in his hand ” The Vedie 

words denoting Devas, like Indra, etc., do not express any particular indi¬ 

vidual of that name, but are a class name like the word cow, e l c., and are 
symbols of particular forms, naturally belonging to a particular cliss of 
beings. They do not denote merely individuals, like the word Chaitra, etc. 

Therefore, because the Vedie words denote eternal forms, existing 

in the mind of the Creator, they are not unauthoritative ; and this vi *iv 

of ours, that the Devas possess body, does not contradict the Alimarh-ii 

view that the word is eternal. How do yon know this ? To this the 

Rfltra answers by saying, Pratynksanumanabhvam, because the Srati and 
the Kmyti declare it so. 

18 
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As an example of Sruti, we have Hie following : 

Thus PrajSpati created Devas, etc., by pondering over the various words 
of Mantra, Sukta 62 of the ninth Msndala of the Rg Veda. 

Note : We give the Mantra with its word meaning below . 

vit Ete, these. vsitR; Asygram, creates, Indavah, drops ; Soma- 

drops. %t: Tirah, downward. Pa\ itram, pure, purifying, a sieve. 

VfTIfV: Afeivah, quick, rapid . another reading is stiff: ll Vi&vftni, all. 

Abhi, towards. rftw Snubhag.i, prosperities. 

These rapid Soma-drops have been poured through the purifying sieve. To bring all 
felicities. 

Io the Panchavirirteti It rah man a (VI, !) 13. 2\ and 12 1. 3), we 
find how this Mantra was utilised hv Brahma in making his creation. We 
read there 

✓ "git” rfw e > uvNfirtvrsigvT; ugvqbi; *% 

“(hr: ttff;?f” »fa u?h .• *'VTff:”*Pr ‘Avi; “fgyfTfV *f?i tt?vr; 

*fa wrsans sm 11 

^ Prajfipati created the Devas l>j leileitmg on Lhe word “Etc lb treat«d the men, 
by the wortl “Asrgram the Pitaras by the word ‘‘Indavah tlie planets by the won) 
“Tiraa Pavifram the songs, by the word “Asttva , the Mantra-. ii\ tlie word “VisvAni”, 
and he created all other creatures by the word “Abht«aubhag&. 

Note ; The word Etad ‘‘this’' reminds Brahma of the Devas presiding o\tr the senses . 
the word Asrgra meaning blood, reminds him of those creatures in which blood is the chief 
life-element, namely, men ; the word Indu, denoting moon, reminds him of the fathers, w r ho 
five in the moon , the word Ttras Pavitram meaning ‘ holding of the pure ambrosia' 
reminds him of the planets where the homa-fluid exists, the word "Asuva," “flowing" 
recalls the sweet flow of music : the word ‘ Vtsva' retails the hymns sacred to the Vinve- 
devas ; the word “AbhisubhagA,” meaning “great prosperity,’’ recalls all creatures. 

The Smrtis like the Visnu Parana, etc. also show the same. As tin* 

following 

i£TW fStfrut I 

In the beginning LtrahmA created through the words of the Vedas alone, names and 
forma of all creatures, the manifold rituals of all sacrifices and their different status.’’ 

hi tea 1 , 3. 29. 

^ ^ ^ in \\ I II 

WW Ataeva, therefore, for this reason alone. ^ Cha, and. 
Nityatvam, the eternity of the Veda 

29. And for this very reason, the eternity of the Veda is 

proved.—93. 
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COMMENTARY 

Thus the eternity of the Vedas is established, because, its words 
denote eternal types, (and not individuals), and because these words remind 
the creator of the types that he should create. The names like Ka(haka, etc*, 
do not moan that the ITji called Katha was the author of the hymn, but 
that they were merely the utterers of those hymns, which exist from 
eternity. 

Sole : We find in the Vedas passages like the following ■ 

‘Reverence to the Rsis who are the maker» of Mantras.'' It does not mean that any 
Rshi really made the Mantras. Texts like these suggest to the mind of firahmtf what 
should be the charaeteristies and powers of those Rsis who would make the different 
sections, hymns, and Mantras, and then It rah rad creates them endowed with those 
eharacteristies and {lowers, and appoints them to remember the very same sections, hymns, 
etc. The Rsis being thus gifted by Prajdpati with the requisite powers undergo suitable 
preparatory austerities and finally see the mantras and so on, proclaimed by the Kafhas 
and other Rsis of former ages of the world, perfect in all their sounds and accents, 
without having learnt them from the recitation of a teacher. 

A further ut>|>>ctioii is raised. Let it be admitted that after each 
minor Prulaya or shorter dissolution (Naimittika) the Lord Brahma max' 
create the bodies of I)evas, etc., bv remembering the words of the Vedas 
and the types mentioned therein, but in the case of the major Pralaya, 
called the great Latency (Prakrtika) when Brahmfv himself vanishes, 
along with all worlds, how can then he. create a new world on the basis 
of the Vedas, when the Vedas themselves vanish ; and how can wo speak 
of the eternity of the Veda V To this objection the author gives the 
following reply : 


sitra i., 3. 30. 

njfaq H \ I \ \\ o || 


?WI«t Sainana, same, equality. RR N5ma. name Rupatvfit, 

on account of form, ^ Cha, and. Avrttau. in repetition, when after 

a Mali&pralaya or Great Litency there is a first creation of the world. 

Api, also. Avjrodhafy, want of contradiction. Dar&mat, 

because of seeing, because of the Sruti. Smrtelj. from the Srarti. 

^ Cha, and. 

30. Even in the case of first creation (after a Great 

Latency), there is no contradiction (with regard to the 
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eternity of the words of the Veda), because the names and 
forms remain the same. As appears from Sruti and 
Smrti.—94. 


commentary 

The word Cha in the Sutra is used to remove the doubt raised. The 

A 

word Airtti means renovation, primal creation after the Great Latency- 
Even after a Great Pralava, there is no contradiction with regard to the 
eternity of Vtdic words, because the new creation proceeds on the sameness 
of names and forms, etc., as in the preceding creation. Tn a Mah&pralaya 
or Great Latency, the Vedas and the types denoted by the words 
of the Vedas all of which are eternal objects, merge into the Lord Hari 
and b come one in Him. This merging is in that aspect of Hari, which 
is called His Sakti or energy. They remain in Him in a state of Latency. 
When the Lord desires to create, they come out from Him again, and 
become manifest. The enation of individuals is always preceded by a 
reflection on the words of the Vedas and types denoted by them, whether 
6uch reflection is by the Lord Haii Himself, or by the four-faced 
Brahmfi. 

Ao/e : After a great Latency, Hari creates the Vedas, in exactly the same order and 
arrangunents as they had had before, and reflecting on its words and types, Ho emits 
the entire world, just as it had been before, from the element called Mahat down to 
the BrahmSnda and Brahmfi. He then imparts the Vedas to Brahmfi and entrusts 
him with the task of creating lower beings. The Lord Hari at the same time pervades 
the world so created, as its AntaryamLn or Inner Ruler. 

A subsequent creation is similar to the past creation . just as a 
potter, who makes a pot, by remembering the word ‘pot’ and the form 
which the word calls up in his miud, though there may be no actual pot 
as a mould before h m. As is the case in Minor Latency, the same is the 
rule in the case of Great Latency. The difference is this, that after a 
Great Latency, the Lord Himself creates all elements from Mahat down¬ 
wards up to Brahmanda, and emitting Brahma from His body, He teaches 
him the Vedas and entrusts him with the task of further creation. In the 
case of Minor Pralaya, Brahma does not cease to exist, nor do the elements; 
and consequently Brahma hituself creates the universe after every Minor 
Pralaya. 

■Whence is all this known ? The ISutra replies by saying I)arAan&t 

i 

Sm^tei cha, from the Sruti and the Smrti. The Siuti passages aro like the 

following; 
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Atman was alone in the beginning. He willed, may I create the worlds. 

He who first creates Brahmd and delivers the Vedas to Him (Svet. Up., VI, 18). 
trim Jj«rr i 

The Creator fashioned the new universe and created the sun and moon just as they 
were in the beginning. (Jig Veda, end.) 

The Smyti passages are the following . 

girsr^ w ^3r sqqfpn .-1 *uiif famfaa mi cqfa n 

As a mighty banyan tree lies concealed in the small seed, similarly in thee, O Lord ! 
as the Great Seed, lies concealed the whole universe, when (hou drawee! it in, at the 
time of the Great Latency.—(Visnu Parana). 

So also in the Varaha Parana . 

qvrraup srra^gip: u 

The Highest God is Ndruyana, from Him was torn the four-faced One. 

So also in the Bh&gavata . 

^ W i J 1 “tnRhdq 11 

He who mentally imparts the Vedas to the First Sage, BrahtnS. 

To sum up the whole. When the time of the Great Latency comes 
to close (and the hour Mailtos for a new creation), then the Lord God of 
AH remembers the constitution of the world immediately preceding 
the Pralaya, and formulates this desire : “Let me become manifold.” 
He separates into its diffeicnt parts the whole body of spirit-and-malter 
which had merged in flint. Thus the enjoying souls and the objects 
of enjoyment—the spirit and matter—come out from hint as separate 
entities now. After this, the Lord creates the entire world just as it 
had been before, from the great principle called Mnhat down to the 
cosmic egg and Brahma. He then manifests the Vedas in exactly the 
same order and arrangement, as they had been before, and He teaches 
them mentally (not otally) to Brahma. He entrusts to him the task of the 
new creation of the whole remaining universe, from Devas downwards, 
just as it was before. At the same time He, entering into the world, presides 
in it as its Inner Ruler and Conti oiler. Brahma al«o, through the grace 
of the Lord, gets the power of omniscience and through the help of the 
words of the Vedas, remembering the types, etc., creates new Devas, like 
those of the previous world-period. Thus the Veda, when it uses the 
words like Indra, etc., refers to eternal types of Indra, etc., and as these 
type 9 are eternal, though the forms vanish at every Pralaya, therefore the 
Vedas are eternal. 

Thus there is no conflict or contradiction, when it is said that th® 
word is eternal, for it means that the types represented by those words 
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are etornal. Thus the Dew have the capability of meditating oil Brahman, 
since they possess an organised body ; and since the Devas have this 
capability, there is no conflict in the text relating to the meditation on the 
person of the size of the thumb. With regard to the Dovas a person of the 
size of the thumb is to be measured by the thumb of the Devas, as in the 
case of men he is measured by the thumb of man. 

Now we enter into the considemtion of the question whether the 
Devas are qualified or not, for those Vidyas or meditations, of which they 
themselves are the objects meditated upon. 

In the rhhSndogya Upanisad we find a Vidyti called the Madhu 
Vidvfi. 

The Sun is verily honey to the Devas, the Heaven is like the cross beam, the inter¬ 
mediate region is the beehive. And the rays are the sons. (Ill, I. I.) 

Here the Sun is said to be honey or nectar of the Devas and five 
classes of Devas called Vasu, Rutira, Aditya, Marut and Sadhyas worship 
or meditate on this nectar ; each cla^-s being headed by its chief. They 
become satisfied by looking at this honey. The Sun is said to be the honey, 
because he is the abode of a certain nectar, to lie brought about by certain 
sacrificial works, to be known fiom the Rg Veda and so on, and the reward 
of such meditation as mentioned in those texts is the attainment of the 
position of the Vasus, Rudras, Adityas, and so on. 

Note: This meditation on the Sun produces the status of Vasu, etc. The [mint is, 
should the Devas undertake this meditation, when the fruit of sueh meditation is the 
attainment of the status of a Vasu, etc.The Devas already have reached this status, and 
so to them this Madhu Valya i» useless. 

The author gives first the opinion of others, as regards this point: 

SITKA i., 3. 31. 

|| \ \\\\ \ 11 

^ Madhu, in honey. Adisu, and in the rest Asam- 

bhav§t, on account of the impossibility. Anadhikaram, non¬ 

qualification. i.UR: Jyiminilj, the sage called Jaimini. 

31. Jaimini is of opinion, that the Devas are not qualified to 
undertake meditations like Madhu Vidya and so on, because of the 
impossibility.—9 5. 


COMMENTARY 

According to the sage Jaimini, the Devas are not entitled to under¬ 
take meditations liko Madhu Vidy&, eto., becau-e it is impossible for one 
and the same person to be the object of meditation as well as the person 
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meditating. Moreover the Devas like Vasu, etc., already belong to the 
class of Vasus, etc., and so in their ca«e, th; fruit being already accomplish¬ 
ed, the meditation is useless. The Dovas have nothing to gain by such 
meditation ; and so .they have no desire for this meditation ; for they already 
possess that which is the fruit of such meditation. For both those reasons, 
Jaimini holds that the Devas are not qualified for meditations, like Madhu 
Vidya etc.. in winch ttmy themselves are the objects of meditation. He 
gives another reason for his view. 

SL'TR \ 1., 3. 32. 

^ ii n \ i \\ ii 

ssUfiffq Jyotisi, in the light, in the Highest Brahman, Bhavat, 

because of the existence, because it consists of. ^ Cha, and. 

32. And because the meditation of the Devas consists in 
worshipping the Light. therefore, thev do not stand in need of any 
lower meditation.—!)(». 

< OM ME XT \It\ 

In the Brhadaranvaka Hpanisid, we find that tin* Devas meditate on the 
(treat Light, the Supreme Brahman alone, and tliev do not worship anything 
loner. That text is as follows • 

d^rqAsfftlu: i 

oy ytr ^ifiPcrr ii 

Him from whom proceed the year a'one with the days, Him the Devas meditate 
upon as the Light of Lights, ns Immortal Life. (hr. Up-, IV, 4. 1C). 

Both men and Devas have this in common, that both are entitled to 
meditate on the Supreme Brahman, the Light of Lights. The special mention 
that the Devas meditate on this Ligot of Lights, indicates, by implication, that 
they are not entitled to (or rather do not stand in need of) meditations on 
other objects than the Supreme Brahman. 

The view of the Purvapaksa given m these two Sutras, is thus con¬ 
troverted by the author. 

sltiu i., 3. 33. 

m 3 siT^Tq^sfa fe in i \ i \ \\\ 

>UTO; BhSvum, the existence ( of the qualification to uudertake the 

meditations like Madhu Vidya, etc.,) Tu, 3 but. sfRh-w Badarayanal), the 

sage called Bfidarayana. *rfe.T Asti, is, (there is the possibility of such 

meditation), ffc Hi, because. 

33. But Badarayapa maintains the existence of quali¬ 
fications for such meditation, because there is possibility of 

it.—97. 
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The word Tu is used in order to remove the doubt raised by the 
Pfirvapak§in. In the meditations like Madhu Yidvfl, etc., the Devas have 
a right, according to the opinion of Lord BadmSyana. Because though 
these Bevas have attained the position of Yasu, Adityn, etc., yet it is pos¬ 
sible that they may have a desire of attaining tho same position of Vasuhood 
or Adityahood, etc, in the next Kalpa also, and so they may meditate on 
Brahman in the form of, and residing in, Yasu, Aditva, etc. For meditation 
on Brahman is taught here to be of two kinds : firstly , Biahman is medi¬ 
tated upon as effect and secondly, he is meditated upon as cause. 

Note : When meditation is on a form like that of Vasus, etc., it is meditation oil 
Brahman as effect, namely meditation on Brahman as he appears in the form of creatures. 
But in the same Madhu Vidyti there is the latter Beetion which enjoins meditation on 
Brahman as cause. 

The senso is this, the Devas wlm are Yasus, Adityas, otc., in this 
Kalpa. meditate on Brahman as Yasu, Aditva. 'etc, with the object of 
becoming Yasu, Adifya, etc., in tho next Kalpa. When they have 
attained Yasuhood or Adityahood by such meditation in the next Kalpa, 

then they meditate on Brahman as the Inner Ruhr of Vasus, Adityas, etc., 
and worshipping Brahman as cause, they shall attain release in the 

next Kalpa. 

Moreover, the words Vnsu, Aditva, etc., are not confined to these 

Devas, but they denote Brahman also. In thR vit w, the section on 

Madhu Yidya does not teach meditation on Devas called Yasus and 

Adityas, etc., but on Brahman, who is called also Yasu, Aditya, etc. Near 

the end of that section we find this declaration, “he who knows this 

Brahma Upanisad, etc.” This shows that this is an Upanisad teaching 

Brahma Yidya, and not meditation on any inferior being like the Devas 
called Yasu, Adityas, etc. 

Note : The worship of insentieut objects cannot give PurusArtha (the highest end of 
man). Therefore, this Khanda does not teach the worship of inanimate objects like the 
sun, etc. 

In fact, in the concluding passage (Khanka XI) the Sruti expressly says that the 
teaching herein given is Brahma VidyA and not any lower VidyA, for it says, “Let the 
father tell this Brahma VidyA to his eldest son.” It further says “He who knows this 
Brahma Upanisad thus,” etc. How can the worship of inanimate objects give Mukti or 
Brahma-pada ? That the whole of these Khandaa relate to Brahma VidyA, is further 
shown by the statement made in Khanda XI, where the Sruti soys, “In vhat place He 
neither rises nor sets” and “for Him there is perpetual day.” These are applicable 
primarily to Mukta Jivas only. (Thus this portion of the Upanisad deals with Brahma 
VidyA only and not with AparA VidyA as understood by others). Moreover, to whom 
can primarily belong the possession of Yasas—wisdom. Tejas—bliss, Indriyam-lordliness, 
Vfryam—strength, AnnAdyam—magnanimity and Basatvam—power, but to the Supreme 
Lord ? For says a Sruti “His_name is the great Yafiaa.” 
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Nor is this objection valid that the Adityas and Vasus, otc., have 
already attained the position indicated by their names, and so they have 
no objects of desire in this direction left; and therefor*', this meditation is 
useless for them. For we find in the world, that the people, though having 
sons in this life, have still a desire to get sons in the next life ; (and conse¬ 
quently perform sacrifices for the attainment of sons in the next life). 
Moreover, the various meditations taught in this Madhu Vidya, are really 
meditations on various aspects of Brahman, and consequently when the 
Devas meditate on those aspects of Brahman (in the form of Y r asus, Adityas, 
etc.,) they are really meditating on Supreme Brahman; and consequently 
the statement that the Devas meditate on the Light of lights only is also 
not contradicted. 

The following text shows that the Devas also perform sacrifices, etc. 

I’rajApnti desired, ‘let me create beings.' lie saw a pair called the Agnihotra (the fire- 
sacrifieer). He therefore sacrificed when the sun arose. 

d wntHd I 

The Devas performed the sacrificial session. 

Those texts of the Sruti show that the Devas are qualified to pci- 
form sacrifices also, why should not then they be qualified to perform 
meditations like Madhu Vidya also ? Tile Devas stand in no need of 
these sacrifices to attain any personal end of their own, but they do so in 
order to carry out the command of the Lord, and to maintain the' world- 
process. 

.Vote : When the Devas perform sacrifices even in order to carry out the Divine Will 
in creation, no doubt cun really arise whether the Devas ever meditate on the Lord or 
not. 


An objector says : How can Devas lie called Mumuksus or a-thirst 
after Release, when they voluntarily renounce Release or rather postpone 
it, to an indefinite period ? For Devas or even num who meditate accord¬ 
ing to Madhu Vidya, wilfully sutler delay in getting release till the end of 
the Kalpa, and take upon themselves the duty of the high offices like 
those of Adityas and Vasus ? For the real Mumuksutva is a burning 
desire for release and consists in spurning all objects of desire and all 
joys ; yea, oven the joys of the Highest World of BrahmS ? How' can then 
these followers of Madhu Vidva be called true aspirants after Release when 
they wilfully take the by-path of cosmic power ? True : this is so, hut 
it must be admitted that there are certain Beings, who owing to some un¬ 
known or mysterious action of their Ivannas have to undertake the duties 
of world-rule, aud because the sacred books expressly teach the existence 
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of these Exalted Ones, who voluntarily accept, or rather prefer, the burden 
of cosmic agents, to the peace of final Release. 

This Adhikarana shows that when even the Doves also work un¬ 
selfishly, and meditate through Madlm Vidyil. much more should human 
beings do the same. 


Adhikarana VTIL — Thc Sudrax or child-Ronh not (jualifird 
to Vaidir meditation. 

In the previous part, it has been mentioned that men as well as the 
Devas arc qualified to meditate on Brahman, because they have the capa¬ 
bility and other requisites for such meditation. Now this cannot take 
place without studv of the Vedanta texts, for Brahman is said in 
the scriptures “the Aupanisada 1’urusn,” the Spirit rev call'd by the Upa- 
ni§ads. Consequently the question arises, are all men indiscriminately 
qualified to the study of the Cpanisads - To tins, the answer ultimately 
given is that baby-souls, which are jn>t coming out of animality into 
humanity, are not entitled to studv Cpanisads or meditate on Brahman at 
once. 

In the OhhAndogya 1'panisad there oreuis (lie story of a knur (alkd .lanairuti. Ho 
was a hospitable prince and profuse in his generosity possession many good qualities. 
The mighty sages called Devar-is were satisfied with his high-mmdedness and. assuming 
the form of Hamingoes, they flew across his palace, when the prince was lying in open air, 

on the roof of his terrace, in a sultry summer night. One of these flamingoes, who was 

in front, was addressed by another flamingo, uho was in the rear, thus : 

“Oh short-sighted one, see-t thou not the auric light of this noble prince, extending 
from his body, high up into the air ' Do not heedlessly cross his aura, lest it may destroy 
thee.” Hearing this the other flamingo answered • "Is his aura stronger than that of 
Raikva of the ear ? Raikva is one who is always on his ear, making pilgrimages from 

one sacred place to another, and thus sanctifying wiih his aura, all those shrines. TTo 

possesses BrAhmic aura, far more potent than the aura of Ibis mere ]>etty prince.” 

The object of the compassionate J{-is was to break the shell of self-complacency into 
which this prince had unconsciously fallen, so that he might exert to know the Brahma 
VidyA, and might not rest satisfied with the mere performance of charity, though on a 
very large and profuse scale. The king hearing this speech of the flamingoes, found out 
his inferiority to Raikva, and was distressed in his heart, and passed his night in a state 
of restless grief. When it was dawn and the Royal bards were discoursing soft music 
praising the king and his many royal qualities, the prince, rising from his bed, 
at once sent for his chamberlain, and told him to find out without delay, where was this 
Raikva, who was always on the move in his car. The chamberlain, after much search, 
found him in a retired spot, sitting under his car aDd scratching his itches He at once 
returned to the king and informed him of his discovery. The king taking cows, gold and 
chariots, went to Raikva, and presenting them to him, said, “Teach me, Venerable Sir, the 
God that you worship.” Raikva replied : “Away with thy necklace and thy chariots, () 
#ftdra ! Let these cows remain with thee." Thus discarded, and called a Hftdra, the king 
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went back and brought more wealth, cowh, chariots, and even his daughter, as a present 
for the sage. But Kaikva again addressed him with the opprobrious title of Sudra, saying 
“O Sudra, hopest thou to gain this knowledge through these means ?" However, he 
relented ultimately and taught the king the Samvarga Vidyd or the meditation on the 
law's of dissolution. 

Visnya: Thus Kaikva twice addressed tin; king as Slid fa in the passages 
which arc quoted below iu the original : 

srptsft: <rz urn fa'Htwm'kd n i n 

I. Therefore Junasruti 1‘autrayana having taken six hundred cows, a necklace, and a 
carriage drawn by a pair of mules, went to Kaikva and addressed him thus : 

ts wifa *i*im g v nai m'^rngwe 

sfa ii a ii 

“O ltaikva ! these six hundred cows, this pearl necklace, this carriage with mules 
are presents for you. Teach me, O master, that Deity whom you worship.” 

s§ ? TD'irgdRT? siVK e? rfrfiT^ffcr^fcT gm:? sn^r^fpr: qtmqtff: 

nm fas-TUT^rkg u 3 u 

d. To him said Kaikva : ‘Tie I the necklace and the carriage O Siidra, lie thine, 
even together with the cows." Then Jfinasruti. taking again a thousand cows, a pearl 
necklace, a carriage yoked with a pair of mules, and his daughter, went back to Kaikva. 

tt'KsTwpH hss mrm st sqrrsir mm arf^H'srr hts^st 

m wftffr n i ii 

I. lie said to him : "Kaikva. these one thousand cows, this pearl necklace, this 
carriage drawn by a pair of mules, this girl for thy wife, and this village in which thou 
dwellest arc thy fee. Teach me, () master." 

5 gtfigqXg^mm^F.m: ijiot g^mmqfastpiT sfa % tv jfq^qwimq usif^g 

^l«Tf CDT^ II 'S II 

ii. Then Kaikva, after looking for a while at the face of the girl. said. "Take away 
these gifts. O Sudra, thinkest thou to speak with me through this means ? ’ Then Kaikva 
relented and told him. These are the Kaikvaparna villages in the land of the MahSvrsas, 
where Kaikva dwelt in order to teach him. 

•Vote ; This Adhikarana appears to lie an interpolation. The question whether a 
Sudra is entitled to the study of the Vedas or not has been answered in favour of the 
Sudras by no less an authority than Svami Dayananda Sarasvatf, the founder of the 
Arya Sam£j. lie quotes the ancient scriptures to show that in the Yodie age, there was 
no such restriction. The condition of the Sudras became worse in the >1‘uranic period 
only. The degradation of the Sudras was preceded by the decline of the Kriibmanas. who. 
when they lost their inherent greatness, begnn to rely, more and more, on their 
privilege. The honor which was spontaneously given to them because of their knowledge 
and wisdom and purity of life, was now extorted by them merely on the strength of their 
birth and race. 

/ 

Doubt : Here arises this doubt. Is a Sudra qualified to study the Yaidic 
Science or not, and perform Yaidic meditations ? 

Purvapaksa: The Purvapaksiu says that a Sudra is qualified to 
study the Vedas, for the following reasons : firstly , because every man in 
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general, is stated to be so qualified; secondly, because the Siidra possesses 
the capability of so studying; thirdly, because the express text 
of the Sruti uses the word Siidra, which is an indication that Siidra is 
qualified; fourthly, in the Purnnns and the rest, we find persons like 
Vidura and others described as possessing a knowledge of Brahman. 
Therefore, for all these reasons, a Siidra is qualified for Ynidie study and 
Vaidic meditation. 

Siddhdnfa : This objection. the author answers by the following 

Sutra : 

SU'KA i., 3. 34. 

s*r*i f? ii \ i x i w n 

Suk, sorrow, grief. Asya, his, namely, of J:\nnAruti. dy Tat, that, 

namelv, that grief. Amidara, disrespect, tin* disrespectful s]reec!i of the 

flamingo, who taunted him for want of Brahman-knowledge. Sravaiuit, 

because of hearing. ddr Tada, then. Adravanat, because of resorting 

to, or going to him, i. c., to Raikva. Siichvate. is intimated, is referred to. 

fir Hi, because. 

34. The reason xvhy Eaikva addressed Janasniti as Siidra 
xvas to intimate that he (Eaikva) by Ids occult powers knew that 
Janasruti xvas overwhelmed with sorrow on hearing: the disrespectful 
speech of the flamingo and, therefore, ho had come to him on 
hearing such speech.—98. 


' OMMhVl \U\ 

The word Nu t'not) of the Sutra I, 3. 2s, i- understood in tins Siitrn also. 
The •Siidra is not qualified to undertake Ynidie study or Yaidio meditation. 
'Why? Because JanaAruti is not a Siidra. 

Note : The word Siidra is literally derived from two words : Sale, meaning grief, 
and Dravati, to go ; because .finasruti, through grief, ou hearing the taunting words, 
went to Raikva ; therefore. Kaikva calls him Siidra or grief-impelled. The use of 
this term indicates that Kaikva knew, by his clairvoyance, the whole incident of the 
flamingoes. 

When JanaAruti Pautrayana, who was ignorant of Brahman-knowledge, 
heard the taunting words of the flamingo, who said, “Can lie ho compared 
with Raikva of the car ?” He xvas overpowered with grief, at this disrespect¬ 
ful speech of the flamingo, and ho xvent to Iiaikva who knew Brahman. 

Thus the use of the word Siidra by Raikva in this story, does not mean that 

JSnaAruti was a Siidra by birth, but that he was sorrow-stricken. Raikva 

uses the words Siidra in order to indicate his thought-reading and clairaudiont 
powers, his almost divine omniscience. Tt has no reference to the class 
,«called Stidra, „ 
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Note : This is a very forced meauing given to the word Siidra ; the whole of this 
Adhhikarann about Sildras together with the preceding one about the Devas, appears 
to be an interpolation of some later author. There is a break in the continuity of the 
aphorisms, by the irruption of these two Adhikaranas. That they arc a digression is 
admitted by both JIAmAnuju and iialndeva. ltidarayana was not illiberal-minded, as the 
anonymous author of these interpolated Sfilras tries to make him out. 

If Jannsruti is not a Siidra, and if the word Siidra is applied to him 
in its etymological sense of “grief-impelled,'’ then to what class did he 
belong ? The next Niitra answers this hv saying that he was a Ksatriya. 

si" n; \ i„ 3. 35. 

fwt II \ i \ I VI II 

Ks/itriyatva, the state of lii.s being a Ksatriya, the fact of Janasruti's 
being a Ksatriya. Avagateh, on account of being known or understood. 

^ Cl in. and. Svf’sf ITtarntra, in a ^ub-oquenf passage. %5R*r«! (’haitrarathena, 
with Ohaitraratba. f^STT Li light, becate-e of the inferential mark. 

.'I”). That .Jannsruti w as a Ksatrh a is understood from the whole 
story, because the concluding; portion gives the story of a Ksatriya, 
Abhipratarin who was a Clmitraratlia. as is known from an inferential 
mark later on.—!M>. 


' yiMI.M \K\ 

We learn from the account given in the I'panisad that Janasruti 
must have been a Ksatriva, because !><> was a generous giver ot wealth, 
possessed of faith, was a mler of a kingdom, which no Siidra is. lie has a 
chamberlain whom lie sends in search of Raikva, and because lie gave 
alms, such as, cows, necklace, chariots, daughter, etc. These things are not 
possible in any but a Ksatriy., because those arc the qualities of a king. 
Thus the opening passage ot the story gives us sufficient indication that 
Janairuti was a Ksatriya. Similarly, the concluding passage also of this 
section shows that he was a Ksatriya. In the conclusion, where the 
Samvarga Vidyft comes to an end, we find a mention of one Abhipratarin 
who knew this Brahma Yulya. He was undoubtedly a Ksatriya for the 
reasons given later on. In the concluding passage we find that a 
Brahmaelmri begged food from Saunaka, son of Kapi, and Abhipratarin, 
son of K&ksaseni. AVhen these two were serving food to others, this Brah- 
maehari was told that the givers of food knew Samvarga Yidya. But how 
do you know that this Abhipratarin was a Ksatriya and a Chaitraratha, for 
there is no express mention of these two facts in the story. To this 
the Sutra answers, “Lihgat.” Wo know this from inferential mark. 
Saunaka Kapeya and Abhipratarin Kaksaseui were connected with 
Samvarga Vidyfi They were sitting together at a meal which also shows 
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that there must have been some connection betwoen Abbiprat&rin and 
KSpeya. FTom Tamlya Brahmana ('20. 12. 5) wo learn that "the 
Kfipeyas made Chaitraratlia perform that sacrifice.” Thus h'apoyas are 
connected with the Chaitrarathas. In the Clihandogya story wc find that 
a K&ppya is connected with an Abhipratarin. Therefore, the Abhipratarin 
of the Chhandogya must have been a ChnRraratha. For it was a well- 
known custom .in ancient India, that a Brahmana family was always 
connected with a lvs'atriya family and not with more than one family. 
That the Chaitraratlia was a Ksatriya is proved by another text which says, 
“from him there was descended a Chaitraratlia who was a Ksatrapati or 
prince." Therefore, it proves that Abhipratarin was a Cliaitrarathu and 
a Ksatriya. 

Therefore, it is proved that these two worshippers of Sainvargu Vidya, 
namely, lvapeya and Abhipratarin, wore one a Brahmana and the other a 
Ksatriya, and with regard to this Samvarga Vidya they were connected as 
the teacher aud the disciple. Kaikva and Janasruti are also connected 
together as teacher and disciple, and as Kaikva was a Brahmana, therefore 
JanaSruti must have been a Ksatriya. Therefore, it lias been proved logically 
aud by reasoning, that a siidra is not qualified to study the Vedas or to 
perform Vaidic meditations. 

Note : That this fespitra in an interpolation is proved by the fallacious reasoning that 
will be apparent to every tyro in logic. The argument adduced in this Sutra may he 
thus summarised. Janasruti must he a Ksatriya, because Kaikva was a Brahmana. The 
argument that .Jinasruti was a prince, and therefore, he must he a Ksatriya, begs 
the whole question. It is a historical fact that there wore many Kiisa kings in ancient 
India. They were all Siidras, but all the same they were enlightened and generous prin¬ 
ces, like JSnasruti. The argument that u Brahmana is connected with .Idnasruti is no 
argument at all. In the first place, it is not true that llrtihmaims were not I’lirohitas of 
Sddras ; secondly, Kaikva is not the family tluru or i’urohita of JdnaAruti. Kaikva was a 
wandering Faqir, whom Jinasruti adopts as his teacher temporarily only. Xor arc there 
any indications in this L'panisad to show that Kaikva was a Brahmana. His epithet “of 
the car” is rather curious for a person belonging to the highest caste. Very likely he 
was a Ksatriya, for we know from the Fpaninads that Brahma Vidya was confined to 
the Ksatriyas in the beginning ; and it is from the Ksatriyas that the Bnihmanas learnt 
it The second portion of the argument is also no argument at all. The section on 
8 amvarga Vidya mentions two persons of the name of Kapeya and Abhipratarin. But 
there is nothing to show to what caste they belong. Abhipratdrin is not expressly 
stated to be a Ksatriya. The argument by which he is made out a Ksatriya is this : The 
Kipeyaa were the family priests of Chaitrarathas. A Kiipcya is found dining together 
with an Abhipratarin. Therefore, Abhipratarin must be a C'haitraratha. This forced 
logic, which is simply no logic, is a mark of modern bigotry, rather than the ancient 
simplicity of a Rsi. 

%vtra 3. 36. 
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Saniskara, the purificatory ceremonies, the sacraments, the investi¬ 
ture with sacred thread. t HTH?ipT Paramarsat, because of the reference, because 
the S&stras say that investiture with a sacred thread is the preliminary cere¬ 
mony to the study of Vedanta. Because of the implication. <TA Tad, that 

ceremony. Ahliava, absence. Abliilapat, because of the declara¬ 

tion. ^ Cha, and. 

36. The scriptures take it for granted that the sacraments 
are preparatory to Brahma-knowledge, and with regard to a Sndra 
there is a declaration that such sacraments are not possible for him. 
— 100. 

i OMMI.N I \[JV 

fn another Sruti we find “Let him invest ,i Brahmana at the age 
of eight and then teach him, a Ksatriva at the age of eleven and a VaiAya 
at the age of twelve." This shows that investiture with sacred thread is 

a necessary preliminary to the studv nl sacred literature, and the three 

higher castes are onlv entitled to it. Bi another text we find that there 
is an express declaration that a Sfulra has no sacraments. It says a Siidra 
cannot perform a fire-sacrifice or ordinary sacrifice or sacraments or vows. 
Therefore, a Sndra is a dupialitied person because he is outside the pale 
of tin 1 three castes, because no sacraments arc ordained legarding him, 
and the studs ol the Vedas pre-stippo'cs the performance of the sacra- 
meut.s. 

The next Sutra further strengthens the view that a Sndra can have no 
Saniskara. 

sum i., •>. AT 

^ q|%; in i \ i ^ n 

sTJ Tad, that, namely, the Sudrahood. Ahliava, absence, negation. 

Xirdhi irane, in aseertaininent. ^ Glia, and. Pravrtteh. because of 

taking stops to, because ot the procedure. 

37. Because Gautama in the legend of Jabala takes the precaution 
of lirst ascertaining that the latter is not a Sndra and then 
he proceeds to invest him with the sacred thread.— lhl. 

{ OMMFVI SKS 

In the Clihandogya itself tlieie is a legend of Gautama and Jubala. 
•Ifihala went to Piautnma and said, “Teach me, Sir." Gautama asked him, 
‘To what Gotra do you belong ?" Jio being a foundling, said, “I do not 
knosv, Sir, to wlmt Gotra 1 belong.” By this truthful speech, it was 
ascertained tiiat Jabala was not a Siidra and Gautama savs, “No one 
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not a Brahmana has the courage to say so.” Tie then asks him to bring 
the sacred fuel and ho invests him with the sacred throad. This action of 
Gautama, in first convincing himself as to the caste of the candidate and 
then proceeding to teach him after investing him with sacred thread, shows 
that a Sudra cannot he taught the Vedas. The word Brahmana used 
by Gautama includes the Ksatriyas and the Vaisyns also. This story 
of Gautama and Jabala also indicates that tin' sacraments are necessary 
before one can study the Vedas. 

Note: The story of Jdbala and Gautama does not prove anything of the kind, .labiila 
was a foundling and he asked his foster-mother what, was his Gotra, because he wanted to 
study the Vedas. His mother said, ‘‘I found you abandoned and so I cannot tell you what 
is your Gotra. Go to your teacher and tell him that you arc the adopted son of .Tabfiln and 
your name is .litbfila." He does so; and Gautama s pleased with his frankness. Gautama 
does not test his caste, but his moral (jualifications. Certainly according to Gautama 
every truthful man ought to be classed as Brahmana for the purposes of Yaidie study. 
Sftdras, if not liars and possessing high re oral qualities, are entitled to be classed as Brah- 
manas. The Brihmanahood depends upon the qualities of ihe soul. As a general rule, 
the presumption is in favour of a soul possessing Brithmanie qualities, if it is born in a 
Br&hmana’s family. The selection of a family depends upon the Karmas of the soul. 
But all admit that in this Kali age, there has arisen a confusion of castes. The Brahma- 
nic family need not possess the attributes of a Brahmana ; and so a soul born in such 
family need not lie a Brithmanie soul. The Ntstras say that, if a family follows for seven 
generations the professions of another caste, the descendants in the eighth generation 
should la* classed as members of the caste to which that profession legally belongs. 
Judged by that standard many families have lost their right to he styled Bralimauas. 

sflki i., 3. 3N. 

m i \ i ^ n 

*H°I Sravana, hearing, attending recitation*.. Adlinyayana, studying, 

apt Artlia, object, wealth, acquirement of riches. Bratisodhat, on 

account of the prohibition. Smrteh, because there is a Xmrli text. ^ (’liii, 
and. 

38. The Sndra is forbidden to hear and study the Vedas, 
cannot acquire riches in order to perform sacrifices, and there are 
Smrti texts also to the same effect. Therefore, the Sudra is not 

qualified.—102. 


COMMKNTARV 

Says a text: “The Sndra is verily like a biped beast, lie is like 
a moving cemetery, therefore, one should not recite the Vedas in tin- 
presence of a Sudra." “fttidra is like a beast unfit for sacrifices.” These 
texts prohibit Yaidie study, and so the Sudra is not qualified for 
.meditation. He is not qualified to hear the Vedas, necessarily cannot 
study it or know its meaning or perform the sacrifices enjoined therein. 
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Thus by prohibiting the Sudra from hearing the Vedas recited, all these 
things are prohibited by implication. 

The following Smpti texts also show the same : “A Sudra is not 
entitled to perform the fire-sacrifices, nor Yajfias, nor also the study of the 
Vedas ; for him is ordained one duty alone, the service of the three twice- 
born castes. A Sudra immediately becomes degraded if he studies the 

Vedic words.” 

As regards the objection that the Sfidras like Vidura or Dharma Vyadha, 
etc., had the knowledge of Brahman, and consequently were Mukta 
Jivus, we reply that they were born Siddhas and possessed Divine knowledge 
from their very birth, on account of the merit acquired in the past life. 
They had studied the Vedas in their past lives and so they became 

Mukta divas in their present life without such study even. Their case 
is like that of Vamadeva who hid uhn a Siddha Prajna. Their examples 
do not shake our position 

Though the Sfidras are prohibited from studying the Vedas, and per¬ 
forming Vedic sacrifice', yet they are entitled to salvation or Moksa, by 
the knowledge obtained through hearing the recitation of Puranas (and 

study of books like the Bhagavad Oita, etc) A Mukta Sudra is as holy, 

as any other Mukta Jiva, but the difference i' onlv in the degree of their 
happiness. 

: This last paragraph t« not affording to strict Brahmanism. It is a concession 
to the spirit of the age, and is the charter of the emancipation of the Sudra in ancient 
India. It appears that there were three distinct stages in the status of a isfidra in ancient 
India. First, he was looked upon as a conquered people, but not with contempt and not 
as a slave. There were many Sudra kings, who were invited to the sacrificial sessions of 
the Aryan princes and priests. That was the earliest stage ; when the Aryan conquest of 
India was not yet complete, and the Sfidras had a right of hearing the Vedas and perform¬ 
ing the Vedic sacrifices if so inclined. The second stage commenced when the Aryans had 
firmly established their rule in India, and were no longer afraid of the conquered races. 
In this stage the Sfidras acre relegated into the ranks of slaves. The third stage com¬ 
menced with the great reformers like Sri Krjna. Buddha, Chaitanya, etc., who gave the 
rights to the Sfidras to study and acquire Dharma, and get Mukti, through the studies of 
Puranas and Smrti. Practically the whole of India has become a vast Sfidra camp now¬ 
adays, uneducated, ignorant and not knowing the Vedas. The repressive policy of the 
Br&hmanaa in prohibiting the Sfidras from studying the Vedas has recoiled upon them, 
and the Brfihmaria class as a whole, is as much degraded as the Sfidra in these days. 
Injustice always brings its own punishment. 


Adhikarana IX.—The Thunderbolt is Brahman. 

Note: The Sfitras I, 3. 2(5-37 arc evidently not of Bddarayana, and they have been 
clnmaily interpolated by some bigoted priest of the later days, for they break the con¬ 
tinuity of the subject. The Purusa of the size of thumb is the subject under discussion. 
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but some over-enthusiastic friend of Hinduism has introduced these thirteen Sfltras to 
prove that the Devas are capable of meditation and the Sfidras are not so qualified. This 
is in direct opposition to the aphorism of Vyfisa who says Manusya AdhikSratvat “all 
human brings are qualified to meditate on Brahman.” That the whole of this is a digression 
is admitted by Rfimanuja and Baladeva. The latter says : 

«!*=[ 3^4 II 

Having finished the digression, the author takes up the main topic. 

In the Katlia IJpa nisad, we find this further description of the person of 
the size of a thumb 

wfjjwra: sst sriht nfafe i a ^ur i 

a d Rr«iFf^*TfafHRT it n 

The Person not larger than a thumb, the inner self, is always settled in the heart of 
men. Let a man draw that self forth from his body with steadiness, as one draws the 
pith from a reed. Let him know that self as the Bright, as the Immortal ; yes, as the 
Bright, as the Immortal. (VI, IT). 

spicast quit qstfcf I II 

Whatever there is, the whole world, when gone forth (from the Brahman) trembles 
in its breath. That Brahman is a great terror, like a drawn sword (Vnjra). Those who 
know It become immortal. (VI. 2). 

Doubt : What is the meaning of the wo d Vajr.i here Does it mean 
the thunderbolt or Brahman ? 

Pfirvapaksa: It means the thunderbolt, because it causes great fear 
and trembling. Though it is mentioned that those who know this thunder¬ 
bolt become immortal, yet it is merely a panegyric, and is not to be taken 
in its literal sense, for release depends on knowledge of Brahman. No doubt 
this Vajra is described here as Prana or life, but it is called Prana in the 
sense of protector (Praniti). Nor is there anything in the context here, to 
show that this raised thunderbolt may mean Brahman. 

Siddhnnta : The author answers this by the following Siitra ■ 

sim;\. i., 3. 39. 

VHPj M I \ I **. II 

*6WMld. Kampanat, because of trembling. 

39. Because the whole universe trembles from fear of Him, 
therefore the Person of the size of a thumb and the thunderbolt refer 
to Brahman.—103. 

COMMENTARY 

The word “thunderbolt’' occurs here between two verses describing 
t^p Person of the size of a thumb, namely II., 4. 12 and II., 6. 17, and the 
whole world is said to tremble from fear of him, therefore the context as 
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well as the description shows that the thunderbolt means Brahman. Even 
in the Brahmavaivarta Purina wo find the following : 

tsTOsma sfh ?qq I 

The Lord Visnu is called Chakra (generally translated as discus), because He is in 
constant rotatory motion and goes everywhere (Chaj'ikxamaija), and He is Vajra or 
thunderbolt because He regulates (Varjana) the universe ; and He is called the Khadga or 
the sword because He cuts asunder (Khandana) the evil-doer; and Hari is called Heti 
because He is the Saviour. 

Therefore, when Visnu is represented as having a Chakra or discus, 
a Vajra or thunderbolt, and a Khadga or sword, in Ilis hand, it means that 
Ho is All-pervading and keeps the universe in constant motion, that 
he is the great Regulator and the Destroyer of all evil. And the 
Scripture always described the Supreme Self as the life of the world 
(Prana), and one of whom every one i" in terror. That Scriptural idea 
that He is a great terror is symbolised m this verse by one expressive 
term "Vajra,” the thunderbolt, denoting that all beings move in their 

proper sphere and do not transgress it. because He is the great Regulator. 
This epithet ‘Vajra 1 applied to the Person of the st>e of a thumb shows 
that, that Person is Brahman. Cf. Tail Up, II., is. 1. 

si‘tj;\ ]., 3. 40. 

M 

II \ I \ I * 0 

Jyotih, light, the supreme lordliness. DaUanat, on account 

ot being seen. 

40. The Person of the si/.e of a thumb and the thunderbolt must 
refer to Bralnnan, because we see that ITe is called light (possessing 
lordliness) in a passage immediately preceding it.—104. 


lo.mme.ntakv 

In the same Upanisad, Valli V, verse 15, we find the following : 

vi m qprf mft * fq a qt mfot jqfsq*ifnr. i qqq gsqmtfq 

mm famfer u tv n 

Him the sun does not illumine, nor the moon and the stars. Nor do these lightnings, 
much less this Fire illumine Him. When He illumines all (the Sun etc.) then they shine 
after (Him with His light). This whole universe reveals His light (in His light and its 
light is His). 

Between this verse and the next verse, II., -6. 3, occurs this verse 
relating to the thunderbolt. That next verse is given below : 

gqixwrci i muftvssj gcgqfafir qsmm ti ? m 



15ti VEDANTA-S&TRAS, I AD UYAY A [Govinda 

3. From terror of Brahman fire burns ; from terror, the sun burns; from terror 
Indra and Vfiyn, and Death, as the fifth, runs away. 

Therefore, the Vajra must mean Brahman. Everywhere, in fact, tho 
Upanisad texts describe Brahman as possessing Supremo luminousness. 
Therefore, in this Vajra passage also, which comes immediately after the 
passage describing luminosity and before the passage describing fear, it 
must mean Brahman. Moreover, the Person of the size of the thumb 
who is described for the purposes of meditation as extremoly luminous 
and holding an upraised thunderbolt in His hand, refers to Brahman and 
not to an inferior deity. 


xUlliitarana A”.— The Akasa is Brahman. 

In the Chhiindogya Upanisad we read : 

The ether is the evolver of forms and names. That within which these forms and 
names are (or ‘that which is within or without these forms and names') is Brahman, the 
Immortal, the Self (VIII., 14). 

Doubt : A doubt here arises whether the being heio called AkaSa 
or ether means the Muk-ta Jiva, who has shaken off all bonds, or tho 
Supreme Self ? 

Purrapaksa : The Purvapakstn says, the \kasa lu te refers to the 
Mukta Jfva. For in the clause immediately preceding it the Muktn diva 
is described as a horse that has shaken off till dust, etc., from his hair, or 
as the moon free from eclipse iu the following vet.so : 

whilst ^ miff 1 ! m ^ 

Shaking off all evil, as a horse shakes his hair, and as the moon frets himself froth 
the mouth of Rahu ; having shaken off the body I obtain, satisfied, the uncreated world 

of Brahman. 

Moreover, iu this very passage the words "To yad antaiii tad Brahma'' 
that which is without forms and names is Brahman—shows that tho 
Jlvatman is meant, when in tho state of Mukti, it throws off all forms and 
names. And Jivatman can very appropriately be called tho upholder 
or evolver of name and form, because previous to Mukti, it assumes all 
forms and names such as of a Ueva and man, etc. And it may very woll be 
called Aka6a in the sense of Prakafia or splendour or luminosity. The 
passage, therefore, refers to the Released soul, and it is called here Brahman, 
the Immortal, because it attains that state. 

Siddkdnta : The Akj^a here means Brahman, as is shown in the 
following Sdtra: » 
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SUTItA I., 3. 41. 

' \\ \ \ \ \ »* |l 

’nWtf: Akasah, akasa, ethei, space, Arthantaratvadi, difTeront 

meaning, etc., Artha—meaning, Antaratva, — differentness, Adi—etc., for other 
reasons. Vyapadcsat, on account of the designation. 

41. The word Akasa here refers to the Supreme Self, 
and not to the Released soul, because it is a designation of 
something different from the individual soul, and for other reasons 
also.—105. 


COMMENT MfV 

The sense of the Sutra is this. The power of evolving name and 
form is proved here not to belong t<> the freed soul, but to Akit.4a. The 
Jivatman, when in bondage, cannot evolve name and form, because it has 
not the power; on the contrary, it is under the influence of Karma, and is 
itself involved in name and form, and is incapable, therefore, to evolve 
them. Nor can it evolve name and form in its Released state, because the 
Sutra, IV, 4. 17, expressly states that in the state of Release the Jiva does 
not take part in the world business, while the Supreme Self is mentioned 
in all Scriptures, as the Creator ot the universe and to be the evolver of 
names and forms. Thus mu sqpfiigtffll t 

entering into them with this Living Self, let me evolve names and forms 
(Chli. Up., VI, 3). 

Therefore, it must he understood that the Highest Selt is the Aka&a 
of this passage. 

The word Adi, “etc., ' m the Sutra refers to the Brahmahood: the 
unconditioned greatness, etc., mentioned in the said passage. For Brahma- 
hood, that is greatness, and so on, in their unconditioned sense, belong to 
the Highest Self only. Xoi is it right, as the Purvapaksin says, that the 
clause immediately preceding it refers to the Mukta Jiva. Ou the con¬ 
trary, the clause "1 obtain the Brahma-world” shows that the topic immedi¬ 
ately preceding it is Brahman, which the Released soul obtains. The 
word Akibhi, moreover, means all-pervading, and it is inapplicable to Jiva, 
while its application to the Supreme Self is a well-known thing. 

Ptirvapaksa: An objection is raised: Let it be so, yet it does 
not establish that there is a separate Brahman other than and different 
from the Mukta Jiva; and therefore, all these are attributes of the 
Mukta Jiva; because there is uo difference between the two and so all 
your above argumeut lias no force. Thus in the Brliadaranyaka ITpanisad, 
IV, 3. 7, the Jiva iu the state of its bondage is first described in the passage: 
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*ftsq wsTg 3^: 6 s*n*t: s~prt 

»«inrcfa sfawrta «f| rWt sftwrfii*THfd 9cgf i 

“Who is that Self?” Yajnavalkya replied: “He who is within the heart, surrounded 
by the Prinas (senses), the person of light, consisting of knowledge. He, remaining the 
same, wanders along the worlds, as if thinking, as if moving during sleep (in dream), he 
transcends this world and all the forms of death (all that falls under the away of death, 
all that is perishable)." 

The text then goes on to describe this very Jiva when it attains 
Mukti as Brahman. That passage is the following : 

B «fT sPWrRT *51 ftsrPW?: i 

“That Atman is indeed Brahman, the Vijn&ijmayn," etc. (IV, 1-5). 

This shows that the released soul is identical with Bralunan. Similarly 

in another passage of the same, after describing the state of 
Mukti in the words: “Amikamayamanah, etc., free from all desires, etc.," 
the Scripture goes on to say: “Having become Brahman, he goes to 
Brahman” (IV, 4-G). 

Note.: We give below the whole of this passage: 

fl^R *vlW) uqfr II Svfi: Sf fas' n*r) qs fauweq II RUgud urifa- 

qf?$s%? f.deqq II eftf.UT sffa gwnqiTMlsaTTJtiqirpTt 

qfswtft fa^sm wihhu b tvq arer soSiBfaa *en^fa n t n 

“And there is this verse: To whatever object a man's own mind is attached, to 

that he goes strenuously together with his deed; and having obtained the end the 
(last results) of whatever deed he goes here on earth, he returns again from that world 
(which is the temporary reward of his deed) to this world of action." 

“So much for the man who desires. But as to the man who does not desire, who 
not desiring, freed from desires, is satisfied in his desires, or desires the Self only, his 
vital spirits do not depart elsewhere,—being Brahman, he goes to Brahman." (Br. Up., 
IV, 4. 6.). 

This also shows that the Jiva in the state of Mukti is identical with 
Brahman. In the conclusion of that text also, the same fact is repeated 
when describing the fruit of Brahmajnana: 

B *1 W»T13rdstTds^f)S*Bfr *5ir*?q 4 f* % *51 A R4 

M II 

This great, unborn Self, undecaying, undying, immortal, fearless, is indeed Brahman. 
Fearless is Brahman, and he who knows this becomes verily the fearless Brahman (IV, 
4. 25). 

Thus the beginning, the middle, and the end, of this pas-age shows 
that the Jiva in the state of'Mukti is identical with Brahman, therefore, 
wherever in the Upanisads we find any statement that Jiva is separate 
from Brahman, it muBt (je understood that the difference is created by 
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Up&dhi or limiting adjunct; such as, the difference between the Ghatfi- 
k3$a and MahfikfiAa, the space within the jar and space outside it. There 
is no difference between these two, and when the Upadhi or the jar is broken, 

the space remains the same. Ho when the Upadhi of the Jiva is broken, 

the Jiva becomes Brahman, and attains to his own greatness. Jiva in this 
state may very well be called the Creator of the universe, etc., for it 
manifests then the divine attributes of creation, etc. Thus there is no 
difference between the Mukta Jiva and Brahman. 

Svldhdnta: This objection is answered by Badaravana in the following 

Sutra • 

s( a tk\ i., 3. 42. 

II M \ I II 

Susupti, the dreamless sleep, deep sleep, Utlcranti, departing 

at the time of death. Susuptvutkrantyoh, in deep '.loop aud departing. 

Bhedena, by the difference. 

42. The text designates the Supreme Self as different from 
the Jfva, whether it he in the state of deep sleep or at the time of 
departure.—106. 


eOMMKNTXRV 

The word Vyapadesat (on account ot designation) of the last Sutra 
is understood here also, and must he supplied here in order to complete 

the sense. In the above passage of the Brhadaranyaka IJpanisad, no doubt 

can properly arise that the JIukta Jiva is identical with Brahman. Because 

the text there sharply and clearly draws the distinction between the Jiva 

and Brahman, whether that Jiva be in the state of deep sleep or at the 
point of death. In the state of deep sleep the Jiva is said to ho embraced 
by the Lord in the passage, Brhadaranyaka Upanisad, IV, 3-21. 

tram fER«rr fa-gr M fpr: 

d *rsi asj ^ it v, ti 

Now, as a mail when embraced by beloved wife, knows nothing that is without, 
nothing that is within, thus this person, when embraced by the Intelligent (Pnijna) Self 
(Brahman) knows nothing that is without, nothing that is within. This indeed is his 
(true) form, in which his wishes are fulfilled, in which the self (only) is his wish, in which 
no wish is left, free from any sorrow. 

Similarly, the difference between the diva on the point of death, 
and Brahman is shown in the passage IV, 4-35, where the Jiva is described 
its groaning, mounted by Brahman, who carries * it along thus out of the 
body : 
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<i*wr JT: trsrorff^ juflt vjcrt msHTrfRr^^gfe ^f% jjVjf>a$fcgrarcft 
*wftl H 

Now as a heavy-laden carriage moves along groaning, thus docs the Jlvfttman, 
mounted by the Intelligent Self (Brahman), moves along groaning, when a man is thus 
going to expire. (IV, 3-35). 

Now it is impossible that the unconscious, the little knowing Jiva, 
either lying in deep sleep or departing from the body, should at the same 
time be embraced or mounted by itself, being all-knowing. Nor can the 
embracing and mounting Self be some other Jiva ; for no such Self can be 
all-knowing. 

The objector says : “The point at issue is, whether the Mukta .Tiva is 
or is not identical with Brahman. You have only established that the -Tiva 
in the state of deep sleep and while expiring, is different from Brahman. 
That we admit also, for in these two states the diva still has an TJpadhi.” 
This objection is answered by the next. Sutra : 

si'tra l., 3. 43. 

qrtnf^Wj: || \ I \ I V\ || 

tfd Pati, Lord, Protector. *nf? Adi, et cetera, and the rest. Sab- 

debhyah, words. Paty-&di-4abdebhyah, on account of words like Pati, etc. 

44. The Mukta -Tiva is not identical with Brahman, 
because of such words as Lord, etc., applied to Him in that 
passage.—107. 


COMMKNTAltY 

In that passage of the Brhadaranyaka Upanisad, we find the words Pati, 
etc., employed, which shows that the Mukta Jiva could not have been meant : 

b *n w uvpm *fts«r Bistwri: 

u b snptr va 

germ* «cr ii 

ADd that is that great unborn 8elf, who consists of knowledge, is feurrounded by the 
Pritns, the ether within the heart. In it there reposes the ruler of all, the lord of all, 
the king of all. He does not become greater by good works, nor smaller by evil works. 
He in the Lord of alt, the King of all things, the Protector of all things. He is a bank 
and a boundary, so that these worlds may not be confounded. 

This shows that Brahman is different from the Mukta Jlva. For wo 
cannot predicate the lordliness over all, the ruling of all, the kingship 
of all to Mukta Jiva, for tho Sutra, IV, 4-17, declares that the released soul 
tides not possess the power to create the universe, etc. Moreover, in the 

iA*-/ * 

II^Taittiriya Aranyaka we find that Brahman alone is the dweller within of all 
.beings, and their Ruler. 
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For He is described as: 

sr??T! sfag: 5TsrrsTT*t. 11 

Nor can it be said that the difference', between the diva and Brahman 
is due to the Upadhi or limiting adjunct only, and therefore, is pheno¬ 
menal and not real ; because wo find in the Scriptures that the difference 
exists even in the state of Release. In the Adhikarana Sutra IT., 3. 41, this 
will bo explained further on, where it will be taught that the statement 
that ‘AyamStma Brahma'—“self is Brahman" is true only in the sense that 
the Jiva is a part of Brahman, and it lias some of the attributes of 
Brahman. Similarly, the sentence ‘Becoming Brahman he attains Brah¬ 
man’ means that the eight-fold attributes become manifest in the -Jiva and 
thus he resembles Brahman ; and this is the meaning of the phrase “Be¬ 
coming Brahman," for other texts like ‘Paramam samyam upaiti'—he 
reaches the highest similarity’ aNn show that similarity onlv is reached and 
not identity. The phrase “Reaching Brahman" is attaining this similarity. 
Therefore, diva is always different from Brahman, whether it he in the state 
of bondage or of release. This being established, it follows that the Aka6a 
said to be the cvolver of name and form in Cliliandogya f'panisad VIII., 14, 
is Brahman and not any released soul. This difference between -Jiva and 
Brahman was established in the Siitra- f., 1. lb A 17 also. But there it was 
done in a general way, while in the present Sutra it is specifically established 
that even in the state of Mukti, the diva retains its separate identity. 
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frlRST ADHYAYA 

Forimi Pada 

Adikarana I—Avyakta of Katha Upani^ad, 3. 11, means 
body and not Prakrit 


We pay our reverence to Badarayana called Kysnadvaipiiyann, 
who has wisdom os his ornament, and who like the sun has dispelled with 
the rays of his logic, the deep darkness of the fallacious reasoning of 
Sfinkhya. 

Visaya : It lias already been stated before, that . the Supreme Brah¬ 
man is the cause of the universe, and that Hi' alone should br> inquired 
into, in order to obtain Mukti, that He is the seed of the creation, the 
sustenance, and dissolution of the universe, that He is different from the 
dead matter called Jadam, and the individual souls called the ,!iva«, that 
He has infinite powers, which are inconceivable; and that He U omniscient 
and possesses all auspicious attributes ; He is free from all shadow of 
imperfection and has the power of realising all his purposes. The 
Sfitras now try to reconcile those texts, found in some I'panisads, which 
lend some countenance to the theory maintained by Kapila, as to there being 
a Pradhana and individual souls, independent of Hod. 

In the Katha Upanisad we read; 

to «m qf w.-1 

^*3 to gfslincm to w hi 
ufet: 3 ^: qu 1 

q< st wst *u to nfh: n \ t ii 

Beyond the senses there are the objects, beyond the objects there is the mind, 
beyond the mind there is the intellect, the Great Self is beyond the intellect. Beyond 
the Great, there is the Unevolved, beyond the Unevolved, there is the Person. Beyond the 
Person there is nothing—this is the goal, the highest road (I., 3. 11). 

Doubt ; Here arises the doubt : Does the word Unevolved (Avyakta) 
mean the Pradhana of the Sankhyas or body. 

Purvapalsa : The opponent says: It means the Pradliftna, be¬ 
cause the text says that beyond the Mahat is the Avyakta, and beyond 
Avyakta there is the Purusa. This is the order in which the Sankhyas 
also mention their Tattvas. 

Siddhdnta : This objection is answered by the following Sutra : 



SUTHA I., 4. 1. 

^ II U * I \\\ 
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Anumanikarti, that which rests on inference, namely, the 
Pradhftna. Api, also. 'foqig Ekesam, of some : i.e., of the Kafhakas. 

lf?t Iti, thus. %T Chet, if. «f Na, not. kHtr Sarira, body. gr* Riipaka, simile. 

Vinyasta, contained. Ofhitelj, because of the reference. 

Dar4ayati, shows. g Cha, and. 

1. If it be said that the Katha Upanisad mentions the Pradhana, 
we say no. The word Avyakta occurs there in a passage, containing 
a simile of the body, and must, therefore, mean ‘'body” ; and the text 
shows this also.—109. 


COMMENTARY 

Tho word ‘of some' means the Kafhas. The Kathaka Sruti refers to 
the Pradhana called “the inferred one.” The word Avyakta means 
that which is not vyakta, “manifest or evolved,” and refers to the subs¬ 
trate of matter called Prakrti or Pradhana. This objection is answered 
by the second half of the Sutra, which declares that the Avyaktam here 
does not mean “unmanifested,” but “body." Because it occurs in a 
passage where the body is compared to a chariot and the other things 
like mind, Buddhi, etc., as various objects connected with this chariot. 
In fact, the whole passage shows this. Tu order to understand it fully, 
we give below the entire passage : 

*ftg fife TO? a i 

ffcrg gpft fafs g II 3 II 

sgHT§fqqgr a. ^3 gHrrg. 1 

gtcgf^ggApi 11 v 11 

g^ftsrrggg gqgrpfcg gggr g?r 1 
g^fotgnrgqkgrfg gsw gtw 11 k u 

gw fqgjgqig; gqfrr gffcg gggT wrr 1 
fl^fsggrfg qygrfg g?*qr ssf grc*b 11 \ 11 
ggrgftgtgqrg, gqggggfi: g?rsgfg: 1 
g g g'k.gg^gifqg^fg 11 » 11 

qeg fagrgqrg gqfg ggge$: g<g sjfg.- 1 
g g g 1; c 11 

fagTggKfaqeg gg: qmtqtgr: 1 
g>s«qg: wmvgjfa gf&sgrf: qrgjggg 11 e 11 
qg srcf qf gg: 1 

gggea qg jFsjrggn gyi^ qg 11 11 

nw! q^gsgg^sggira pq: to i 
p?m qr gt wbt gt qg gfa: 11 11 
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J^fWi *i sre>i*ift i 

wspu 55-qi II \\ n 

3J=s%?!3^# JTUT'fiei^WSl I 

SRHlWfjf Ufl% Wlrtfft li t? II 


8 . Know the (Self to be sitting in the chariot, the body to be the chariot, the 
intellect (Buddhi) the charioteer, and the mind the reins. * 

4. The senses they call the horses, the objects of the senses their roads. When 
He (the Highest tself) is in union with the body, the senses, and the mind, then wise 
people call him the Enjoyer. 

5. He who has no understanding and whose mind (the reins) is never firmly held, 
his senses (horses) are unmanageable, like vicious horses of a charioteer. 

6 . But he who has understanding and whose mind is always firmly hold, his senses 
are under control, like good horses of a charioteer. 

7. He who has no understanding, who is unmindful and always impure, never reaches 
that place, but enters into the round of births. 

8 . But he who has understanding, who is mindful and always pure, reaches indeed 
that place, from whence he is not born again. 

9. But he who has understanding for his charioteer, and who holds the reins of the 
mind, he reaches the end of his journey, and that is the highest place of Visnu. 

10. Beyond the senses there are the objects, beyond the objects there is the mind, 
beyond the mind there is the intellect, the Great Self is beyond the intellect. 

11. Beyond the Great there is the Undeveloped, beyond the Undeveloped there is 
the Person (Purusa). Beyond the Person there is nothing—this is the goal, the highest 
road. 

12. That Self is hidden in all beings and does not Bhiue forth, but it is seen by subtle 
seers through their sharp and subtle intellect. 

13. A wise man should keep down speech and mind ; he should keep them within the 
Self which is knowledge ; he should keep the knowledge within the Self which is the 
Great; and he should keep that (the Great) within the Self which is the Quiet. 

This passage shows that the pilgrim desirous to reach Visnu, the 
Supreme Goal, is represented here, in the simile ol a charioteer, his body 
is represented as a chariot, his senses as the horses, his emotional and 
intellectual faculties as the charioteer, etc. It further shows that he who 
has these faculties under control, reaches the highest state of Visnu, at 
the end of his journey. The verses under discussion only show how to 
control these in succession, and how the control of one is easier or more 
difficult, according as one is grosser or more subtle. The text thus refers 
only to those entities, which have previously appeared in the simile under 
the names of chariot, horses, charioteer, the reins, etc., because the words 
are almost the same. Now contrasting the words of the simile, with the 
words of the passage uuder discussion, we see that ‘body’ is only left 
out, and therefore, the word ‘JCVyakta’ must denoto the body, which is the 
remainder that we get by this method of exhaustion, and from the con¬ 
text also. It lias no reference to the Sfinkhya Tattvas, for it is against, 
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the theory of the Sfthkhyas. The SMkhyas do not admit that the Arthas 
are the oause of tho lndriyas, and so higher than these ; nor that the Manas 
is higher than Arthas. 

Note : In the simile (verses 3 to 9) we have the following entities : 


ENTITY. SIMILE. 

Sarira (body) chariot. 

Buddhi (reason) charioteer. 

Manas (lower intellect reins. 

Arthas (objects) roads, 

lndriyas (senses) horses. 


The same idea is expressed in verses 10 and 11, showing, how one is 
more difficult to control than the other. Thus lndriyas (senses) are easier 
to control than the Arthas (objects) The objects easier than the Manas, 
and the Manas easier than Buddhi. 

The Soul is said to be the chariot-seated, because it is the principal 
enjoy or ; and lord of the chariot (/. r., «>f the body, the instrument of enjoy¬ 
ment). The Buddhi i> the driver, as it bungs pleasure or pain to tho soul, 
according as it has discrimination or not 

Now an objection is raised, how can the body which is manifest and 
visible (Vyakta), be said to be unmanifest and unevolved V The author replies 
to this in the next Sutra : 


sum i., 4. 2. 

M I * I ^ II 

Suksmam, the subtle, the permanent atoms, the causal body. § Tu, 
but. ftaTat, that, its. ArhatvAt, because of its capability. 

2. But by the word body is meant the subtle body, and the 
term Avyakta or unmanifest is capable of being applied 
to it.—110. 


COMMENT AKY 

That word “Tu’ is employed in the Sutra m order to remove the above 
doubt. By Sarira is not meant here the dense body, but the highest, the 
subtlest body or the causal body. Why do you say that it denotes the 
causal body ? Because of its capability, that is to say, the causal body can 
appropriately be called Avyakta or uuraaDifest. In fact in Brhadaranyaka 
Upani§ad, I., 4. 7, tho K&rana Sarira is called by the term unevolved or 
Avyfikyta, and shows that before the world came into manifestation, it was 
in the form of a seed or causal body. 
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niS fl&spfenuPlg JtmrqffR'KFf xfer af^v^raf? ^m^rr- 

«nfo sjjiffaftssft snurgfoVM^ sfa 6 w n srffre g*n 

^rtewcr ^ farwfsn*! ii 

Now all this was then undeveloped. It became developed by form and name, so 
that one could say, 'He, called so and so, is such a one.’ Therefore, at present also 
all this is developed by name and form, so that one can say, ‘He, called so and so, is 
such a one.’ He (Brahman or the Self) entered thither, to the very tips of the finger-nails, 
as a razor might be fitted in a razor-case, or as fire in a fireplace, etc. 

But another objection is raised: If the Avyakta or unevolved is taken 
to be matter in its subtle state constituting the causal body, what objection 
is there to interpret it as the Pradhana of the Sahkhya system, for there 
also Avyakta means matter in a subtle .state. This objection is answered by 
the author in the next Siitra. 


stAi; v i., 1. 3. 

\\ \ I » ! \ 1 ! 

a* Tad, its, In';, on him, that is on the Lord. Adhiuatv&t, on 

account of dependence. *r*Pfg Artha\at, having a sense or a meaning, sub¬ 
serving an end or purpose. 

3. The Pradhana is capable of producing her effects, not 
independently as the Saukhyas hold, but because sbe is dependent upon 
Brahman, the Supreme Cause.—111. 

I O'LM I'ATAK Y 

We do not totally deny the existence of Pradhana, what we contest is 
the theory of the Sahkhyas according to which Pradhana produces the 
world by her own independent action. Matter in its subtle state subserves 
an end, by its dependence on the Supremo Person. Because the Lord looks 
on the matter and energises her, that she lias the power of producing the 
world. In her own nature she is Jadam. As we find in the Svetaivatara 
Upanifjad, IV., 9 and 10 : 

spsifb qsT: sRuft swift ga ^ ^ ggfei i 

UTW Ii « II map g Sfift fwvwrfap g tffwg I treijigjj^fg sgm 

snrgti ii 

That from which the maker (M&yin) Bends forth all this—the sacred verses, the 
offerings, the sacrifices, the panaceas, the past, the future, and all that the Vedas declare— 
in that the other is bound up through that Maya. 

Know then Prakrti (nature) is Mfiyfi (art) and the (treat Lord the Mayiu (maker) ; the 
whole world is filled with what ara his members. 

v ®wrf swfh i 

« sff gsrcr a *. ii 
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He, the sun, without any colour, who with set purpose by means of his power (Sakti) 
produces endless colours, in whom all this comes together in the beginning, and comes 
asunder in the end—may He, the God, endow us with good thoughts, 

So also in the Bhagavata Parana we find that Pradhana by her own 
unaided exertions does not produce the universe. 

gFRhsgrwTC n 

The Lord entered into Prakrti, in order to create the universe, 'after having en¬ 
dowed her with His own powers, and which contained in her the power of deluding the 
Jivas. He, the Great ltcvealer of all Scriptures, also entered into the Jivas, which had no 
names and forms before, and which thereby obtained such name and form, in order that 
they may enjoy the fruit of their actions, and attain liberation 

Similarly, in Visnn Purana wo find : 

'•OJTd ?ft: i 

yftsJITTra flsn^T mtJJTt II 

1 lari the Great Lord enters into Pradhana and the Jivas by his own free will, and 
energises them, when the hour for creation strikes. He enters into Pradhana which cons¬ 
tantly undergoes modification . and into the Jiva who.is without modification. 

So aNo in the Gita wo find, (IX, 10) . 

I’ndcr me, ns supervisor, Prakrli .sends forth all the moving and unmoving objects ; 
because of this, O Kaunteya, tile universe revolves ( Srr also Gila, VII, 1-7). 

For fhoso reasons, while admitting the existence oE the Pradhana, wo 
oppose tho tlicory of the Saiikhyas wliicii doedaros th * Pradhana to be an 
independent cause of creation. Wo modify their teaching by declaring 
that the Pradhana is a dependent cause of election. 

Tn the next Sutra, the author gives another rsason for holding that 
the Avyakta of the Katha ITpanisad is not to he interpreted as Pradhana. 

m'tkv i., 4. 4. 

^ It \ \ 8 I » II 

Jnoyatva, of the nature of being known, an object of knowledge. 

Avachanat, because of non-mention. ^ Cha, and. 

4. Because there is no statement, in this passage of the Katha 
Upanisad,that the Avyakta is an object of knowledge, therefore, the 
Avyakta does not mean the Sankhya Pradhana.—112. 

CO.M.VKXT.VKY 

The Saiikhyas say that liberation (Kaivalva) is obtained by the 
knowledge of Pradhana, as being distinct from Purusa. So according to 
the S&hkhyas, Release depends upon tiiis discriminative knowledge ; and 
according to them this knoivledge of Pradhana as separate from Purusa is 
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necessary in order to attain certain powers. $ut there is no such men¬ 
tion in this Upanisad that the knowledge of Avyakta is necessary to get 
Release, or to obtain powers. Therefore, Avyakta here cannot mean the 
Pradhfina of the S&nkhyas. 

Note : According to the S&nkhyas the Kaivalya is attained by 
knowing that the Purusa is different from Prakrti. The knowledge of 
Prakrti is thus an essential of release. But the Kaflia Upanisad no¬ 
where mentions that the knowledge ot “Avyakta” is necessary for release. 
The Avyakta, therefore, of the Katha Upanisad is not the Prakrti of the 
Sankhyas. 

sfTK \ I., 4. 5. 

“3#” H * : JfTft f? IH | • V •'! 

sRfa Vadati, the verse says, or the text says. tfcl Iti, thus. Chet, 
if. ^ Na, not sra: Prajnah, the Intelligent Self, the Paramatman. ff Hi, 
because. HWJffig; Prakaranat, of the subject-matter. 

5. If it be said that the text does teach that this Avyakta is to be 
known, we say no, because the declaration about knowing, refers to the 
Supreme Self, and the context also shows it to be thus.—113. 

COMMKXTAKY 

An objector says “the text declares that the Avyakta is to bo known, 
for immediately after the above verses is the following : 

He who ha8 meditated on that which is without sound, without touch, without 
form, without decay, without taste, eternal, without smell, without beginning, without 
end, beyond the Great, unchangeable, is freed from the jaws of death (KajhaUp.. II., 3. 15). 

This description applies to Pradhana, very well ; because it is 

without sound, without touch, etc., and is beyond the Great, or Maha- 
tattva. This passage, by using the word Nichayyn, which means “having 

known or perceived,” shows that Pradhana ought to be known. There¬ 

fore, the objection raised in the last Sutra that this Upanisad nowhere 
teaches the knowing of Pradhana falls to the ground. 

This objection is raised in the first half of the present Sutra and is 
answered by the second half. The reference is here not to the Pradh&na, 
but to the Supreme Self called Prftjfia. “Beyond the Great or Mahat” 
does not mean ‘ beyond the. Mahatatfcva” of the Sankhyas, but beyond 
Hinanyagarbha, and Jtva ; because the Jiva is called Great or Mahat, in 
the above passage; The whole context shows that the A$abdatn, etc., 
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refers to the Supreme Self, and not to the PradhSna. Thus verse 11 , 
declares “Beyond the Person there is nothing. This is the goal, the 
highest road.” So also, “That Self is hidden in all beiags and does not 
shine forth, but it is seen by subtle seers, through their sharp and subtle 
intellect” 

The author gives another reason for holding that Pradhana is not meant 
in this passage of the Katba Upani§ad. 

sltra l, 4. 6. 

w in m ut 

wnWK Trayftnfim, of the three, namely, three boons asked by Nachiketas. 
W Eva, only. ^ Cha, and, Evam, thus. Upanyasah, mention. 

W: Prasanalj, question. Cha, and. 

C. Moreover, there is mention in this Upani§ad, of only three 
things or boons ; and the question also relates to three things 
only.—114. 

COMMENTARY 

The force of ‘Cha’ is to remove doubt fn this Katlia Upani?ad, three 
boons are only asked by Nachiketas, namely, that his father should be well 
disposed towards him ; that he should be taught the secret of the celestial 
fire ; and that he should be initiated into the mystery of the Self. (More¬ 
over, three objects of knowledge only are to be found here, and the question 
is relating to those three objects, namely, the means of knowledge, the 
person knowing, and the end to be realised). There is no question here 
relating to Pradhana, or any other object, aud so it would have been 
irrelevant for the teacher, to have given any information about PradhSna, 
regarding which no question was asked. Therefore, the Avyakta here does 
not refer to Pradhana. 

SUTRA i., 4. 7. 

^ m i»i vs ii 

Mahadvat, like the Mahat. ^ Cha, and. 

7. And as the word ‘Mahat.’ occurring in this passage, 

is not- tajken to refer to the ‘Mahat’ of the Sahkhyas, so also 

the Avyakta here does not denote the Pradhana of that philosophy.— 

115. 

COMMENTARY 

In the passage under consideration, we find it stated “higher than 
the intellect is the Great Self Mah&n-fttmft.” Now no one has ever 
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contended that this “Mahat” used here refers to the S&nkhya Mahattattva, 
on the contrary, it is unanimously taken to mean the Jivatman. Why 
should then the word Avyakta be taken to moan Prakrti ? The word 
Avyakta, being taught here to be higher than the Jivatman, must be some¬ 
thing different from Pradhana. The Buddhi is the Mahat of the S&hkhyas. 
But in the Katha Upanisad, the Mahat is said to be higher than Buddhi— 
Buddheratma tuahan paral}. So the Mahat of the Katha Upanisad is different 
from the Mahat of the Sankhyas. 


Adhikarana II. —The Aja of SvctaSvatara Upaniaqd, IV., 5, does 

not mean Pradhana. 

The author next refutes another wrong interpretation given by the 
Sankhyas, of a verse from another Upanisad. This is to he found in 
SvetflSvatara Upanisad, TV., 5 : 

■sRtfod ^ ; srar: gsmini ugnt: i vrwt shvi 

n k n 

There is one unborn being (AjiS). red. white, and black, uniform, but producing manifold 
offspring. There is one unborn being (Aja) who love* her and lies by her ; there is 
another who leaves her, while she is eating what has to be eaten. 

Doubt: Does the word Aja, unborn, moan boro the well-known Prakrti 
of the Sankhyas, or the divine power of the Brahman mentioned in the 
Upani§ad ? 

Punapaksa : The word Aja Itere denotes the Sankhya Prakrti, because 
she is called ‘unborn,’ that is, not an effect, and because she is said to 
produce mainfold offspring by her own unaided effort. 

Siddhdnta : The Aja here does not mean Prakrti, as the author proves 
in the next Sutra. 

sr Tit a 4. 8. 


II ! I V | q II 

Chamasavat, like a cup. 'sfati'Thr. Avifcs&t, because there is no 
special characteristic. 

8. The word Aja here does not denote the Prakrti 
of the Sankhyas, because there is no special characteristic 
of her mentioned here, it is unlike the mention of the word 
*Chamasa* or cup in BrHaddrapyaka Upanisad, where it does not 
convey its literal meaning of the “cup,” but means the skull of 1the 
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COMMENTARY 

The word ‘Na’ is to be read into this Sutra from I., 4. 5. The 

word AjU hero cannot mean the well-known Prakrti of the Sahkhyas, 
because there are no special characteristic marks of Prakrti in this pas¬ 
sage. It simply means here “owe that is not horn,'” and need not neces¬ 
sarily moan the unborn Prakrti. It is not like the word ‘cup’ used in 

the Byhadaranyaka Upani§ad, (II., 2. 3) where, owing to the context, it is 
taken to mean the ‘skull,’ and not a vessel from which one drinks. But there 
is nothing in the context here which would lead us to infer, that the 

‘unborn’ meant Prakrti. That passage is the following : 

<riy MfsrcttfeFiRft faff* wt: BSRffisr- 

fasrsyfafo trrurr h faftd w: win fT 

wtrfaafTf apiyfa srewn n \ u 

There is a cup having its mouth below and its bottom above. Manifold glory has 
been placed into it. On its lip sit the seven ROs. the tongue as the eighth communicates 
with Brahman. What is called the cup having it« mouth below, its bottom above, is this 
head, for its mouth, (the mouth) is below, its bottom (the skull) is above. When it is said 
that manifold glory has been placed into it, the senses arc verily manifold glory, and he, 
therefore, means the senses. When he says that seven Rsis sit on its lip, the Rsis are 
verily the (active) senses, and he means the senses. And when he says that the tongue as 
the eighth communicates with Brahman, it is because the tongue, as the eighth, does 
communicate with Brahman. 

In the above verse of the Brhadnranyaka Upani^ad, we cannot take the 
word Chamasa in its etymological sense, namely, that implement by which 
anything is (Cliamyate) drunk. Wo cannot say it means a cup there, though, 
the literal meaning of the word is “an implement of eating," Of course, words, 
the meaning of which we know through their derivation, are not to he taken 
in their literal sense, without considering tho context, the general possibi¬ 
lity, the general subject-matter, etc., of the passage in which such words 
occur. For this reason Aja may moan tho Prakrti ; but when we look 
out to see whether this word which by its derivation means ‘unborn’ can 
bo taken to mean the Prakrti of the Sankhyas, we find that there are no 
such considerations of general possibility, of general subject-matter, and 
so on in this SvetfiSvatara Upauksad by which such a meaning could be given 
to it. Nor is there anything in that passage, by which one may know that 
Ajfi there possesses the power of creation independently of the Lord ; all that 
that passage says is this that Aja gives birth to ‘manifold offspring,’ it .does 
not say that she creates unaided, therefore also Ajd here does not refer to 
the Prakfti of the S&ukhyas, which creates unaided. i 
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The author gives another special reason to show that the word Aja 
means here the divine power so often mentioned in the Vedas and not 
the Prakyti of the Sfinkhyas. 


Sl'TRA L, 4. 9. 

g in i » u n 

Jyotih, light, the Supreme BrahmaD. Upakramfi, com¬ 

mencing with, beginning with. Jyotir-upakrama. she who 1ms her beginning 
in Brahman. Whose cause or source is Light 3 Tu, but. 5WT Tatha, thus, 
ft Hi, for this reason. Adhiyate, some road, some recensions have 

the reading. That is, another S&khins read. The reference is to Atharvanas. 

Eke, soma 

9. But this Ajit is described as having Her beginning in Light, as 
we find in some recensions, and therefore, it cannot mean Prakrti — 117. 

COMMENTARY 

The word ‘Tu’ or ‘but’ has the force of declaring that there is no 
doubt about it. The word Jyotil) in the Sutra means Brahman, because wo 
find ‘light’ meaning Brahman in passages like these : “On Him the Devas 

meditate, He who is the Light of lights " (Bfi. Up., X., 4. 16) “Aja has 
her beginning in Light” means she has Brahman for her cause, the word 
“beginning” means here the “cause.” Therefore Brahman is the primary 
cause of Aj& herself, and it has not the literal meaning of ‘ unborn here ; 
just as the word ‘ Chamasa’ had not the literal meaning of ‘an imple¬ 
ment of eating,’ in the above passage of the Bfhad&ranyaka Upanifjad, because 
it has a special sense here. In the above passage of the Brhadaranyaka 
Upani$ad it was specifically said that the cup had its mouth below and its 
bottom above, and that the head was this cup. By that description given 
there, we came to know that the ‘cup’ there meant the ‘skull.’ Similarly in 
this Svetft&vatara Upani^ad in Chapter I we find that Ajft is used along with 
the word ‘Devfttmaiakti,’ the ‘divine power,’ and again in Chapter IV., we find 
the word ‘Sakti’ ‘divine power’ used. Therefore, as we find reference to the 
‘divine power,’ wherever the word Aja is used, we infer that it means 
divine power. We give those verses here below: 

ft ^EWfrngPWT l S: fftfisGTlfft Sift <SWT- 

II 

The sages devoted to meditation and concentration, have seen the power belonging 
to God himself (Derktmaeakti), hidden in its own qualities (Qupa). He, being one, super¬ 
intends all those causes, tSme^self, and the rest -(Sve, Up., 1,, 3). 
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smtftonjfaimr ircr i *ffraan?BT psaf w bu 

wn?r^ ii 4 ii 

There are two, one knowing (Isvara), the other not knowing (Jiva), both unborn (AjiiL), 
one strong, the other weak, there is she the unborn (Aj£), through whom each man receives 
the recompense of his works ; and there is the infinite Self (appearing) under all forms, 
but himself inactive. When a man finds out these three, that is Brahman.—Sve. Up., I., 9.) 

n *5*ir *rftraViTq; smfet i fsppwiit b 

tf sft J5«n £*U?T II \ II 

He, the Lord, without any colour, who with set purpose by means of his power (Sakti) 
produces endless colours, in whom all this comes together in the beginning, and comes 
asunder in the end—may he, endow us with good thoughts.—(Sve. Up., IV., 1) 

Therefore, Aja does not mean Prakrti. The author gives an 

additional reason for this interpretation, in the second half of this Sutra 
“Tathiihi,” etc. The word ‘Hi’ means here ‘for this reason also.’ As 

some Upanisads read that Prakrti herself is born of Brahman, and so 
Ajfi in its litoral sense of ‘unborn’ cannot apply to Prakrti. Thus in 
the Mundaka Upanisad, we read (I., 1. 9) : ‘Tasmat etat Brahma nama 
riipam annam cha jayato'—‘from him are produced this Brahman, name, 
form and food.’ The word Brahma here means the Pradliana, having 
the three qualities of Sattva, Rajas, and Tamas ; and we find it used in 
this sense in the Gitii also (XIV., 3) etc. My womb is 

the great Brahman, in that I place the germ ; thence cometh the birth 
of all beings, O Bharata. This shows that Prakrti herself is produced 
from the Lord. 

If Prakrti denoted by the word Aja, lias its cause in Brahman, how, 

can it be called Aja or ‘ unborn ,’ or if it is strictly and really ‘unborn' 

how can wo say that it originates in Brahman ? The next Sutra gives a 
reply to this. 


Sl'TRA I., 4. 10. 

II \ \ a I \o II 

Kalpanfi, the creative power of thought, formation, creation. 

Upade&it, from teaching, on account of teaching. ^ Cha, and. 

Madhu-adi-vat, like honey and the rest. Avirodhab, there is 

no conflict 

10. Because it is taught that the Pradhana is the creation of 
the Lord, so there is no contradiction in calling her both created 
and uncreated, as is the case of honey ( i . e., the snn, about which 
it can be correctly said that he rises and sets, as looked from 
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the earth, and rises not and sets not, as looked from the 

centre.)—118. 

COMMENTARY 

The word 'Cha' in the Sutra denotes the removal of tho doubt that 
has arisen. There is no conflict in calling the Prakpti created , as well 
as unborn , for both are possible in her case. The word Kalpanft in 
this Sutra means creation, and not imagination, as wo find it used in 
the following verse of the Rg Yeda: ‘ Yatha purvam akalpnyat,’ “as 

formerly the creator made the sun and the moon." We call Pradhana 
created, because there is a statement in the Scriptures that she comes out 

i 

of the Tamas Sakti of Brahman. The truth is this : there is a power of 
the Supreme which is eternal and very subtle called Tamas. As we 

find in : 

‘Tai/ia £sit tamasd ghdhnm agre.' (Rg Veda, X., 1. 29. 9.) 

“In the beginning was the Tamas in union with Brahman.” 

‘Yada tamas tan na diva na ratrih.’ “When thero was Tamas, that 

neither day not night etc. “Prakj-ti is a cow, but voiceless" 

(Chnlika Upanisad.) 

This Tamas, at the time of Pralaya, becomes united with Brahman, 

but not merged in him. During Pralaya thus united with Him, it 

remains as a part of Brahman ; and we cannot say that she has merged 

into Brahman. It is not a state of merging, like that of the earth merging 

into water, or of water merging into fire (gas) etc., as mentioned in the 

/ 

Srutis. The Srutis distinctly say that the elements beginning with 

Plthivi up to Aksara, become merged into its higher ; but with regard to 

Tamas there is no such statement of merging. On the contrary, it is 

distinctly said that Tamas becomes united with the Supreme. This 

becoming united with the Supreme means that on account of its being 

extremely subtle, it is impossible to separate it from the Lord. It does 

not mean that it has become the Lord. The force of the affix Chvi in 

the word Eki Bhavati , ‘becomes one’ denotes such union not identity. 

Therefore, when the Supreme Lord desires to create, then this Tamas 
/ 

Sakti, which was one with the Lord, becomes separated from him and 
there arises the Avyakta, called also Prakyti, with her three-fold attri¬ 
butes or Gunas in equilibrium. The Scripture says the Mahat merges 

(Laya) into Avyakta. The Avyakta merges (Laya) into Aksara. The Akijara 
merges (Laya) into Tamas. So also in the Mahfi Bh&rata we find, “From 
Him arose the Avyakta, possessing the three-fold qualities (Gunas). From 
this Avyakta arises in succession, Mahat and other Tattvas.’’ Thus the 
teaching being distinctly given that the Pradhfina is created, we come 
to the conclusion that the Prakpti has two states. It exists either as 
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a cause, when it can be said to be unborn , or it exists as an effect, 
when it is said to be produced. So also we find in the Visnu Purana : 
“From Pradhilna and the Purusa both unborn as cause and both also 
as effects of Brahma.” At the time of creation, the Gunas like Sattva, 
etc., arise in her and she becomes distinguished by names and forms, 
and gets the names of Pradh&na Avyakta, etc. and in that state 
JyotirupakramS., born from the light, horn of Brahman. The Sutra then 

says, “That this is analogous to the case of honey and the rest,” for in 

the Chh&ndogya Upanisad, Chapter III, there is a section relating to honey 
called Madhu Vidya. There it is shown that the sun exists in a two-fold 
state. In its causal shite all its rays become one in it, but in its state of 
effect, they become separate from him, and they become honey, or the object 
of enjoyment to the T)evas like Vasu, etc. Similarly, the sun looked at as 
a cause is really unmoving; but as an effect, he appears to move ; and 
rises and sets. As in the case of the sun, both statements are correct, 

that he rises, and he rises not; so in the case of Ajfi, that she is created 

and uncreated; that she is born as well as unborn. 


Adhikarana III .— The Pancha-paTicha-janah of Brliadar any aka 
Upanisad, IV, 1. 17 , docs not refer to the 25 elements of the 
Sarlkhyas. 

Visaya: In the Brhadaranyaka Upanisad, (IT., 4-1G, 17, and 18), we 
read : 

3rt n n n 

quag** wrire*? ^ n ^ n ?c n 

He in whom the five beings and the ether rest, him alone I believe to be the 
Self,—I who know, believe Him to be Brahman; I who am immoital believe Him to 
be immortal. 

They, who know the life of life, the eye of the eye, the ear of the ear, the food of the 
food, the mind of the mind, they have comprehended the ancient primeval Brahman. 

Doubt : Do the words five, five people (Pancha, paficha janalj) mean 
the twenty-five categories of Kapila system or merely five? Then the 
word Pancha JanSb would be a Babuvrihi compound; qualified by the 
term Paficha, thus making a Karmadh&raya compound. In this sense 
it would mean, “The five beings, every one of which is called a Paficba- 
jana.” 

Purvapaksa : The phrase ‘paficha-paficha-janSh’ means ‘five times 
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fire, is .: twenty-five, and Jan fib or products.’ It refers to the twenty-five 
Tattvas of the Sankhyas. Otherwise, ‘five, five people has no meaning. 
No doubt, Kapila enumerates twenty-five Tattvas, while in this 
Upani§ad passage there are twenty-seven substances enumerated, includ¬ 
ing AkMa and Atman. This anomaly, however, is not of much import¬ 
ance. The word Janfifi does mean Tattva also, as we find in the sentence 
"janas tattva-samuhaka.” 

Siddh&nta : This objection is met by the author in the next Sutra *. 


SITRA I., 4. 11. 

1 ^11 \ I » I \\ II 

st Na, not. SankhyS, number, TWurra. Upasangrahat, on account 

of mention, or enumeration, Api, even, wtwt Nana, many. Bhfivfi.t, 

beings. Atirekat, on account of excess. ^ Cha, and. 

11 . Even the enumeration of numbers peculiar to 
the Sankhyas, does not make this passage refer to their 

Prakrti, because the Tattvas of the Sankhyas have diversity, 

and because there is an excess in the above enumeration—119. 


rOMVEKT \T?Y 

The word ‘Api’ or even shows possibility, that is to say, that if five 
times five products be taken for the Rahkhya catego^s, still the passage 
will be open to certain objections. Those objections are two. (0 The 
categories of the Sankhyas are not five collections of five; they are twenty- 
five separate things that enter into the composition of every being. 
(**) The above passage also enumerates twenty-geven and Dot twenty-five, 
for it includes Atma and Aka^a as separate entities, from the five times 
five mentioned above. We must not fall into the error of thinking that 
the twenty-five categories of the Sankhyas are meant, fmerely by hearing 
the phrase ‘five times five.’ 

How then do you explain the above passage? We, reply to this a3 
follows : The word Pancha-janah is a group-denoting term, and is the 
special name belonging to all the members of that group. The group 
consists of five members, each k)f whom is called a Paficha-janfU). There¬ 
fore, the phrase Paiicha-paficha-janfib does not mean five times five beings, 
but .five beings, every one. of whom is called a Pancha-jan&b- It is just 
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like the phrase Saptar§i, which denotes the constellation Ursa Major, consist¬ 
ing of soven stars. The word Saptanji is a special name of every one of 
these stars, and when we say seven Saptarsis we do not mean seven times 
soven stars, but seven stars each one of whom is called a Saptarsi. There¬ 
fore, Pancha-pancha-janal) does not mean five times five products, but five 
people every one of whom is called a Pa&cha-janafi. 

Note : The term Paneha-janfih is formed under Pfinini I., 1. 15 and denotes a special 
name. There are certain beings, the special name of which is five people, and of thebe 
beings the additional word PaScha predicates that they are five in number. The twenty - 
five Tattvas of the S£fikhyas arc these: Prakrti, 2-8 seven modifications of it, namely, 
Mahat, etc., which are causal substances as well aB effects; and 9-24 sixteen effects and, 
(25) the 25 soul which is neither a causal substance nor an effect. Siiilkhya Kdrika 3. 

Who then are these beings called Pancha-jamih V To this the next Sutra 
gives the reply. 

si*tra l., 4. 12. 

qnnF# qrf’ntqn; w \ i # \ \ \ \\ 

RPUPPP Pranadayah, the Prana and the rest 4149 Vakya, a sentence. 

Sesat, because of tlie complement : the subsequent passage which 
completes the verse. 

12. The five beings referred to in the above passage of the 
Brhadarayyaka TJpauisad are the Prana and the rest, as appears from 
the next verse of that Upanisad.—120. 

COMMENTARY 

The Prana and the rest are given in the following verse ; 

4 ipfr fa?: n T (dffaujff® n 

They who know the life of life, the eye of the eye, the car of the ear. the food of the 
food, the mind of the mind, they have comprehended the ancient, primeval Brahman. 
(Bri. Up., IV., 4. 18) 

So the five beings are life, eye, ear, food, and mind, every one of which 
i < called a Paficha-jauuli. 

Objection : But this is possible only in the recension of the Madhyan- 
dinas, who read the additional word Annasya Anuaiii. But in the Kanva 
recension that phrase Annasya Annam is omitted and we have only four. 
This objection is answerod by the author in the next Sutra. 

sctra i., 4. 13. 

n \ \ » J \\ 11 

ssflfap Jyoti§a, by light; by counting “light” as among the above list. 

Ekosam, of some texts or recensions, i. e., of the Kfinvas. Asati, 

in the absence of, or there not existing. Anne, food. 


23 
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13. In the text of some (Kagvas) the word light* is 
mentioned instead of food, and this mates up the number 
five.—121. 


COMMENTARY 

In the recension of the KShivas though the word ‘Annara’ is not 
mentioned, yet in the passage immediately preceding, we find the word 
JyotiR or light mentioned. Taking this word Jyotis ulong with the four 
words mentioned in the above verse, wo get the number five. Thus in 
Bphadfiranyaka Upanisad, TY., 4. 10, wo find the word Jyotis mentioned in 
the passage: “Him the Devas worship as the Light of lights.” 

In both recensions, the word Jyotis occ til's in verse 15, yet in one case 
we make up the number five by counting the word Jyotis, and in the other 
by counting the word Annam. 

Note : The Pancha-jan.ih <Jf the Brhaditranyakii Upanisad is the name of the five 
senses, every sense is called a Panchn-jahith, and -so l'ancha-paficha-jan.lh has no 
reference to the Sirlkhya categories. 


Adhilcaraita TV.—Brahman is (he Sole Came 

The Sfinkhya philosopher raises a further doubt. Tt cannot be said that 
the Ved&nta texts teach only one doctrine that “the Brahman is the sole 
cause of creation” : for in those texts we find other causes of creation also 
mentioned Tlius in Taittiriya Upanisad, IT., 1. 1, we find that creation 

proceeds from Self or Brahman ■ “From that Self sprang Aka4a, from 
Ak&4a, air, etc.” This pa»age slums that the cause of creation is Atma. 
But in another passage of the same Upanisad, we find tiiat Asat or non- 
being is the cause of the universe. For in IT., 7. 1., wo read : “In the 
beginning was Asat, from it arose the Sat. That made itself its Self, 
therefore, it is called the self-made." 

This shows that the cause of creatiou is Asat and not Atnia. While in 
some other Upanisads, we find that Aka6a is the cause of creation. As in 
thfe passage of Chhandogyu Upanisad, I., 9. 1.. we find that AkaSa is the origin 
of the universe. Similarly, in another passage we find that Prana is the 
drigin of the universe : “All these creatures enter verily into Prftna, etc." 
(Chh., Up, I., 11. 4). In another passage Asat is said to be the cause of the 
universe (Taitt- Up., II., 7. 1). In another place Sat is said to be the cause 

of the universe, as Chhandogva Upanisad, VI., 2. 1. : “Sat alone was in the 

beginning.” Again we find that Avyakta is said to be the cause of the 

tthivdfee, as in BfhadAraiiyaka Upanisad, I., 4. 7. “Now all this was then 
JfiftSKfta {undeveloped 1 ), it became developed by form and name.” Thus 
the Upanisads are not consistent, as regards the cause of the universe ; 
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whether it is Sat or Asat, AkMa or Prfina, Avy&krta or Atman, all these are 
mentioned as the cause of the universe. Thus it is not possible to ascertain that 
Brahman alone is taught in the Upanisads as the cause of the universe ; 
while it is possible to say that Pradhana alone is taught to be the cause of 
the universe, as we find from the passage of the Brhadaranyaka Upani^ad 
already quoted above. Moreover, the words Sat and Asat, Prana or AM6a, 
and Avyakpta, can very well be applied to Pradhana, for they are some of 
them the effects of Pradhana, such as AkaSa and Prana, while others are the 
names of Pradhana itself. While these terms cannot be all applied to 
Brahman. Of course, in some passages we find that Atma and Brahman are 
also said to be the cause of the universe; but these two terms can be applied 
to Pradhana also. The literal meaning of the word Atman is ’all-pervading,’ 
and Pradhana is all-pervading, while Brahman literally means that which 
is pre-eminently great (Vrliat) ; and so Pradhana may be called Brahman 
also. While Pradhana is called Asat in its aspect of modified things and 
it is called Sat or being in its causal or eternal aspect. Similarly, it is 
called Prana as it is an element produced from it And the terms thinking, 
etc., represented in those passages may also apply to Pradhana in a 
metaphorical sense, moaning commencement of action. So when the Upani§ad 
says : ‘It thought lot me become many,’ it means that Pradhana commenced 
the action of multiplication. Therefore, all the Upanisnd passages relating 
to creation harmonise better with the theory of Pradhana being the creator 
than of Brahman. 

Siddhdnta : This objection i> answered by the autiior in the nest 
Sutra. 

bote : The Sanskrit of (he passages referred to above are given below : 

3W5T tCTRUIcJR afBRWI: t WTT.RTU'U I I WlHU'l: I Sfoft I 

sfotRl vrtwf: I I srsfitcu I >rra: 3^-‘ H (Taitt., Up., II., 1. 1.) 

From that Atman sprang Akasa, from AMsa air, from air fire, from fire water, from 
water earth ; from earth herbs, from herbs food, from food seed, from seed man. 

w«Sl IR«TO ‘flTdift I cleft \ I t 11 

The Non-Being (Asat) was this in the beginning ; from it arose the being (Sat). 
That made itself its Self. Therefore, it is called the Self-made. (Taitt., Up., II„ 7. 1). 

srrani Sjtrt iwm n 

“What is the goal of this world ?” He replied : “The Akdss, all beings verily come 
out of the AWsa, and merge into the Ak£§a. The AkaSa is greater than these ( the Akasa 
is the refuge. (Chh., Up. I., 9. 1). 

or ii v ii ara tfer f m ara^rfiraf^ifei 

ii 
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“Who is that deity”? He replied : ‘‘Pritna. All these beings verily (oome out of 
Pribja and) merge into the Pr4na.” (Chh., Up., I., 11. 7). 

The Sat alone was in the beginning less (Chh., Up, VI., 2. 1). 

ftt? fWSfllfKPm^r II 

All this was then Avyikrta, it became Vyakrta, (developed) by name and form. 
(Br. Up., I., 4. 7). 


_ Sl*TH\ I., 4. 14 
?Tt 

w n u » n»u 

Kaianatvcna, as a cause, by being the cause. R Cba, and. 
’TRMUfes AkfiAadisu, with reference to Akasa and the rest. Yatha, as. 

Vyapadistuh, described. 3% Ukteh, on account of being declared. 

14. The Brahman is described in the Upanisads as cause 
of Akasa and the rest, and the Brahman so described must be taken 
to be the ‘ cause of the universe, and not Akasa and the rest which 
are created by Brahman.—122. 


COMMKST\HY 

The word ‘Cha‘ is used m the Sutra in the sense of ‘but,’ and removes 
the doubt raised in the preceding passage. It is possible to ascertain 
from the Vedanta texts that Brahman alone is the sole cause of the universe, 
because with regard to ether and the rest. Brahman as described in the 
Upanisads is declared to be the cause. “Tho Brahman as described” of the 
Sutra means the Brahman distinguished by omniscience, omnipotence, and 
other qualities as described in the defining Sutra, I., 1., 2. That Brahman 
alone is described in the Vedfintas to be the cause of Akii£a and the rest. 
Thus the passage of the Taittiriya Upanisad, II., 1. 1, says, “Brahman is 
true, infinite and intelligence;” and shows that He has tho qualities 
of omniscience, etc. This very Brahman is said to be the causo of the 
universe in the next sentence “from that Self (Atman) spraDg AkS£a, etc.” 
Therefore, the word Self or Atman used here must refer to Brahman 
as described above—Satyam Jnanamanantam—and not taken in its 
etymological sense of all-pervading. Similarly, in the Chhgndogya Upani§ad, 
VI., 8. 1., “Sad eva somya idam agre asit”—“Being alone was in tho 
beginning, one only without an equal,” shows that Sat was in the begin- 
ing. And the next verse shows : “He thought—let me become many—” “And 
He created light, etc.” Here also the creation of light, etc., proceeds 
from .an intelligent being, who thinks, and therefore the Sat of this 
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passage must mean Brahman, who thinks ; and not Pradhana, an unintel¬ 
ligent entity. Thus wherever creation is described, it refers to Brahman 
ns defined in the beginning, namely, a being who is omniscient, omni¬ 
potent, etc. Of course, effect is similar to the cause, and therefore, some¬ 
times an effect is spoken of as cause. But this argument can^ apply in | 

the case of Brahman also. For where the text describes AkafSa or 

Pr&na to be the cause of the universe, we say they really mean Brahman I 

and not Pradhana, for though they may be the effect of Pradhana in a 

secondary senso, they are the effect of Brahman. This wo shall explain 

later on in detail. The five words Atman, Akafct, Piana, Sat, and Brahman, 
literally denote all-pervading, all-luminous, all-controlling, the Essence , 
and the Great, respectively, and so in their literal sense also, these terms 
are more appropriate with regard to Brahman, than with regard to 

Pradhana. While the term Iksan “thinking” is absolutely inappropriate 

with regard to Pradhana, and a metaphorical meaning is given to this 
term by the Sankhyas, in order to harmonise their theory with the texts. 

A 'ole: The word tksan is found in the Chhandogyn passage referring to Sat. Vide, 

Ohh&ndogya Upanisad, Vi., 1. 1. 

Tito noxt Siitra explains the two words Asat (non-being) and Avyakrta 
(undeveloped). These two words in their ordinary sense cannot be 

applied to Brahman, for lie is neither non-being, nor undeveloped. There¬ 
fore, those Upanisad texts which say that creation proceeds from the 

non being or the undeveloped, must be now explained. 

sf TRA I., 1. In. 

Wlf^H \\ \ I V I U II 

Samakarsat, from its relovency, front its connection. By 

drawing in (the word Brahman from a contiguous sentence). 

15. The words Asat and Avj’akrta also denote Brahman, 

because of the relevency of that meaning in the passages 

where they occur ; and because the word Brahman may be 

drawn into the sentences, where these words occur, from the passage 
near them.— 123. 

commkntaky 

The word Asat occurs in Taittiriya Upani§ad, II., 7, in the following 
passage : 

arafc wuu i ti 

In the beginning this was non-existent (Asat). From it was born what exists. 
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Ibis passage is preceded by the following: 

He wished, may I be many, may I grow forth. He brooded over Himself (like a man 
performing penance). After He had thus brooded, He sent forth (created) all, whatever 
there is. Having sent forth, He entered into it. Having entered it, He became Sat (what 
is manifest) and Tyat (what is not manifest), dofined and undefined, supported and not 
supported, (endowed with) knowledge and without knowledge (as stone), real and unreal. 
The Satya (true) became all this whatsoever, and therefore, the wise call it (the Brahman) 
Satya (the true). 

On this there is this Sloka : Iu the beginning this was non-existent, Asat. 

This shows that the word ‘Asat’ refers to Brahman, which is the 
subject under discussion in the previous verso. Tho word hero does not 
'mean ‘ non-being ' or ‘ non-existent but it shows that beforo the croation, 
the distinction of names and forms did not exist, and Brahman also then 
did not exist in the sense that lie was not connected with names and 
forms. And as he had then no name and form, lie is said to bo Asat or 
non-existent In fact the text of the Taittiriya Upanhjad in this portion deals 
with Brahman, for in a passage in the same Yalli, (II., 4. 1) we find it 
stated that Brahman is bliss, and this Brahman called bliss which is 
treated in verse Y, is the subject-matter of this seventh Anuvaka also. 

Note : The word Asat here cannot mean matter or non-being, because in this very 
passage we find that the description given of it can apply only to Brahman, and not to 
matter or non-being. To understand it wc give the whole passage here : 

“In the beginning this was non-existent, Asat. From it was born what exists (Sat). 
That made its Self, therefore, it is called the Self-made. That which is Self-made is a 
flavour (can be tasted) for only after perceiving b flavour one can perceive pleasure. Who 
could breathe, who could breathe forth, if that bliss (Brahman) existed not in the ether 
(in the heart) ? For he alone causes blessedness.’' 

When he finds freedom from fear and rest in that which is invisible, incorporeal, 
undefined, unsupported, then he has obtained the fearless. For if he makes but the 
smallest distinction in it, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not for the true sage). 

On this there is also this Sloka : 

“From terror of it (Brahman) the wind blows, from tenor the sun rises ; from terror 
of it Agni and Indra, yea, Death runs as the fifth." 

This shows that Asat here cannot mean anything but Brahman. Even in this sixth 

AnuvSka the seer of this Upanisad clearly says that Brahman is not Asat in the literal 

meaning of that word, therefore when he uses the words “Asat was in the beginning,” he 
uses it in a sense totally distinct from its ordinary denotation. Thus in the sixth 

Anuv&ka we find: 

“He who knows the Brahman as non-existing, Asat, becomes himself non-existing. 

Asat. He who knows the Brahman as existing, Sat, him we know himself as 

existing, Sat" 

In. the Chh&ndogya Upanisad also we find that Asat in the sense of 

non-being absolutely is not the source of creation. Thus Chh&ndogya 
Upanisad, ' VI, 2. 1, begins with the famous text: l 8ad eva 

somyedam agra fistd ekam * ev&dvitiyam,’ which means “Being 

was - in the beginning ope only, without an equal” That 
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passage refutes later on the view that Asat was in the beginning. This 
also shows that Asat could not but moan Brahman, and it means 
Brahman in his latent state, when this world, which we call “Sat” was 
not The Chhandogya passage Vf., 2. 1, starts by putting two hypotheses, 
namely, Sat was in tho beginning, and Asat was in the beginning and 
then it goes on to say : 

“Sonic say that Asat was in the beginning, one only without a 
second.” And it refutes this theory by saying, “How can it be, that 
being or Sat could come out of non-boing or Asat ?” The implication is 
how can that which is absolutely non-being or Asat can have any relation 
to time also, and how can we say that Asat wan ? To say that Asat was 
meant that non-being existed, which would be an absurd proposition. 
For all those reasons the Asat of Taittiriya Upanisad refers to Brahman. 

Similarly, the word Avyakrta of Brhadaranyaka Upanisad, I, 4. 5., also 
means Brahman there. It literally means undeveloped and is generally applied 
to Prakrti. But in the passage above referred to, it could not have that 
meaning, To understand this wo give the whole passage here : 

Now all this was then undeveloped (Avydkrta). It became developed by form and 
name, so that one could say, 'He, called so and so, is such a one.' Therefore, at present 
also all this is developed by name and form, so that one can say, ‘He, called so and so. is 
such a one.’ 

He (Brahiran or the Self) entered thither, to the very tips of the finger nails, as a 
razor might be fitted in a razor-case, or as fire in a fireplace. 

He cannot be seen, for, in part only, when breathing, he is breath by name, when 
speaking, speech by name ; when thinking, mind by name. All these are but the names of 
His acts. And he who worships (regards Him as the one or the other), does not know him, 
for He is apart from this (whin qualified) by the one or the other (predicate). Let men 
worship Him, as Self, for in the Self all these are one. This Self is the footstep of every¬ 
thing, for through it one knows everything. And as one can find again by footsteps what 
was lost, thus he who knows this finds glory and praise. 

The word Avyakrta used in the above passage is to be understood 
to ineau Brahman as the Inuer Seif of the undeveloped. We must draw 
in the word Brahmau from the subsequent passage “he entered in it up 
to the nails,” and explain Avyakrta in tho light of the subsequent 
passage. It would thus appear that Brahiuau alone, by the mere force 

of his will* beco mes developed^ in name and form, and Avyakyta or 

undeveloped, therefore, means the state of Brahman, in so far as He has 
not yet evolved through name and form. Otherwise! if ~Avyfilqrfca were 
takehlis - referring to Pratafti, it would go ugainst the whole current of the 
Vedanta texts, and against the Sutra which declares that all Vedanta 
texts refer to Brahman. It is thus a settled conclusion that Brahmau is 
the sole cause of the universe, and not Pradhana. 
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Adhilcarana V .— The Parity a of the Kauylka Upaniyad is 

Brahman. 

The S&nkhya raises another objection, aud the author refutes it. 
In the Kausitaki Brahmana the sage Balaki promises to teach Brahman 
by saying, ‘I shall tell you Brahman.’ And he goes on to describe 
sixteen things as Brahman, beginning with the sun. All these, however, 
are set aside by the king Ajatasatru who says none of them is Brahman. 
Wheu the sage Balaki is thus silenced, Ajatasatru gives the teaching 
about Brahman in these words : 

6 gitai s^mri w u \ ^ \*\ \ 

“He who is the cause of these different persons and to whom there belongs this 

Karman, He is to be known.” 

Note : The Sifikhyas explain the above Mantra thus : 

‘He who is the cause of these different Purusas and to whom there belongs this 
Karman, He indeed is to be known. 

Note : Baliki mentions first the Purusa in the sun as Brahman. Then on being 
refuted by Ajatasatru, he goes on mentioning the various Spirits (Purusas) in the moon, in 
the lightning, in the thunder-cloud, in the wind, in the ether, in the fire, in the waters, in 
the mirrer, in the shadow, in the echo, in the sound, in the sleep, in the body, in the right 
eye, in the left eye, Thus Biliki exhausted all his idea of Brahman. Then Ajitasatru 
asks him thus : 

Then verily the son of Balika became silent. Ajitasatru said to him, "Thus far only 
(reaches thy knowledge), O son of Balaki ?’ ‘Thus far only,’ he replied. Ajatasatru 
Baid, ‘Speak not proudly without cause (saying). “Let me tell thee Brahman.’’ 0 sou 
of Balaki, He who is the maker of these spirits, whose work is all this, He verily is the 
being to be known.’ Then truly the son of Balaki came up to him with fuel in his hand, 
saying, “Let me attend thee (as my Guru).” 

Ajatasatru said to him, "This I consider contrary to nature that a Ksatriya should 
instruct a Brihmana. Come, I will tell thee all I know.” Then having taken him by the 
hand, he set forth. They came to a man asleep. Then he pushed him with his staff, and 
he at once rose up. Ajitasatru said to the son of Balaki, ‘Where, O son of Balaki, lay 
this spirit asleep, where was all this done, whence came he thus back ?’ Then the son of 
Baliki knew not what to reply. Ajitasatru said to him, “This is where, O son of Baliki, 
this spirit lay asleep, where all this was done, and whence he thus came back. The 
vessels of the heart named Hit:! proceeding from the heart, surround the great membrane 
(round the heart); thin as a hair divided into thousand parts and filled with the minute 
essence of various colours, of white, of black, of yellow, and of red. When the sleeping 
man sees no dreams so ever, he abides in these. 

Doubt : Here arises the doubt : Does this Upanisjad teach the 
Poru?a of the Sankhyas, who is the enjoyer and the Superintendent of 
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the Prakfti, or does it mean the Blessed Visnu, Lord of all ? The 

phrase—“to whom this work belongs”—connects the beiDg to be knowii 
with work ; and such a being is mentioned there as the enjoying soul, the 
ruler of Prakyti. Further, both of them go to a sleeping person. That 
also shows that the teaching here given is about the human soul, and not 
about the Lord. Further on, also, the text treats of the enjoing soul, in 
the sentence : ‘As the master feeds with his people, nay, as the people 
feed on the master, thus does this conscious Self feed with the other Selfs.’ 
Therefore, the passage relates to the individual soul. The word Prana or 
life applied to him is also appropriate, for Prana here means the individual 
soul, in so far as supporting life. The sense of the Upamsad. passage is 

this : He who is the cause of different persons residing in the sun, etc., 
and who is instrumental towards the retributive experiences of the 

individual souls, and to whom there belongs Karman, good and evil, to 
which there is due his becoming 'melt a cause, He indeed is to be known. 
His essential nature is to be recognised, in distinction from Prakfti. 
Thus the Sahkhya's diva is the object of knowledge taught in this 

Upanigad. And, therefore, the Brahman which A j:\tasatr it promised to 

teach is this diva in a state of emancipation and free from Prakrti ; for, 

as a matter of fact, there is no other Ikvara except the emancipated soul. 

And thinking etc., also are appropriate to such a soul, and He is ruler ot 
Prakrti who is the mother of the universe. 

Siddhanta : This objection of the SAnkhy'as. flic author answers by 
the following Sutra - 


sfTlf\ I., 4. lb. 

in i « i u it 

313 . dagat, the world. Vachitvat, because of the denotation. 

10. The word ‘Karinaa’ in the Kausika Upanisad does not 
mean work , but it denotes creation or the world. —124. 


I'OMMKXT.VEV 

In this passage, the individual soul of the Sfihkhyas is not the topic 
discussed ; but the Supreme Person, the sole object of the Ved&ota teach¬ 
ing. The whole difficulty arose from the sentence “to whom this Karma 
belongs,” and if the word Karma were taken in its ordinary sense, the 
above passage could not refer to Brahman, for Brahman is not bound by 
24 
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Karma. But the word Karma there i* accompanied by the word Jagat, 
in the above Fpani§ad, ami therefore, we take this word Karina there to 
mean the universe consisting of the individual souls and mattor, (spirit 
and matter). la fact, the force of the word is this : In tho phrase, to 
whom this work belongs, the word Karma refers to the universe, bocause 
Brahman is the cause of the universe, and therefore, the word Karman 
must refer to the word world. The truth is this : The word Karina is 
derived from the root Kv. ‘to create, to make' ; and it means here creation 
and not work and not the technical Karma. And when this moaning 
can be given to Karma, it is wrong to give it the meaning of good and 
evil actions. When Karma is taken to mean ‘creation’ also, then the 
word Etat “this" also receives its proper force. It removes then the 
doubt that the individual soul i c the creator. And according tgjltt’e Ban- 
khyas the individual «ou! is not the creator, for creation belou^HP^Prakrti. 
Nor can you Sahkhyas say, that Purusa may be called ‘cri^pPWy Adhvasa 
or superimposition and connection with Prakrti, for according to Sahkhya 
the Purusa is Asangn, 01 fiec from all connections. Therefore, the 
above passage does not refer to the diva of the Sahkhyas, hut to the 
Supreme Lord, who alone is the creator of this universe. This also frees 
Ajftta&itru from the censure of having told a he. for he promises in the 
opening passage. “I will teach you Brahman," and when Bfilaki mentions 
sixteen Purusas one after the other, lie tells him this, is take and himself 
then goes on to teach the true Brahman. Thus Ajata^atru implies that 
the various Purusas ot Balaki were Dot the true Purusa and lie (Ajata£atru) 
was going to tell the truth. Therefore, it. is clear lie meant to teaeli some 
Person, other than the various persons spoken of by Balaki. If he also 
meant to teach a diva, then there would be no difference between his 
teaching and that of Balfiki whom he implicates of teaching a false doctrine'. 
His teaching is, therefore, something different. He says, “The various 
persons mentioned by Balaki are not Brahman, but that they arc creations 
of Brahman, and that He is the maker of those persons." What he 
meant to say is that the Being of whom this, namely, the universe, is the 
Karma or creation, is the Supreme Lord and the Highest Cause. 

Note : The passage which gave rise to the doubt was (he phrase “Yasya vit etat 
karma sa vai veditavyah” ‘‘of whom verily this is the Karma, He ought to be known." The 
word Karma generally means the good and evil deeds of a Jfva, and bo the above passage 
was open to misconception. Hut the word Etat in the same passage is the real key to 
right interpretation. Of whom This is the work. To what does the word This refer ? 
It, in fact, refers to the sixteen persons mentiond by Biildki. Therefore, the word work 
does not mean here the good and evil deeds of the Jtva, but the world or the univeise. 


.The Purvapakfjin raises another objection saying there are inferen- 
J£0 marks in this Upanisad passage pointing to the Jiva and the 
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circumstance that the mention is made ot the chief vital air or Prana we 
must hold that this section treats of the Jiva and not of the Highest Self. 

This objection the author disposes of in the next Sutra : 

sf iitA i., 4. 17. 

^ ^ti x \ * i i# it 

sft^r Jiva, the individual soul. g^I-nra Mukliya-prana, the principal life- 
breath, the chief vital air. faffg Lihgiit, because of the inferential marks. 
^ *fb Na iti, not thus. Chet, if. Tat, that, srjppjnw Vyakhvatam, has 
been explained. 

17. If it be objected, that in the above passage of the 
Kausika TJpanisad, we have characteristics given, leading to the 
inference that either the Jiva, or the Chief Prana, is the 
subject taught there, and not Brahman ; we reply that this 
is not so ; for the reasons already given in Sutra L, 1. 31 — 125. 


I OMMEXTAKV 

In the Sutra 1., 1. 31. which dealt with the topic ot the dialogue 
between Indra and Pratanlana, this objection \va> raised and answered. 
All those argument.'' would apply here also. There it was shown that 
when a text is interpreted a< referring to Brahman, on the ground of a 
comprehensive survey ot its initial and concluding clauses, all ether 
inferential marks which point to other topics, such as Jiva or Prana, etc., 
must he so interpreted, that they may harmonise with the principal 
topic. In this passage also, the initial clause refers to Brahman, in the 
sentence, ‘Shall I tell you Brahman ?' So also the concluding clause is, 
“Huviug overcome all evils, he obtains pre-eminence among all beings, 
sovereignty and supremacy, yea, lie who knows tins.” Thus the initial and 
concluding clauses here also refer to Brahman ; and if in the middle of 
this pasage we tiud any mark, from which Jiva or any other topic may 
be inferred, we must so interpret that passage as to refer to Brahman, 
iu order to avoid contradiction. Nor is this topic redundant, as being 
already taught in Sutra I., 1. 31, for the chief point discussed here is the 
word Karma, which was liable to misinterpretation. Therefore, this 
Adbikarana does teach something new. 

An objection is raised: The word Karma was iu grammatical cons¬ 
truction with the word Etat in the above Upanisad passage, and so the 
word Karma was explained as this universe, aud though the word 
Prana also found there is in construction with Etat and so is applied to 



186 


VEDANTA-StTTRAS. I ADEYXyA. 


I Govimla 


Brahman, and thus the whole context may be applied to Brahman, so 
far as these two words are concerned ; but how do you get over the diffi¬ 
culty of the other references in this very passage to Jiva ? The words 
Karma and Pr&na have been interpreted by you as moaning the universe 
and Brahman, because the word Etat is there in construction with them. 
But there is no such word in regard to Jiva, and from the questions and 
answers given in this passage, we find that the Jiva is taught to be 
Brahman, and that there is no separate Brahman other than the released 
Jiva. The reference to Jiva is very clear in this passage ; and admitting 
vour argument that the topic here is Brahman, the thing taught is that 
there is no Brahman other than the Jiva. The question asked in the 
above passage is, “Where, O Balaki, did this persou sleep ? Where was 
be ? Whence did lie thu* come back V” This shows that the question 

relates to Jiva only. And that the place where the Jiva goes to sleep 
are the Nadis : and all the sense-organs become one in this Jiva at the 
time of sleep ; and this Jiva is called also Prana here. Thus the whole 
question and answer shows, that reference is to the Jiva. And when 

the awakening takes place, the Jiva comes out from the place ol sleep. 
Thus the whole passage proves that the topic is ot the Jiva, and that Jiva 
who is called here Prana is Brahmau. To this objection the next Sutra 

gives an answer. 

srTRA i., 4. In. 

\) \ | y | \ g || 

Anyarthatn, a different meaning or purport. 3 Tu, hut, 
Jaiminih, Jaimini. gw PrafSna, from question. "gT^'-tHrwti Vyakhyanabhyam, 
from answer, or explanation. wft Api, also. ^ VPt Cha evam, and thii" 

Eke, some, that is, some texts. 

18. The sage Jaimini thinks that the mention made of the 
Jiva in the above Upanisad passage has another meaning, namely, 
it aims at conveying the idea that Jiva is different from 

Brahman, because the question and answer shows it ; and 
some recensions show it clearly.—126. 

COMMENT ABY 

The word Tu “but” shows that the above doubt is wrong. Tbc 
inscription of Jiva, in the passage under digeussion, is not with the 
■object of showing that the topic is that of the Jiva, or that the Jiva is 
Brahman. But it aims at showing, according to the opinion of Jaimini, 
{fee Jiva is separate fjotn Brahman. Why do you say so ? Because 
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the question and answer in the above passage shows it. We giro the whole 
passage here to understand properly the discussion raised : 

Then verily the son of Baliktf became silent. Ajiitasatru said to him, “Thus fax- 

only (reaches thy knowledge), O son of i!al£k;i ?” “Thus far only,” he replied. Aja'tasatru 
said, “Speak not proudly without cause, (saying) ‘Let me tel] thee Brahman,’ O son of 
Bal£kit. He who is the maker of these spirits, whose work is all this. He verily is the 
Being to be known.” Then truly the son of Balitka came up to him, with fuel in his hand, 
saying “Let me attend thee (as my (luru)." Ajfitasatru said to him, “This I consider con¬ 
trary to nature that a Ksatriya should instruct a BrShinana. Come, 1 will tell thee all 
I know.” Then having taken him by the hand, he set forth. They came to a man asleep. 
AjdtasiStru called him, (saying) “Oh thou vast one. clothed in white raiment, king Soma.” 
The man still lay asleep. Then he pushed him with his staff, and he at once 

rose up. Ajdtasatra said to the son of Baldktt, "Where, O son of Balaka, lay this 
spirit asleep, where was all this done whence came he thus back Then the son of 
BaMkd knew not what to reply. Ajalasatru said to him. “This is where, () son of Balakfi, 
this spirit lay asleep, where all this was done and whence he thus came back. The vessels 
of the heart named Ilita, proceeding from the heart, surround the great membrane (round 
the heart! ; thin as a hair divided into a thousand parts : and filled with the minute 
essence of various colours, of white. <>1 black, of m-Uow and of red. When the sleeping 
man sees no dreams soever, lie abides in these. 

"Then in lie absorbed in that Pr.'ma. Then the -i>eceh enters into it with all names, 

tlie sight enters with all forms, hearing enters with all sounds, the mind enters with all 

thoughts. When he awakes, as from bla/ing fire, sparks go forth ill all directions; so from 
this soul all the PrStias go fotih to their several stations, from the Pranas go forth the 
Dovas. from Devas the worlds. Thib is the true Prina. identical with Prajna, entering 
this body and soul, it (lenetrates the nails and hairs of the skin. .Tust as a razor placed in 
a razor-case, or fire in the home of fire, thus this soul, itself Prajna, enters this body and 
soul, to the hairs and nails. The inferior souls follow this Soul, as the house¬ 
hold, the householder. .Vs the householder feeds with his household, and as the house¬ 
hold feed on the householder, so this .Soul, itself Prajna, feeds with those souls, and thus 
those souls feed on this Soul. As long as Indrj did not know this Soul, so long the 
Asuras overcame him. When he knew It. then having conquered and slain the Asuras. 
he attained the pre-crnineucc of all gods and all beings, he attained sovereignty and 
empire. Thus, too, is it with him who hath this knowledge, having destroyed all sins,— 
he attaineth the pre-eminence of all beings and sovereignty and empire, who knoweth 
thus, who knoweth thus.' 

The question, “When- was this person when asleep r etc.." and the 
answer, “Whon sleeping, ho sees no dream, then he becomes one in that 
Prfina alone, etc.” shows that Jiva is separate from Brahman. So also 
the passage, “From that Self the organs proceed, each towards its place, 
from the organs the gods, from the gods the worlds, etc.,”—nil this shows 
that the passage teach.es Brahman as something separate from Jiva. The 
word Prfina here means the Supreme Self, because He is well-known as 
that into which the soul enters aDd sleeps. In Him the Jivas merge in 
sleep, and in Pralaya ; and from Him they come out on awakening. The 
mention of the veins or the N&dis is not to show that they are the abode of 
the Jiva in deep sleep, for the abode is Brahman, ealled Prana here, but 
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that these N&dis or veins act as gateways merely to the abode of sleep. 
The whole passage thus teaches that the Supreme Self is the abode, to 
which the tired Jiva goes after the day’s labour, to find rest in sleep, and 
from which it comes out in the morning to begin hjs work again. 

Not only Jaimini is of this opinion, but in the recension of this 
Upani§ad story according to the Vajasaneyins, a clear distinction is drawn 
in their texts, between the Jiva and Brahman. In their reading of the 
dialogue between Ajiitasatru and Balaki, they use the word Vijuftuauiaya, 
and read it as different from Brahman. The text is : 

“Where was then the person, consisting of intelligence, and from whence did he thus 
come back ?—When he was thus asleep then the intelligent person, having through the 
intelligence of the senses, absorbed within himself all intelligence, lies in the ether that 
is within the heart.' 1 

Now the word ‘ether' is known to denote the Highest Self ; cf. 
the text ‘there is within that the small ether - (Chh. Up., VIU., 1. 1). 
This also shows that the Supreme Lord is the object of knowledge taught 
in this Upanisad. 


Adhikarana VI. —The Atman of the Brhadaranyaka 
Upanisad, IV, is Hrahnuin and not Jlralman. 

Visaya : lit the Brihadaranyaka Upanisad there is a dialogue between 
YSjnavalkya and his wife Maitrej i. In the course of his teaching, after 
premising, “verily a husband is not dear, that you may love the husband, 
but that you may love the Self, therefore the husband is dear, etc., etc.." 
be goes on to say, “Verily everything is not dear, that you may love 
everything, but that you may love the Self, therefore everything is dear. 

Verily, the Self is to be seen, to be heard, to be perceived, to bo marked, 

0 Maitreyi ! "When the Self has been seen, heard, perceived and known, 
then all this is known. ’’ 

Doubt : What is this Self which is to be seen, to be heard, etc. ? Is 
this the JTvatman, taught by the Sankhyas, or is it the* Supreme Self ? 

Pdrvapaksa : The Purvapak§in says it refers to the S&nkliya Jivii- 
taman or Purufja, because the opening clause begins with the statement 
about husband, wife, etc., and love for them. In the middle also there 

is reference to Jlvatman, when it is said, “When he lias departed, there 
is no more consciousness.’’ This also shows that the reference is to a 
transmigrating soul, subject to birth and death, love and hatred. So also 
the concluding statement “how should he know the knower,’’ also shows 
that the individual soul, who is the knower, is tho topic of discussion. Of 
course, there is this statement also contained here, that by knowing the 
Self, everything else is kngwn, and so one can say that the Self referred 
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to here cannot be the individual soul, but the Supreme Self; for the 

knowledge of the individual soul does not lead to the knowledge of all. 

But this is no valid objection, for all created objects are for the sake of 
enjoyer, namely, the individual soul. Therefore, when the soul is known 
we can figuratively say, that all objects are known, for they exist for the 
sake of the soul. Similarly, the objection is raised that this passage 
teaches also that the knowledge of the Self leads to immortality, therefore, 
the Self should be the Supreme Self and not the individual soul or Jiva, 
for getting a knowledge of the Jiva is in it a cause of immortality. This 
objection is also not valid, because according to Sahkhya system also 
immortality is obtained through the cognition of the true nature of the 

Jiva viewed as free from all erroneous imputation to itself of the 

attributes of non-sentient matter. Thus all other characteristic marks, in the 
above passage of the Brhadaranyaka Upanisad, by which one may think that 
they refer to Brahman, should be explained away. Therefore, says the 

Purvapaksin, the discussion here is about the Jivatman, and not the 

Supremo Lord, and Prakrti, ruled and guided by the Jiva, is the cause of 
the universe. 

Siddhnnta : This objection the author remove'. bv the following 
Siitra : 

To understand this Adhikarana we give below the entire passage of the B_rhad4ran,vaka 
Ppanisad, fourth Adhyiya, fifth Brahraana. 

■sum ? X mof =3 stswfesft qgq sft- 

afl f u i u 

1. Y’fijnavalkya had two wives. Mai trey i and Kfttvityani. Of these, Maitreyi was 
conversant with Brahman, hut KAtyaynni possessed such knowledge only as women 
po9Hess. And Yajnavalkya, when he wished to get ready for another state of life (when 
he wished to give up the state of a householder, and retire nto the forest) 

u q, II 

2. said, '‘Maitreyi, verily 1 am going away from this, my house (into the forest). 
Forsooth let me make a settlement between thee and that Kitty,iyanT." 

B1 ftarsi jpg q i4 favF? gjif fJfTFrJfi ffstigmSS?!? Vtffl 

gsroiffci iiJii 

3. Maitreyi said : “My Lord, if this whole earth, full of wealth, belonged to me. tell 
me should I be immortal by it, or not ?" 

“No,’ : replied Yajnavalkya, “like the life of rich people will be thy life. But there 
is no hope of immortality by wealth." 

sr ft^i^ ®r«TTt vifjjflT Rji famr dg u v u 
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4. And Maitreyi said, “What should I do with that, by which I do not become im¬ 
mortal ? What my Lord knoweth (of immortality), tell that clearly to me.” 

a ttoq zrmwjj: fiujT *1 si qft ?r 

g ir fttoqra’Ftfq n v n 

5. Y£jnavalkya replied : ‘Thou who art truly dear to me, thou hast increased what 
is dear (to me in thee). Therefore, if you like. Lady, I will explain it to thee, and mark 
well what I say.” 

s q n't q?g : fnmq qfr: toi wqTrwg wmq qfit: ft*fr qsftt; q qr 
nt sgto wror srrqi tor «qv?nc*R*g qimm w tot *qfa; q qt nt 3 «mn qiimq 
spi: tof i^ixfllriweg JERR SqT: ft ill ^qto ; q qf n> ftfTST WUR to to «q- 
fjfRWKg *sww to to *rqfq; h qr nt q^j-qr qjmrq wt: ftm q»r«Tq 

«W! tot ^ <tr to stsim: tfimrq *tqi to itq-qpRiRg $mrq <ret to ; q 

qT ’Sift iTt^ m to itq<qT?5RFg qiimq ^ra to vrqft ; it qt to 5tf-OTt qgttTq 

sfftiT: toi flqffiiicHitfg wttrq tow: tor qqto it -tt to. ?qt^f wmq tot: tot 
nqi^rrfftiRg qmrq tot: tot *tqfto ; q ti n totw qrrurq tot: tot *q;?qi?*iireg 
WJTTq tor: tot iTqfto ; q qt to gtTrqt qqqfq tjgrfiT fqqifri qq?3Tfqq?g WWq *jmfa 
totfit qqfto i it qt to sttoq wtnq *t4 to qq^ncRq^g wqrq to ttqfa; 
ntftrT qr to sssq: totttof q^to faftottotor ‘fctoqicqfq rwto ?? to to ftsrpi 
yq'K bw fqfto*f ti t ii 

6. And he said : 'Verily, a husband is not dear, that you may love the husbaud , but 
that you may love the Self, therefore a husband is dear.’ 

‘Verily, sons are not dear, that you may love the sons , but that you may love the 
Self, therefore sons are dear.' 

‘Verily, a wife is not dear, that you may lo\e the wife, but that you may love the 
Self, therefore a wife is dear. 

‘Verily, wealth is not dear, that you mat love wealth : Imt that you may love the 
Self, therefore wealth is dear.' 

‘Verily, cattle are not dear, that \ou may love the cattle . but that you may love 
the Self, therefore cattle are dear. 

‘Verily, the Brahmaij-clasa is not dear that you may love the Br&bman-claes ; but 
that you may love the Self, therefore llnihman-elass is dear.' 

‘Verily, the Ksatriva-class is not dear, that you may love the Kfatriya-class ; but that 
you may love the Self, therefore the Ksatriya-elass is dear.’ 

‘Verily, the worlds are not dear, that you may love the worlds ; but that you may 
love the Self, therefore the worlds arc dear.” 

‘Verily, the Devas are not dear, that you may love the Devas ; but that you may love 
the Self, therefore the Devas are dear.' 

‘Verily, the Vedas are not dear, that you may love the Vedas ; Imt that you may love 
the Self, therefore the Vedas are dear.’ . 

‘Verily, creatures are not dear, that you may love the creatures ; but that you may 
Ove the Self, therefore the creatures are dear.' 
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‘Verily, everything is not dear, that you may love everything ; but that you may 
love everything, therefore everything is dear.’ 

‘Verily, the Self is to be seen, to be heard, to be perceived, to be marked, O Maitreyi I 
When the Self has been seen, heard, perceived, and known, then all this is known.’ 

3 <TCRt«?ts?q*TfJrin w 3 q{KR>s«Rrc*Rt M vfRiR qoswrlsfq- 

5?rfs?vnicnvft tyifa a qrt^qrs^siifqRt a qvTfrsfrspqqrriR: b^i 

sttar fir *3i fir ^r wrft q^ttrRr u« u b 

*pir b S'S’fcg 5?5«mf3S!T 3r *i*d 

gffa: n c n b q«rr ?if?q «rwnHeq b qisRapfRefTgqr^tCTtq fif€«r 3 sif%3 *if- 
qr fi*q> n < n 

7. ‘Whosoever looks for the Brihman-elass elsewhere than in the Self, was abandon¬ 
ed by the Bri liman-class. Whosoever looks for the Ksatriya-class elsewhere than in the 
Self was abandoned by the Ksatriya-elass. Whosoever looks for the worlds elsewhere 
than in the Self was abandoned by the worlds. Whosoever looks for the Devas elsewhere 
than in the Self, was abandoned by the Devas. Whosoever looks for the Vedas elsewhere 
than in the Self, was abandoned by the Vedas. Whosoever looks for the creatures else¬ 
where than in the Self, was abandoned by the creatures. Whosoever looks for anything 
elsewhere than in the Self, was abandoned by anything.’ 

This Brilhiuan-class, this Ksatriya-elass, these worlds, these Devas, these Vedas, 
all these beings, this everything, all is that Self. 

8. ‘Now as the sounds of a drum, when beaten, cannot be seized externally (by 
themselves), but the sound is seized, when the drum is seized, or the beater of the drum. 

9. ‘And as the sounds of a conch-shell, when blown, cannot be seized externally 
(by themselves), but the sound is seized, when the shell is seized, or the blower of the 
shell.’ 

b q*n iftorft 3 WrA b 3 Jiftifa ftorHrwq qr fi*qt 

II II 

10. ‘And as the sounds of a flute, when played cannot be seized (externally by them¬ 
selves), but the sound is seized, when the (lute is seized, or the player of the flute.’ 

b ?*Ri5T fqfaajR^q *t fftssq used qajiq: 

3l«&«ftsqqffSK3 ffdSTB: SfTtj ftUT 5 ^H?JJRRtE'K JtWT- 

f%irt q«r BKfffin b eRTftr fRRf^mrfR 11 u 11 

11. ‘As clouds of smoke proceed by themselves out of lighted fire kindled with 
damp-fuel, thus verily, O Maitreyi, has been breathed forth from this Great Being what 
we have as Rg Veda, Yajur Veda, Sima Veda, ■ Atharvirlgirasas, Itihisas. Purina, Vidya, 
the Upanisods, Slokas, Sfitras, Arfuvyikhydnas, Vyikhyinas, what is sacrificed, what is 
poured out, food and drink, this world and the other worlds, and all creatures. From Him 
alone all these were breathed forth.’ 

3 tptr R'ffawqT’V sg* f$|- 

»RqRT s«qqi”< ^rrof piqf 

*Tt^%RfliR'< S^qTKflfqqRt *R flsqfst fqqRT 

25 
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werftiRsjiHi'K ftsuki qrgfrHFPfa'^ g^msgisti 

*TO%»RTJ?5I*ft'K S^TT %M*T l\ || 

12. ‘As all waters find their centre in the sea, all touches in the skin, all tastes in thd 
tongue, all smells in the nose, all colours in the eye, all sounds in the ear, all percepts 
in the mind, all knowledge in the heart, all actions in the hand, all pleasures in the 
organ of generation, all evacuations in the arms, all movements in the feet, and all the 
Vedas in the speech. - 

v/ H JJWT 9T ^SJRIcfTTS^cKlS^tSt: fitS: 

«&twrt 9gc*R en^^3^t?fcr h >?j? esrrstefteft s?Wi ajm-w n?3ii 

13. ‘As a mass of salt has neither inside nor outside, but is altogether a mass of 
taste, thus has indeed that Helf neither inside nor outside, but is altogether a mass of 
knowledge ; and having risen from out the elements, vanishes again in them. When he 
has departed, there is no more knowledge (name), I Ray, O Maitreyi,’ thuB spoke 

Yfijiiavalkya. 

st ftar* *n m ■srfrm frsn*i*ftft h ^ 41 sftsc 

»rft s^rf^TPift *r *ftswcersgft§rfvmT ii u n 

14. Then Maitrey! said : 'Here, Sir. thou hast landed me in utter bewilderment. 
Indeed I do not understand him." 

But he replied : ‘Maitreyi. I say nothing that i*- bewildering. Verily, beloved, that 
8elf is imperishable, and of an indestructible natute.’ 

*P i ft Ifrfer *r^fcr trf5.tR tpfgPr fjfttr< fatrft aftR sjt'K twt tiforc «r- 
r mfcmfo trfttK rtrc'K wlft tiftR v*t tifstK w*, nt ft^RTfa 

i ^ qmrw5l5x\f^iq tfi'K 

* *?*)* tr^r ^ i ^ ^ ftffpfhnm 

«w ^R»ns»j?fr s> ft ^srfl«n n ft rfl^s^st *r ft ^ sq«ft ^ 

ftrawRnt f^fariftcgvFngw^RTfa sivfM nra’R’ffd 

ftsifK II W II *1595*1. II K 11 

15. ‘For when there is as it were duality, then one sees the other, one smells the 
other, one tastes the other, one salutes the other, one hears the other, one perceives the 
other, one touches the other, one knows the other ; but when Belf is only all this, bow 
should he sec another, how should he smell another, how should he taste another, how 
should he salute another, how should he hear another, how should he touch another, how 
should he know another ? That Self is to be described by No, no I He is incomprehen¬ 
sible, for he cannot i»e comprehended, he is imperishable, for he cannot perish, he is 
unattached, for he does not attach himself ; unfettered, he does not suffer, he does not 
fail- How, O Beloved, should he know the knower ? Thus O Maitreyi ! Thou hast been 
instructed. Thus far goeB immortality.’ Having said so, Yftjnavalkya went away (into 
the forest). 

SUTRA. I„ 4. 19. 

im n u ii 

*1931 V&kya, (of the) sentence. Anvay&t, because of the connection 

or the connected meaning. 




Bhdsya.] 


IV PADA , VI ADHIKARANA , Su. 20. 


195 


19. (The whole of the above text of the Brhaditragyaka Upanisad 
refers to the Supreme Self only) ; for (thus alone a satisfactory) 
connection of its sentences (can bo made out).—127. 

COMMENTARY 

In this portion of the Brhadaranyaka Upanisad the Supreme Self alone 
has been taught and not the diva of the Sahkhya system. Why do we say 
so '{ Because by studying all that has gone before that passage, we find 
that it is related to Brahman, which is the subject-matter of the whole text 
In fact, the whole sentence “the Self must be seen, etc.," can give a proper 
meaning, when sj considered, in connection with all that precedes or 
follows it. 

This construction of the sentence is further strengthened by the opinion 
of the threo sages Asmarathya, Audulomi, and KaSakrtsna. 


sfTJiA i., 4. 20. 

II \ \ « I I! 

nfiistr Pratijna, promise, enunciation. Siddheh, of fulfilment. fvfflH. 

A a 

Uingam, mark, A&uarathyal}, the sage Asmarathya. 

20. (The word Atman in the sentence ‘Atman must be seen, 

etc.,’ must mean the Supreme Self), because thus alone the promise 
made (that by the knowledge of the Self everything is known) 
can be fulfilled. This fulfilment of the Pratijna is the mark 

that the word Atman here refers to *tlio Supreme Self. This is 

the opinion of Asmarathya. —128. 

( OMMENTAUV 

Yajnavalk.va laid down tho proposition "by the knowledge of the 

Self everything is known." This proposition itself shows that the Self 
means the Supreme Self, and cannot mean the Jlva-seif. Therefore, 

when ho says in a subsequent passage “the Atman must bo seen, heard, 
etc.,” he could not have meant the Jiv&tman, but the Paramatman, for 
the knowledge of the Jivatman cannot lead to the knowledge of all ; 
while, on the other baud, the knowledge of the Supreme Atman, who is 

tho supremo cause, leads to the knowledge of everything else, because 

it is its off'ect. Nor can you say, the knowledge of every effect is merely 

a figurative speech, and the knowledge of the human soul may figura¬ 
tively be said to lead to tho knowledge of the universe. For had it been 
a figurative speech merely, and having promised that by the knowledge 
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of the Self everything is known, then Y&jRavalkya could not have said, 

“whosoever looks for the Brahman-class elsewhere than in the Self was 

abandoned by the Br&hman-class, whosoever looks for tho K?atriya-class 

elsewhere than in the Self, was abandoned by the Ksatriya-class, etc.” 

for this shows that ho meant by the word Self, the Supremo .Self, the 
abode of the Br&hman, Ksatriya and other classes, and support of tho 
whole universe, and who is in every form. This is impossible in the 
case of any self other than the Supreme, for He alone is the support 

of the universe. Moreover, in verse 11, he says, “As clouds of smoke 

proceed by themselves, out of lighted fire kindled with damp fuel ; thus 
verily, 0 Maitreyi, has been breathed forth from this (treat Being what 
we have as Kg Veda, Yajur Vedas, Sfrma Veda, Atharvahgirasas, etc." 
This also shows that the Self about which Yajnavalkya is speaking is 
the Supreme Self, and not the Jiva-self, because he is represented as the 
Creator of the whole universe, and all that it contains ; and it is not 

possible in the case of the Jiva-self, who is in the bondage of Karma. 
Nor a compassionate and true teacher like Yajnavalkya would teach his 
wife Maitreyi the truth about the Jiva-self and not about Brahman, when 
she had proved her worthiness for it, by discarding all wealth and 

desiring only release. The knowledge of the Jiva-self never leads to 
immortality, while there are numerous texts which declare that the 
knowledge of the Supreme Self alone is the cause of Mukti. Therefore, 
the Atman of the passage under discussion is the Supreme Self. 

A 

Now an objection is raised again : The Atman of this passage must 
be the Jjva because dearness, etc., is attributed to it, in tho shape of 
husband, wife, etc., and that it is the transmigrating self and therefore, 
Jiva. Nor is it proper to explain Atman as Paramatman, merely because 
thereby the promise (of knowing everything by knowing one) is fulfilled. 
Nor is it right to say that the worshipper of God becomes the creator of 
all and the support of all : and gives satisfaction to alL Nor 'is it right 
to quote the following verse of the Padraa Parana in supprt of your 
position: “He who has worshipped Hari has given satisfaction to the 
whole universe. All animals feel delighted there, all plants and living 
things get satisfaction thereby.” This is merely a poetical exaggeration, 
for the worshipper of Hari does not show forth the power of satisfying 
the whole universe. We do not find it as a fact. 

To this objection the author replies : 




gUTRA l, 4. 21. 

III I v M l II 
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swftsfiti Utkrami§yatal}, of the person about to depart, or about to 
approach the Supreme at the time of Mukti. "tf Evam, thus. WH Bh&v&t, 
condition ; ‘Evam-bhiivat’ means “on account of this condition"’ namely, “becom¬ 
ing beloved of all, etc.” Iti, thus. ’flVivftfh: Audulomilj, the sage Audulomi. 

21. In the opinion of Audulomi, the human soul at the moment 
of entering into Release acquires all these conditions of the 
Purusa.—129. 


rOUMKNTAUY 

The word Utkrami$yatab means “of a person who has become 
perfect in his practice and is about to attain the Supreme Self.” Such 
a wise man acquires this state (Evam-bhava) namely, becoming dear to 
all, etc. Therefore, the word Atman used in the initial clause of this 
passage also means the Supreme Self, and not the Jiva-self. This is the 
opinion of the sage Audulomi. The meaning of the initial passage is this : 
“Verily, a husband is not dear that you may love the husband, but that 
you may love the Self, therefore the husband is dear." This means, if 
one thinks that for the sake of the husband or for one’s own sake one should 
become dear to him, this will not make the husband dear to her, but 
when you love the Self, namely the Supreme Self, then your husband 
will love you, for through the Supreme Self flows all the love of the other 
seifs, and the grace of the Supreme Self on his devotee makes every other 
inferior self love that being. 

.Vote: The Lord blesses his devotees by saying. “Let every object be pleasant to 
my devotees and useful to them. Let my devotees having me in their heart, as their 
ruler and guide, be pleasant to all objects useful to them." This blessing of the Lord 
is the object which the devotees always desire to attain. Husband, etc., appear dear to 
the devotees not because they are husband, etc., but because they are the abode of the 
Supreme beloved, the Lord. And thus thinking, every object becomes helpful to the 
devotees, and becomes pleasant to them. 

The word ‘Kfinoa’ in the above sentences means “wish or will” 
and the phrase “Atmanastu K&maya” means “to fulfil the will of the 
Supreme Self, to carry out the will of the Supreme Self.” The force of 
the Dative case in the word Kamfiya is that indicated in the Panini Sutra, 

2. 3. 14 S. 581. When the Lord is worshipped with perfect devotion, He 

causes every object to become pleasant and dear to His devotee. As we 
read in the Bhagavata: “One who is humble, calm, quiet in mind, and 
controlled in conduct, and who is content in his heart, finds the whole 
universe full of joy, for such have I made it for him.” 

Or, the passage may mean, to please the husband or to carry out 

the will of the husband, it, does not make the husband dear, but to carry 

out the will of the Supreme Self, the husband is made dear. As we read 
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in the Bhflgavata : “Who is a greater object of endearment than He by 
relation to whom every tiling else becomes dear, whether it be Prftna or 
Buddhi, Manas, or body, wife or children, riches or wealth, etc ?” In this 
interpretation, the word Kfuna must be taken to mean ‘happiness.’ That 
is to say, it is the joy of the Supreme Self that makes the husband dear, 
etc., not the husband by his own power. Therefore, by connection with 
whom, by the mere will of whom, or by relation with whom, even an 
unpleasant tiling becomes pleasant, that Hari alone should be searched, 
He alone should be questioned, He alone should bo seen, for Ho is the 
Most Sweet Moreover, the word Atman used hero cannot mean the Jiva, 
for this reason also, that the primary significance of this word is the 
Supreme Lord. It is only in a secondary sense, that Atman means 
Jivatman. Therefore, in the initial clause “Atmanastu Kftnuiya,” in the 
middle clause “Atmava are Drastavyah," the word Atman means the 
Supreme Self in both places. Wc cannot take the word Atman to mean 
Jiva in the initial clause, and to mean the Supreme Atman in this middle 
clause. For if you were to do so, we should be going against the well- 
known maxim of interpretation by which one and the same word, occur¬ 
ring iu a single passage, must be interpreted in the same way. Other¬ 
wise, there would arise the fallacy called Vakya-bheda or splitting of the 
sentence. Even if wo were to split the sentence, and interpret the word 
Atman in the intitial clause as meaning the Jivatman, and in this middle 
clause as meaning the Paramatman, we do not gain anything thereby. 
For the Atman is taught as the object to be seen, and as the means to lead 
to immortality, which the Atman of the initial passage could not evidently 
be, and the command that Atman must be seen would be useless with 
regard to the Jivatman. Audulomi is evidently a Nirguna Atmavadin 
and his opinion is that the solo nature of Atman is intelligence only. As 
we find from Sutra, IY., 4. 6. How can, then, we ascribe to this Audulomi 
the view that in the state of Release, the soul manifests devine powers ? 
For, according to him, in the state of Release, the soul is pure iuteligenco 
only, and has no other powers. Moreover, Audulomi is not against Bhakti 
and in order to remove Avidya and to manifest the true nature of the Self, 
namely, the pure intelligence, Audulomi does countenance the view that 
Hari must be worshipped. For in a subsequent Sutra, his view has 
been set forth, that Bhakti is necessary in order to get Brahma-knowledge. 
That Sutra is ‘Arttvijyam iti Audulomi!} tasmai hi parikyyatc’ (III., 4. 45). 
Thus Bhakti alone is the accoraplisber of all desires and nothing else. 

Let it be so. But the explanatiou is open to another objection. 
In the same passage we find in verse '■ 

‘As a lump of salt, when thrown into the water, becomes dissolved into water snd 
cannot be taken oat again, bat whenever we taste' water it is Balt, thus verily, 0 Mai trey i, 
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does this Great Being, endless, unlimited, consisting of nothing but knowledge, rise 
out from these elements, and vanish again into them. When he has departed there is 
no more consciousness, I say, O Maitreyi.” 

How do you reconcile this statement with your theory that the 
wholo passage of this dialogue between Y&jfiavalkya and Maitreyi refers 
to the Supreme Self and not the Jiva V Evidently, the above extract 
can refer only to the Jiva, for it states that when a man dies, there is 
no consciousness left. Therefore, it is more appropriate to explain the 
whole of this dialogue as having reference to the Jivatman of the S&nkbya 
philosophy, than to the Paramatman of the Vedanta. 

The doubt thus raised is answered in the next Siitra. 


sf TtlA I. 4 . 22 . 

Splfwtftfa II \ | « I \\ II 


“SHfhrif: Avasthiteh, because of abiding, because the Brahman abides 
within the Jiva. Iti, thus. Kasukrtsnah, the sage Ka£akrtsna. 

22. Kasakrtsna is of opinion, that departing from the body 
in the above passage, though primarily applicable to the Jiva, 
applies to Brahman also, on account of its abiding within the individual 
soul.—130. 


COMMENT \I!Y 

Brahman is to the human individual soul, like the lump of salt to 
water ; both are indissolubly united together. It is this Brahman, which 
is denoted in the above passage as "Vijnanaghana,” “consisting of 
nothing but knowledge,” and is other than the Jiva. He is called the 
(treat Being, endless and unlimited, attributes which apply only to the 
Paramatman. The death mentioned there is only with reference to the 
Jiva in a secondary sense. It is really the Brahmail that passes out of 
the body, and as Bralunau abides withiu the Jiva, He is said to go out 
of the body, when the Jiva goes out. The above passage really teaches 
that Bralunau is inside the Jiva, as the salt is inside the water, and so it 
teaches something about the Supreme Self, and not about the individual 
soul. According to the opinion of KS^akftsna, the Great Being, endless 
and unlimited, consisting of nothing but knowledge, is the Supreme Self, 
and not the individual self, because the distinction is drawn between 
these two, in this passage, where one is spoken of as salt, and the other 
as water. 
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To recapitulate, Maitreyi asks Yajfiavalkya the means to immortality, 
when she says : “What should I do with that by which I do not become 

immortal ? What my Lord knoweth (of immortality), tell that to me.” To 

this question, Y&jnavalfeya replies : 

‘Verily, the Atman is to be seen, to be heard, to be perceived, to be marked, O 
Maitreyi I When we see, hear, perceive, and know the Self, then all this is known.” 

Thus he declares the means of attaining immortality, namely, knowing 
the Atman. Then he mentions some of the characteristic marks of this 
Atman in the passage : 

‘Now as the sounds of a drum, when beaten, cannot be seized externally (by them¬ 

selves), but the sound is seized, when the dram is seized, or the beater of the drum ’ 

‘And as the sounds of a conch-shell, when blown, cannot be seized externally (by 

themselves), but the sound is seized, when the drum is seized, or the beater of the shell.’ 

This shows the means of meditation, namely, the control of the senses. 
Thus to get immortality, the only means is worship of and meditation on 
the Lord, and the method of such worship and meditation consists in the 
control of our senses and mind. Thus having given general instruction 
as to meditation and worship, Yiljnavalkya goes on to expand the idea of 
Brahman, and His all-cieative power, in the next two verses : 

10. As clouds of smoke proceed by themselves out of a lighted fire kindled with 
damp fuel, thus, verily 0 Maitreyi, has been breathed from this Great Being what we 
have as Rg Veda, Yajur Veda, Siima Veda, AtharvSrtgirasas, ItihSsa (legends), l’urdna 
(cosmogonies), Vidya (knowledge), the Upanisads. Slokas (verses), Sutras (prose rules), 
Anuvyfikhyanas (glosses), Yikhyanas (commentaries). From him alone all these were 
breathed forth. 

11. As all waters find their centre in the sea, all touches in the skin, all tastes in 
the tongue, all smells in the nose, all colours in the eye, all sounds in the ear, all percepts 
in the mind, all knowledge in the heart, all actions in the hands, all movements in the 
feet, and all the Vedas in speech. 

Thus having repeated the object of meditation, and the means of 
meditation, in the above two verses Yajnavalkya winds up with the 
saying, “As a lump of salt, when thrown into water, becomes dissolved 
into water, etc.,” in order to encourage the aspirant, and increase his 
desire for getting Moksa or immortality. He shows, in this passage, that 
an aspirant for immortality is always in the presence of his Lord, as 
water is always in contact with the salt. But the person who doeg not 
worship the Lord, gets separated from the Lord, and of him it is said 
that the Lord rises out from these elements, and vanishetb again in the 
end. This rising and vanishing of the Lord applies only to the Jiva 
who does not worship the Lord, and who therefore constantly undergoes 
repeated births and deaths; and is bound to the wheel of Sansftra, because 
he identifies himself with his body, and does not know the Supreme Self. 
(Shea Y&jfiavalkya goes on to say : “When he has departed there is no 
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inore Sanjfifi ( w); which means, when a person who has reached Mukti, 
(for “departed” here means “attaining Mukti”) by final separation from 
all bodies, there is no more Sahjtia or distinction of names, with regard 
to Mukta Jiva. For names like man, angel, Deva, etc., are applicable only 
so long as the Jiva has a body. As in the state of Mukti, the Jiva has 
no such body, he has no such Sanjiia or name. His consciousness then 
is not limited by his body, and he attains to his natural, innate self- 
knowledge and he unites in his self all elemental forces, and does not 
think of himself as a man or a Deva, etc. Then Yajnavalkya goes on to 
say : “For when there is, as it were, daulity, then one sees the other, 
one smells the other, etc.” This shows that even of the released or Mukta 
Jivas, the Supreme Lord is the abode, and such Jivas are not apart from 
Brahman, for being apart from Brahman is dualty. And he further adds : 
“How should we know him, by whom he knows all this,” which means 
that the Lord is a most difficult object of knowledge. And Yajnavalkya 
ends by saying : “How, 0 Beloved, should we know the Knower ?” 
Which means, ‘how can that omniscient Lord be known, without His 
grace and without worshipping Him.’ The only method of knowing Him 
is his worship, coupled with His grace. Thus even in the last sentence, 
Y&jfiavalkya reiterates the idea that the worship of the Lord is the means 
of attaining immortality, and the immortalilv itself consists in attaining 
the Supreme Self. Thus in this Brahmana of the Brbadfiranyaka Upanisad the 
topic throughout is the Supreme Self, and not the Purusa of the Sankhya 
philosphers, nor their Prakrti, guided and rilled by such Purusa. 


Adhikarana VII.—Brahman is both the operative 
and the material cause. 

Visaya : Having thus refuted the theory of Pradhana and Purusa 
of the NiriSvara Sfinkhya, the author now refutes the doctrine of SeSvara 
Sankhya, namely, Yoga ; and proves that all passages and texts of the 
Upaniijads, referring to the cause of the universe, are to be interpreted 
referring to Brahman, the Supreme Self. Thus we find the following 
texts : 

t t strateffc*: I sRJjrft 11 

From that Self (Brahman) sprang ether (Akasa, that through which we hear); from 
ether air (that through which we hear and feel) ; from air, fire (that through which we 
hear, feel, and see); etc.—Taitt. Up., II., 1. 1. 

iftfl n 3 itjp% i srrcnft sfartei i *ra swfcdfMrfab etc. ii 
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That from whence these beings are born, that by whioh when born they live, that 
into which they enter at their death, try to know that. That is Brahman.— "faitt, 
tj P ., it, 1.1. t 

g“twf WTO wftqrfijfa*. II B *3 ?«fR iTOI^q II 

In the beginning, my dear, there was that only who is one only without a second. 

It thought, “may 1 be many, may I grow forth.”—Chh. Up, VI, 2. 1. 

vmr st wfa ssto i sTProet fani i b fqrff, 3 3 *t tfa it 

In the beginning all this was self, one only ; there was nothing else blinking whatso¬ 
ever. He thought “shall I scud forth worlds.” He sent forth these worlds.—Ait. Up, 

1 , 1 . 2 . 

Doubt : Now in these passages is Brahman to be considered as merely 
the operative cause or the operative as well as the material cause ? 

Purvapakm : The Piirvapaksin says. Hint all these passages of the 
UjpMni§ad show that Brahman is the efficient cause only of creation, and 
cents material cause, and though matter is said to come out of Him, it 
is so wi metaphorically only. In fact, the creation is always said 
to proceed from the tksan or thinking of Brahman, or looking of Brah¬ 
man. Therefore, Brahman is the creator of the universe in the same 
sense as a potter is said to be the creator of a pot The material cause 
of the universe is the eternal Pntkrti. Moreover, the material things of 
the world have more resemblance "with the primordial matter-stuff Prakrti, 
than with Brahman who is pure intelligence. Nor can you say that the 
efficient cause is itself the material cause. For we find in this world, 
that the material cause is always the inert matter, separate and distinct 
from the efficient cause, which is always an intelligent being. Thus the 
material cause of pot is the material and non-sentient clay, while, the 
efficient cause is the intelligent being, the potter. Similarly, we find in 
this world one single effect, the result of many different contributing 
causes, and instrumental agencies. Therefore, we cannot discard the 
wraiHHMwn rule of experience and say, that one aDd the same Brahman 
a bath the material and the operative cause of the world. Therefore, it is 
Prakfti, superintended by the Lord, that modifies itself and constitutes the 
m aterial cause of the whole universe, while Brahman is the operative cause 
alone. Nor is this the theory of ours based upon mere reasoning. We 
have authority for it also : 

ftsS RSEEfow r (UTOT) UWTOTOT I 
wiTOitewnflwr ta, TTrott >farr sro n 
g wwfe ro wo: i 

•mMHwwfft m it 
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Bzrutftqisjif VTfl^ g^s^\ HW fkg: II 

fllsiwnff sWIfonpiraT i 

^ST^ffa SWWlWlvfi sqqsa^ft II 

“The mother of all changes, the non-intelligent, having eight-fold form (the five 
elements and Manas, Buddhi and Ahafiklra) unborn, permanent, is Prakrti. The Lord 
thinks of her and being controlled by the Lord and superintended by Him, she creates the 
universe and commanded by Him, she produces all these effects. Under His guidance she 
creates all these objects for the benefit of the soul. Her who produces all effects, the 
non-working one, the unborn one wearing eight forms, the firm one—she is known (by the 
Lord) and ruled by him, she is spread out and incited and ruled by him, she gives birth 
to the world for the benefit of the souls. A cow she is without beginning and end, a 
mother producing all beings, white, black and red, milking all wishes for the Lord. 
Many babes unknown drink her, the impartial one, but one God only following his own 
will, drinks her submitting her to him. By his own thought and work the mighty God 
strongly enjoys her, who is common to all, the milk-giver, who is honoured by the holy 
sacrificers. The non-evolved when being counted by twenty-four is called the Evolved.” 
(Chullika Upanisad). 

The two verses preceding these are also given below : 

All men seeing, do not see this brilliant Hansa having eight feet, and three cords, 
this unchanging jewel existing in two conditions and refulgent with light. 

Note : The eight feet are the five elements, earth, water, air, lire and 
other, mind (Manas), intellect (Buddhi) and self-consciousness (Ahankara). 
The threo cords are either Dliarma (virtue), Artha (profit) .aud Kama 
(pleasure), or the Gunas or the three Ka<Jis. The two conditions are the 
subtle and the dense bodies. The Atman is like a necklace on our throats, 
but we do not see it The Hansa literally means the destroyer of 
of ignorance. 

trefo Vit l farpt JpFIfT I 

f*nw. II 

When the dark ignorance, the deluder of all men, the great Nescience, the veil 
covering the Lord, is rent asunder, then he sees the Nirguna Lord, within him, dwelling 
in the Buddhi, in the cavity containing all Gupas. He the Blessed Child, the Eternal 
Youth, is to be seen by meditation alone and not otherwise. 

So also the Stnfti (Yi$nu PurSna) : 

VTT sftrffcrflW *fv*: arppt I 

flftwwi*; wwwtouti ad« I 

wfrwfN n fa tffc n 
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fJrf*ra*rroir*?s} gtrsrf eh i 
JWWT^fhj'iT a??ft h li 

“As a scent, by its mere contact with olfactory nerves, produces a mental change 
(though it does not directly act on the mind), so the Supreme Lord, without any dir«et 
action, produces vibrations (Ksobha) in matter. As Space, Time, etc., by their mere presence 
are said to be the cause of the growth, etc. of a tree, though they do not directly cause 
such growth, etc., so the Lord Hari, without undergoing any modifications Himself, 
i» said to be the cause of the universe. In the act of creation, the Lord is merely 
a concomitant (Nimitta) cause, and not an active agent, the creative forces (Saktis) are 
verily the primary causes. 

Therefore texts which declare that Brahman is the material cause of 
the universe, should be somehow explained away. 

Sidhdnta : To this the author answers : 


kCtra i., 4. 23. 

*rafcl*l si%T SSRUfHtan I! \ 1 » > II 

Prakptih, the material cause, the Prakrti. Clia, and. uf?m Pratijha, 
the proposition to be proved, promisory statement, the enunciation. 
Dp§tanta, illustrative instances. Anuparodhat, on account of this not 

being in conflict 

23. Brahman is the material cause also, because this view is not 
opposed to the illustrations and the proposition sought to be established, 
in the Upani§ad texts under consideration.—131. 

COMMENTARY 

Brahman is not only the operative cause of the universe, but is the 
material cause as well ; for thus alone is harmony established between 
Upani§ad texts which show the propositions to be established and illustra¬ 
tions to be given. Thus in Chhandogya Upani§ad, VI., 1. 3., we find 
Uddftlaka asking his son Svetaketu, who had returned from his teacher’s 
house, after having finished his days, conceited, considering himself well-read 
and stern : 

«* x to «nrro!r ^ I 

w^hi e x sretm efor ‘sigfi'Mrffafc wtoj vpctowfA 

tw d'K c farter* jpg HCiror frortsfg* TOfom- 

um) *waptf mfont ftwfhRi w 3 *m: n 1 

Bvetakefcu, as you are bo conceited, considering yourself so well-read and so stern, 
my dear, have yon ever asked for that S.de£a (generally translated as instruction, but 
miming here the Euler) by which we hear what cannot be heard, by which we perceive 
what cannot be perceived, by which we know what cannot be known 7 
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Here the proposition to be proved is the existence of that Ruler or 
Ade6a by knowing whom alone, everything else is known. This AdeSa 
or Ruler must be the material cause also, otherwise how can Hie knowledge 
lead to the knowledge of the material universe. If he were merely the 
operative cause, then from mere knowledge of an operative cause you 
cannot know the material cause. In the case of the potter and the pot, 
the two causes arc different, not so however here, for the above passage 
clearly shows the unity of the operative cause and the material cause. 
Not only the proposition to be proved asserts this unity, but the illustra¬ 
tions given in the wholo of that chapter of the Chhandogya Upani§ad, prove 
the same. Thus, to give a few illustrations : 
jjurr fMrra'V, RrraiTwirmqiij ffard wnm 

w atcuq- fawt ii^ii 

jpn wuM graira -■ 

et«i e sri\*ft wrdtfsr n 3 u si | w 

*r am n v n 

My dear, au by one clod of clay all that is made of clay is known, the difference 
being only a name, arising from speech, hut the truth being that all is clay. 

And, as, my dear, by one nugget of gold all that is made of gold is known, the 
difference being only a name, arising from speech, but the truth being that all 
is gold. 

And, as, my dear, by one pair of nail scissors all that is made of iron (KSrsuSya- 
sam) is known, the difference being only a name, arising from speech, but the truth 
being that all is iron, thus, my dear, is that Adesa. 

These illustrations show that by knowing the material cause, you 
know the various substances or effects of that matter, aDd they are oppos¬ 
ed to the view that Brahman is only the operative cause. Nor is it possi¬ 
ble to know the pot, from the knowledge of the potter alone. But here 
the text says, “you can know this universe by mere knowledge of Brah¬ 
man alone.” Therefore, for the sake of harmony between the proposition 
to be established and illustrations given therein, we conclude that Brahman 
is the material cause of the universe, while the text expressly declares 
Him to be the operative cause as well. 

SITKA i„ 4. 24. 

^ w x i » i w u 

W^T«1T Abhidhya, will; reflection. Upade&lt, on account of ins¬ 

truction or teaching, or statement. ^ Cha, and, on account of the statement 
of many oreations. 

24. Brahman is both the operative and the material 

cause of the universe, because of the statement that the 
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^(eatitm is His will and because former creations were also from 

■4jte WiH.—'132. 


COMMENTARY 


The force of “Cha’ - or “aud’’ is to include creations that have gone 
Ifefore. The text says . 


#$&**<* i sj?sf i n erotewqu t a i i *if& i 

■mtpn < wguftwi *w c*n«r«qun (Taitt Up., IT. fi. 1) 

4b» Wished, may I be many, may I grow .forth. He brooded over himself (like 
a mao, performing penance). After he had thus brooded He sent forth (created) all, 


whatever there is. Having 6ent forth, He entered into it. Having entered it, He 
became Sat (what is manifest), and Tyat (what is not manifest) 


This also shows that from the Supremo Self comes out this universe, 
consisting of sentient and non-seutient beings, and dwelling in various 
localities, and all this is merely the result of the will of the Lord , so it 
is established, that He is the material as well as the operative cause of 
the universe in this creation, as vx ell as in all the pievious creations 


Sim* i, 4. 25 

• M I # I \ v II 

«rora Saksat, directly =? Cha, and; (has the force of inclusion). 
Ubhaya, both (the material and the operative cause) Wl^rarq. Amnfinat, because 
of direct statement. 

25. And both are directly stated, therefore, Brahman is both 
tiie material and the operative cause—133. 

COMMENTARY 

The force of ‘Cha’ is here that of denoting inclusion. The scripture 
directly states that Brahman is alone the material as well as the operative 
cause of the world : 

ft fcu; *4 a « vt ajvr^r unTiWtftwtp i 

*?vftf«ror) nvwi mt^ii 

w w s fit wrcfa, iwtawi ifaft i 

JfSTOT <g r mf? l8 S, ifWlft MK^II 

f What was the tree, what wood in sooth produced it, from which they fashioned out 

<hw earth and heawen ? 

Ye thoughtful ones enquire within . your spirit, whereon he stood when he established 
Brahman was the wood, Brahman the tree from which they shaped heaven 
Mjlanlfe j ye Wtae ones, I ten you, it stood cm Brahman, supporting the worlds,— 

grwtt. m > 4) * Bd &**• il > *■ «•> 



&h&8ya.\ 
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The question asked here, and the answer given, shows that Brahman 
is both the material and the operative cause of the universe. The “tree" 
here refers to the material cause, and its effects are heaven and earths 
The Lord of the world created the heavens and the earth, from the treat!! 
which was its material cause, and that tree was Himself. “They fashion-' 
ed” is in the plural number, but the sense is really “he fashioned. 7 ’ Tho s 
anomaly of tho plural number used for the singular is a Vedic license. The , 
question is put from the worldly point of view, namely, what is the” 
tree, what was the support of that tree, what was the support of the uh¥- 
verse, what materials and instruments were used by Brahman when* 
creating. To all these worldly questions the answer given is transcended^ 
tal, and shows that Brahman is not to be judged by any worldly standard# 
He is transcendental in His attributes and substance, and thus is both that 
operative aod the material cause of the universe. 


si‘tiu i., 4. 2l>. 




Atmakrteh, on account of making Tfarmra; Parinam&t, 

owing to modification. ' 

26. Brahman is the operative as well as^^BBfeaterial cause 
of the universe, because of his making himseiK’flb, modifying 

himself into the universe.—134. 


COMMENTARY 

In tho Taittiriya Upauisad, II, (>. wo find HiSEimjct “He wished, may 
I be many" and a subsequent passage says that HqHfW “itself 

made Its Self." This shows that the object as well as the agent, in the 

act of creation, is the same Supreme Self alone who was mentioned in the 

opening passage “He wished, may I be many." Thus He jjhme has both 
these forms, namely, the agent as well as the object But says an 
objector—how cau one and the same being, established in^oue place as an 
agent become also the object, with all its imperfections, etc."? To this 
question the Sutra answers by the word Parinfimfit: Brahman becomes 
the object by modification. This Parinftma or modification does not con¬ 
flict with the idea of Brahman being eternally unchangeable (ffutastha), 
for there can be a modification not in conflict with unchangeableness. 

The truth of the matter is this : Brahman bas three powers, as we 

learn from the following Gratis: 
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He is the Lord of Nature (Pradhina) and of the soul (Ksetrajna) and the regulator 
of (Juntas (Bvet. Up., VI, 16). 

to**? wq?r i fTwafifaT ^ 11 

■$g* feis various powers are sung in the Vedas, the deeds of wisdom and doeds of 
Itttngth, natural to him. (Svet. Up., VI, 8). 

So also is the following Smfti: 


TO sftrW tMPTO I 

«r%r jjcftan ufafusjfit II 


The Visnu Sakli is called Para Sakti. His power as manifested in the souls of men 
Is called Apart! Sakti. His third Sakti is called AvidyA, named also Karma. (Vispu 

lfnrSna). 


* In the Sastras Brahman is described as being both the operative and 
t|re material cause of the world. He is the operative cause through his 
j&wer called the Para Sakti. He is the material cause, through his other 
two Saktis called the A para Sakti and Avidya Sakti, which work through 
the souls and nature 'matter). As when a person is said to be a white 


man, it means that tha^Bfribute of whiteness is predicable of him, and the 


li^K-i 

attribute of blackness^j^pot be applied to him. The qualities positive 
or negative exhaust their^free with expressing the quality of the objects, 
and do not go furtiflj^V 

The Sruti 

«t «pb 1 ^%tT JtrftprWra. ftfcT.ul ^rf?r i 




The one, formless being, with his purposes hidden, who, trith various puuers, creates 
many forms; from whom the world rises in the beginning and to whom it returns at the 
end, may he grant us good understanding, (rivet. Up, IV., I.) 


Tims with regard to the one and the same Brahman, both these 
powers are valid: As the operative cause Ho is Kutastha or unchangeable ; 
as the material cause He is Parinami or subject to modification ; as 
possessed of subtle nature. He is the agent; and possessed of gross nature, 
He is the object. This we infer from illustrations of the clod of clay, etc, 
given in the Chh&ndogya Upanisad, VI, 1. 1, as well as from the very words 
Of this aphorism, which uses the term Parin&mSt. 


In this way we have thus refuted also the doctrine of Vivartta, which 
says that the world i# an illusion, a superimposition on the true Brahman (as 
the snake is a superimposition on the rope, which appears like a snake), and 
that the world is, therefore, not real. It is not possible that there should be 
tiie Buperimpoation of the world on Brahman, as is the superimposition 
of sflver on tire mother-of-pearl, Much through mistake may appear like 
silver. .Because this superimposition presupposes that {the object is in 
frontperson who fallg into the illusion. But Brahman is not an 
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object placed in front of anybody, like the mother of silver or rope, because 

He is all-pervading. 

If it be said that AkftSa - or space is also all-pervading, but 

ignorant people superimpose upon it the qualities of colour, by say¬ 
ing the sky is blue, etc., and so an all-pervading object may be 
liable to superimposition ; to this we reply, this is not so, because 

superimposition is not possible in Brahman, as it is in the case of AkaSa, 
since Brahman is not an object of attainment or perception as Akfl$a is, 
and it is never possible that Brahman can have any Up&dhi. Moreover, 

the appearance of a thing as something which it is not, is the same to all 
intents and purposes, as if that thing had changed its nature. And this 
is not possible, unless there is illusion, for without illusion there is no 
possibility of mistaken appearance. This illusion being separate from Brah¬ 
man falls in the category of Vivarta, and thus we come to the vicious 
circle in reasoning. For we have to assume the existence of a separate 

entity called illusion, in order to explain the theory of Vivarta or illusion. 
In the Scriptures, the world is sometimes said to be a mere illusion, no 

doubt, but it is said so in order to produce disgust and indifference 

towards it, and not that the world is really non-existent or an illusion. 
Thus say the wise who know the truth. Had the world been a mere 
illusion and hallucination, then there would be no definite laws in this 

world, such as we find in the elements which constitute the world, such 
as a particular group of atoms constitutes a particular object and that 

object always has the same number of atoms, neither more nor less. If 

the world wore an illusion, we should expect the indefiniteness of elements, 
for illusion has no laws and may be subject to any change. The change 
of condition is seen only with regard to objects which are real and subject 
to law. With regard to objects which are non-real, and whose nature is 
not fixed, we cannot say that they can undergo any change of condition, 
for objects of illusion undergo changes at every momemt, and such change 
is not a change of condition, but inherent in the nature of illusion. 

Therefore, the true Scriptural doctrine is that of Parinama, namely, that 
the world is a modification of Brahman and is real ; while the theory of 
illusion or Vivarta has no foundation in the Scriptures. 

SL'TRA I., 4. 27. 

II t i VI ^ || 

Tonify, the womb, the source. ^ Cha, and % Hi, because. 
Wyate, is 6ung, is described, or called. 

27. Brahman is both the material as well as the opera¬ 
tive cause of the universe, beoause some texts so desoribe 
Him—135. 

27 
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CO IIMKNTAHV 


The following texts o! the Mundaka Upauisad call Him the Yoni of 
the universe : 


J)*. <rft<T*rrfi*T 'ftTTs II 

That whom the wise regard as the womb of all beings. (1., 1. 6.). 

3^ It 


The maker, the Lord, the Person, Brahman, the womb. (III., 1. C.) 

The word "maker" shows that he is the operative cause, while the 
term "womb” shows that He is the material cause also. The word Yoni 
or womb always denotes the material cause. As in the sentence : “The 
earth is the Yoni or womb of herbs and trees, etc." 

True, in ordinary language and in the Yedas, a distinction is drawn 
between the material and the operative cause, and ordinarily we do not find 
one person combining in himself both these qualities, for many causes 
are required to bring about any particular result in worldly life ; yet the 
express texts above quoted leave no room for doubt, that so far as God is 
concerned, He is both the operative and the material cause. 


Adhikarana VIII. — All names are names of God. 

Visaya : The present section is commenced in order to show that 
there are no Upanisad texts, which would go against the propositions 
above established. There are some texts, which apparently establish 
that Pradhfina or Siva or some other deity than Visnu is the cause of the 
universe, while others prove that the individual self, the Jiva, is such a 
cause. In the SvetaSvatara Upanisad we find the following texts, showing 
that 8iva is the cause of the world-creation, etc., and not Hari . 

^ tw wqa pj K re? ft w • awnfa*JiFii«te»ra 

ftiww i fttPb : ii n 

The Pradhfina is changeful ; Hara (lit., the Destroyer) is immortal and unchange¬ 
able; The one God rules the changeable Pradhfina and the unchangeable human soul. 
By meditating on Him, by communion and unity with Him. the world-illusion is 
completely removed and comes to an end. (I., 10). 

ftpu swift vftqr: ii n 

Budn {lit., the killer of all pains) who rules all worlds with His powers, is one only 
—the wise do not acknowledge a second. He exists behind all persons. He creates all 
the worlds, preserves them and rolls them up at the end. (III., 2). 

aft frpnfafl nrfS: i ftGnjntf swnure $ « 

ipwn n v n 
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He who is the cause of the birth and the power of all the Deras, Budra, the Lord 
of all, the Omniscient, who, at the beginning begot Hiraijyagarbha, may He grant us good 
understanding. (III., 4.) 

jRTSfpraw for nfaw a* i an. ^g^ni «wi n 

fTFJIRt Sra^TEOllff II Ic II 

When darkness is removed, there is neither day nor night, neither being nor non- 
being, but only the Siva alone. He is unchangeable. He is adored by the S4vitri. Prom 
Him flows the Ancient Wisdom. (IV., 18.) 

The following texts similarly show that the creation proceeds from 
Pradh&na : 

STCPt vPIK^fa w II 

From Pradhdna (lit, the Best, the Chief) is produced this universe, it goes back into 
Pradbflna, it is sustained by Him ; verily there is no other cause recognised by the wise. 

The following text, shows that the world proceeds from the Jiva : 

jpifa, i 

sfte ^nrfjreff??, si mil 'mp n 

From the Jiva (lit., the life, the Giver of life) proceeds all beings, they remain bub- 
tained by the Jiva firmly, they merge into the Jiva ; there is no higher cause than the 
Jiva. 

Doubt : Here arises the doubt. I)o the words Hara, etc., used in 
the abovo extracts, denote what they ordinarily mean or are they to be 
taken in their etymological significance, as denoting Brahman ? 

Purvapaksa : These words must be taken in their ordinary significance 

t 

and denote Siva, Pradhana and Jiva, respectively. 

Siddhdnta : This objection is met bv the author by the following 
Sutra. 


SUTRA I., 4. 28. 

^ sqi^lTi IM I # I II 

Etena, by this, by the method of interpretation indicated in the 
above Sutras, si* Sarve, all (words like Hara, Rudra, etc.) Vy&khyfit&b, 

are explained. 

28. Thus are (to be) explained all words (like Hara, etc.)—136. 

COMMENTARY 

The words like “Hara,” etc., should be explained by the method 
above indicated. All such words denote the Supreme Brahman, because 
all names and words are His name. As says the following text : 


m VEDANT4-S&T1U& I ADBYAyA. [Oovinda^mm- 

Ail names t hat exist among mankind hare come out from Him, the Puni$a (and bo 
primarily apply to Him). 

Hie Bh&llaveya ^ruti also says the same : 

swffa <rc*tg*rc*fof n 

“Him denote all the names, they all declare the Supreme Brahman, 
the Lord Vi§nu.” 

VaiSampfiyana also has said that all these tames are the designation 
of Sr! Ky§na. In the Skanda Purana also it is written : 

“Excepting the names of 'NSrayana and such like, Hari gave all his other names 
(like those of Rudra, etc.) to different Deities.” 

The gliding principle, however, is this : Where there is no conflict 
of teachings, there the names like Hara, Rudra and the rest, denote 
the respective Devas popularly so called. But where there arises a conflict, 
there these names denote the Lord Vi§nu alone. J 

The repetition of the word Vyfikhyat&h is meant to indicate the termi¬ 
nation of the Adhy&ya. 

Let onr hearts be ever fixed on the Lord Krsna, who, as if in sport, creates, main¬ 
tains. and destroys the whole universe, who is the Supreme Lord, whose powers are in¬ 
conceivable, infinite and true ; and in whom all the Vedas find their final goal and 

fnl(il(pml 

Here ends the fourth Pada of the first Adhyaya. 

Note: Thus the word Hara when applied to God means the Destroyer, who breaks 
up all the elements into their primordial state at the time of Pralaya. (Harati tattvani, 
layibhimukham nayati); Rudra means the deatroyer of all pains. (Kujam dr£vayati): 
Biva means the Blessed One, the Auspicious One, Pradhfina means the Beat, the Chief. 
JIra means the Life, the giver of life ; and so on. 




SECONL ADHYlYA 

First Pada. 


gsjftvf wfruftfojrsqa tSfeiig g fWTT; irg^g »T eft: |i 

May that Lord Ky$nn ho my refuse and goal, who with His discus 
called Sudar&uia protected in the womb of his mother Uttara, the holy 

Parik^ita, the son of Abhimanyu, even before his birth, from the burning 
arrows of the cruel son of Drona. 

A’o/e : This verse has a double meaning. It may be applied to Kr«na iJvaipAyana 
and the author of the SOtras also. 

In the first Adhyaya, it was established that the Lord of all is the 

chief object, which the Vedanta texts teach : that He is the material as 
well as the operative cause of all; that He is different from everything; 
that He is the Inner Self of all thing-* : that He is free from all imperfec¬ 
tions ; that He possesses inconceivable infinite powers, and has measure¬ 
less auspicious qualities. This was established by the Samanvaya or 
correct interpretation of all the Vedanta texts. Hut in the second Adhyaya, 
it would bo proved that all euutrary views establishing: Pradhana to 
be the cause of the universe are wrong ; and it will reconcile the con¬ 
flicts of Smfti and reasonings, which go to establish that contrary view, 
by proving that those reasonings are fallacious, and the systems of crea¬ 
tion, etc., established by the Vedlnta are the only right view. Thus this 
chapter proves that the philosophy of Kapila is not supported by Ved&nta 
texts, 


Adhikarana I —The Refutation of SUfiichya. 

At first, the author of the Sutras disproves that S&nkhya is opposed 
to the B&ored texts and removes the doubt that the Vedanta view contra¬ 
dicts those texts which establish the Sfthkhya theories. It shows that, 
properly speaking, there is no foundation for the S&hkbya view in the 
Vedftnta texts. 

Doubt : Here the doubt arises, whether the view that Brahman is the 
sole cause of the univeree, as established by the reconciliation of the texts, 
in the first Adhyftya, is not contradicted by the S&hkbya Smfti. 
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Pkrvapaksa t The opponent says, if Brahman is the sole cause of 
the universe, then what becomes of those texts which establish the 
Sfihkhya view that Pradh&na is the material cause of the universe. Ac¬ 
cording to Vedanta, this Sfthkhya Smyti would find no scope. Kapila, the 
author of Sankhya, is called a R§i in the following text of the SvetfiSvatara 
Upani$ad : 

“It is the one who superintends every cause, all forms and all germs . who sustains 
with knowledge the wise Kapila, the first born, and who saw him born.’’—(Svet. Up., V., 2) 

This sage Kapila is thus an authoritative person, because the Sruti 
itself calls him the Rsi Kapila. This Rsi acknowledges the validity 

of fire-sacrifices, etc., as taught in the Karma Kanda (and is not a scoffer 

of ritualism like some other heretics). He lias composed the Sankhya 

Smpti, as Jnana Kanda, in order to teach men the nature and means of 

getting release, t«. those who desire Mukti. The first aphorism of his 
system is • 

?r*r n 

Atha, now, fafd'U Trividha, three-fold. 5«sl Dulikha, sorrow 

Atyanta, complete. STvyHih, cessation, Atvanta, complete. 

Pnrusarthah the summum bo»uw. 

The complete cessation of three sorts of sorrows is the highest end of man. 

In another aphorism he says • 

•f ggwfo fe i 

ffi Na, not fEW Dristartha, visible means. fflfc Suldhilj, attainment. 

Nivrtteh. after cessation, Api, also. wgffo Anuvptti. return. 

Dar&mftt, because of being found. 

This cessation of pain is not possible by material means, because the relief afforded 
by them is temporary only ; and there is the recurrence of pain. 

In this system the non-sentient Pradhftna is the independent cause 

of the world ; and Pradhlna creates the world in order to give release to 

the bound Jivas, or for her own sake. Though insentient, it creates the 
world ; just as the insentient milk turns of its own accord into curd, etc. 
If, therefore, Brahman be held to be the sole cause of the universe, then 
the Sftnkhya doctrine becomes contradicted and will find no scope any¬ 
where, because it is entirely devoted to* the setting forth of theoretical 
truth and not practical duty, and if it is not accepted in that quality, it 
is Of no use whatsoever. Therefore, Vedftnta texts should be so construed 
/Jp'-aot to contradict the system of Kapila who is a great authority. It can 
Syt'bc said, that if we interpret Vedfiuta texts in conformity with S&hkhya, 
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then Manu and other Smytis like that would be contradicted. There is 
no harm, if Smytis like Manu and the rest are contradicted on theoretical 
points, for such contradictions would not make those works useless. For 
Manu and similar works inculcate practical religious duty, and are autho¬ 
ritative in matters of Karma Kanda and will thus have a scope of their 
own. The S&nkhya Smyth however, is purely theoretical. 

Siddhdnta : This objection the author replies by the following 
Sfitra : 


si'tra ii., 1. 1. 

3 ii ^ i t i t ii 

Smrti, the Smrti, the Kapiia philosophy. sRanfiTU Anavaka^a, 
non-room, want of application, redundancy. Dosa, fault, nojf: Pra- 

sangalj, result. Iti, thus Chet, if. ^ Xa. nut. ^ Anya, other. 

Smrti, the Smrti. AnavakaAa, non-scope or redundancy. 

Dosa, fault. swifFSt. Prasangat, because of the result. 

1. (If it be objected that) the (Kapiia) Smrti will 
find no scope ( under Vedantic interpietation ), we say no ; 
because ( under the Sfinkhva interpretation ) there would 
result the fault of want of scope for other Smrtis ( like that of 
Manu, etc.)—137. 


ro.M.MUSTAtt'i 

The word AuavaklBa means want of room, want of scope, in other 
words, becoming totally useless. The objection to the Vedanta texts 
being explained, by force of Samanvaya, as teaching that Brahman is the 
sole cause of the universe, is that the Saiikhya Smrti does not find any 
scope under that interpretation ; therefore, the Vedanta texts ought to bo 
explained in a way opposite to that which would appear from their super¬ 
ficial plain meaning. This objection is raised in the first part of the 
Sutra. 

It is answered in the second hall of the Sutra, which says, let it be 
so that the Sankhya Smyti finds no scope, for otherwise other Smytis 
like those of Manu aud the rest which are in harmony with the Vedanta 
teaching and which declare that Brahman is the universal cause, would 
become useless. Thus there is a choice of two evils : should the Vedanta 
texts be interpreted in a distorted way, so as to give scope to the 
Sankhya Smyti, or should they be interpreted in a natural way, so as to 
give room to Manu aud the rest. The greater evil is not to give scope to 
Manu and the rest Manu aud the Smytis like that establish that the Lord 
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ie the cause of the creatioD, etc., of the universe, and that the theory of 
Kapila is not correct. Tims Manu (Chapter I. V.) says : 

nggfo* gfci: n fra: 

snstitftrijftg?: n gsu'rssw: sura*: i 

e ** n sw i aa 

ee«W mg ^sraaro^a» aaasaaaa^i i ufan 3% wf amt utate- 

%m: 11 

This (univereel existed in tlie shape of darkne-s, unperceived, destitute of distinc¬ 
tive marks, unattainable by reasoning, unknowable, wholly immersed, as it were, in deep 
sleep. 

Then the divine Self-existent (Svayambhu, himself) indiscernible, (but) making 
(all) this, the great elements and the rest, discernible, appeared with irresistible creative 
power, dispelling the darkness. 

He who can be perceived by the internal organ (alone), who is subtle, indiscern¬ 
ible, and eternal, who contains all created beings and is inconceivable, shone forth of his 
own (will). 

He, desiring to produce being.- of many kinds from his own body, first with a 
thought created the waters, and placed his seed in them. 

That (seed) became a golden egg, in brilliancy equal to the sun : in that (egg) He 
himself was born as Brahman, the progenitor of the whole world. 

Similarly, ParSSara says io the Visnu PurSna : 

*HiW 5 $»p W 5TJpf)s?Ji jf'ra u.- 11 qgtnifuTfu- 

1 **n f^?*? srara*: 11 

From Visnu there sprang the world, and in Him it abides , He makes this world 
persist and he rules it. He is the world. As the spider draws out the thread from his 
stomach, and again draws it into his body, similarly the world is emitted from the body 
of the Lord and merges back into it.—Visnu Purina 

There are other Smrtis also to the same effect. These find no scope 
in Karma Kanda and are concerned with theoretical truth only. They 
cannot be explained as helping Karma Kanda. They are taught for the 
sake of Jn&na, because they teach practical duties, with the object of 
purifying the mind, so the knowledge of Brahman may arise therein. 

(All abstract science and philosophy are of uo practical utility, except 
iu so far as they conduce to moutal culture ; or to put it in the words of 
the Hindu Philosophy, Jn&oa K&nda has no concern with actions, but ouly 
with the purification of the mind.) The following bruti text shows that 
the purification of the mind is the object of Jn&na K&p$a : 

fiitf inwffT ftfirfarfor wt rmusumto 11 

The Brithmana* try to know Him through the studies of the Vedas, by sacrifices, by 
aims, bj austerities and by fasting.—Br, Up., IV., 4. 22. 
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No doubt in some cases we find the performance of these things 
lead to the falling of rain, to the begetting of sons, to the attainment 
of heaven, etc. That is, however, only side-results or bye-products, which 
arise occasionally ; with the object to produce faith in the scriptures ; and 
their higher object is to produce knowledge of Brahman. In fact, the 
entire Veda fncluding the Karma Kanda has this object, as says the text : 

«Rflr=Ttfh?^atr n u 

Whose form and essential nature ail the Vedas declare and in order to attain Whom 
they prescribe austerities, desiring to know whom the great ones perform Brahmaeharya, 
that symbol l will briefly tell thee. Tt is ()m. tKathn Up., U. 15). 

So also the text : 

mruiri'in %st:, etc. 

“All the Vedas declare Nar&yana alone,” etc. 


Nor can we settle the meaning ot the Vedanta texts hy means of the 
S&hkhya Smrti of Kapila, for then we should have to accept the extremely 
undesirable conclusion, that all the other Smrtis quoted are of no authority, and 
it would be establishing a conclusion opposed to the whole tendency of the 
sacred scriptures. For settling the meaning of a text is to show clearly 
the whole current of the scripture. Sankhya Smrti does not possess 
this qualification. Therefore, it is against scripture, evolved out of one’s own 
inner consciousness and not the production of any authoritative (Apta) person. 
We are, therefore, not afraid of the contingency that the Sankhya Smyti 
would find no scope in Vod&nta. Let the Sankhya Smrti be totally discarded 
when by so doing we save those other very numerous class of Smrtis 
which closely follow the doctrine of the Vedanta 

It is not proper to show undue preference for Sankhya Xnirti merely 
on the strength of its being composed by an Apta or authoritative person. 
For in that case, we shall have to admit many a conflicting Smyti, such 
as those of Oautama, etc., who were also Aptas, but wlto have given 
different theories about the world, soul and God and thus we shall be 
landed into th« absurdity of believing contradictory theories, merely because 
their authors were Aptas (or reliable honest persons). The result of which 
will be that we shall never know what was the truth. Moreover, it is a 
well-known maxim that when there is a conflict between two Smrtis, then 
that Smfti alone is to be followed which is in harmony with the sacred 
scriptures (Bruti): and that alone ought to be respected. 
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Since our opponent raises the objection on the strength of Kapila’s 
Smyti, therefore our author says, “we shall refute him by his own argument,” 
namely, by the strength of other Smrtis such as those of Manu, etc. For if 
the argument of the opponent lias any force, it comes to this, that scope 
should be given to the Smrtis, and the Vedftnta should be so explained that 
the Smytis should not be discarded. 

Taking our stand on this proposition of our opponent we say, that we 

must so explain the Vedanta that it may give scope to the largest number 

of Smrtis, such as Manu and the rest. 

f As regards the objection, that the author of the Sfthkhya is spoken of 
respectfully by the Sruti itself, in the famous passage of Svota^vatara 

Upanisad (V., 2), we reply that you have not properly understood that 
verse. It does not refer to Kapila, the founder of Atheistic Sankhya, 
but to a different being altogether. The verse really means, “He who before 
the creation of the world produced the sage Kapila' (namely, the Golden- 

coloured Brahma) in order to maintain the universe and who sustains this 
Brahma witfi the knowledge of the past, present and future, we worship 
that Lord God." The word Kapila here means Golden-coloured, and is another 
name of BrahmS called Hiranyagarbha, referred to in this very Upanisad in 
Terse 4 of the 3rd Chapter: “He who is the cause of the birth nnd 
power of the gods, Rudra, the lord of all, the omniscient, who at the 
beginning begot Hiranvagarbha, may he grant us good understanding.” 
That this first-born with the Golden colour is BrahmS, we find also from 
Verse 12, Chapter IT of this Upanisad. Thus the sacred scripture refers 
to another being altogether, when it uses the word Kapila; and it docs 
not refer to the founder of the atheistic science, for lie misinterpreted the 
meanings of the Sruti. Therefore, if this later Kapila is called an unauthor- 
itative person (Anfipta) we are not showing any disrespect to the Sruti. On 
the other hand, the authoritativeness of Manu is stated in unambiguous 
language in the Taittiriya Bralunana, where it is said, “Whatovor Manu has 
declared that is a panacea.” 

Similarly, Sri Para.Wa is mentioned in the Visnu Purina to have 
obtained the knowledge of the supersensuous worlds and of the true nature 
of Devatas, through the blessing of Pulastya and Va&sfha. Thus both 
Manu and Para£ara are undoubtedly Aptas, but not so Kapila. The sago 
Kapila who founded the Sankhya Smyti opposed to the Vedic doctrine, 
was a particular Jiva, born in the family of Agnivam^a and deluded by 
the mysterious power of the. Lord, he propounded this false philosophy. 
He is not that Kapila who was the son of Kardama, for he was an incar¬ 
nation of Vifjnu. 
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Note : There are two persons of the name of Kapila mentioned in our books : they 
should not be confounded. The founder of the atheistic Sankhya was a different person 
from the Kapila mentioned with great respect in Bhfigavata Purina and the Bhagavad 
Giti. See our Chhdndogya Upanisad, page 212. 

Titus wo find in the Padma Parana : 

sfysit mtptr ftr4 mui? y t 

Vywft ^ n 

siut? y ii 

gfewg^s^n n 

One Kapila called also Visudeva taught the philosophy of Sihkhva to the Devas, 
HrahmS and the rest, to the RsK Bhrgu and the rest, as well as to Asuri. He taught 
the doctrine full of harmony with the teachings of the Vedas. There was another Kapila 
who also taught a Sirikhya philosophy, fully opposed to all the Vedie teachings, and he 
had also a disciple called Asuri, who was other than the first Asuri. His Philosophy is 
full of false reasoning and had arguments 

Therefore, there is no fault if the Kfinkltya Smrti be entirely discard¬ 
ed, because it is opposed to the Vedas and is the work of a person who is 
* 

not an Apta. 


SI*TitV II., 1. 2. 

II \ I \ I \ II 

Itaresain. of others, namely, of other points mentioned in the 
philosophy of Sankhya ^ Cha, and. Anupalubdheh, because of the 

non-perception, because of their not being found in the Vedas. 

2. Many other doctrines taught in the Sankhya phi¬ 
losophy are also not fouud in the Vedas, hence this system is not 
authoritative.—138. 


COMMENTARY 

It is not only because Sankhya teaches that Pradhana is the author 
of creation, which makes it unauthoritative ; but it teaches other doctrines 
also, which have no foundation in the Vedas. Thus it teaches that souls 
are pure consciousness and all-pervading, that bondage and release is the 
work of Prakfti alone, and these two are effects of Prak^ti. It further 
teaches that there is no Supreme Spirit, the Lord of all. It also holds that 
time is not a Tattva. It holds that the Pr&nas are merely forms of the 
functions of the five senses, and have no separate existence of their own. 
All these heterodox doctrines are to be found there. 
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Adhikaran II.—The refutation of Yoga. 

Says an opponent, admitted that the Vedanta toxt should not bo 
explained in the light of the Sankhya philosophy, because it is opposed 
to the theory of Yed&nta. But they may be explained according to the 
philosophy of Yoga, because it is based on the teachings of Vedanta and 
is not opposed to it. In fact, Yoga is in harmony with sacred scriptures, 
and may be called a Srauta philosophy. It is mentioned in the Upani- 
§ads thus : 


vwrrto qWt ft unficqjft ii ii 

That they hold to be Yoga, which is the firm restraint of the senses. Then one be¬ 
comes not heedless. Yoga should be performed with regard to the Lord, front whom is 
the origin and destruction of all things.— Ka(ha C/xtnisnd, VI, II. 

We find many such reference to Yoga in the Upanisads thus : 

fttnifai afpiftfas^ i JtKimHT ft^srts»iftg? : go j fis'ft4 

*rV fttpstfiTOtftT H n 

Nachiketas having then obtained all this knowledge and practice of Yoga imparted 
by Yama, attained Brahman, became free from Rajas and beyond death ; nnother who thus 
knows the spirit certainly becomes so. —Kajhn Uwnisad VI., IS. 

Similarly, the method of postures and other members of Yoga are 
taught in the Gita also, where it says that one should sit with his body straight 
and neck not bent, etc. Therefore, the Lord Patahjali composed this Yoga 
omyti in order that men may conquer >Sans&ra, by crossing over the diffi¬ 
cult ocean of the world. lie is one of the best authors and he has 

composed this philosophy through his great Yoga powers. Thus his first 

aphorism is : 

wn qruigjiravw, i 1—1. 

Now an explanation of Yoga.—1—1. 

1 — 2 . 

Yoga is the cessation of the modifications of thinking principle—1—2. 

These Sutras are not opposed to Vedanta. If this Yoga Smyd, 

which merely deals with the teaching of the concentration of the mind, bo 
held unauthoritative, then it will find no scope anywhere else ; and if the 
Yed&nta texts are to be explained by the method of Samanvaya, without 
regard to any other Smpti, then this Yoga becomes redundant There¬ 

fore, the Vedanta texts should be so explained as to give room to Yoga 
Smyti r and the doctrine of Samanvaya should not be carried to this extreme. 
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The Smytis like Manu and the rest,, being concerned with Karma Kanda, 
may be contradicted in certain parts by the Yoga Smyti ; but they will 
still have room, inasmuch as they teacli practical duties (Dharma). 
Thereforo, says the I’urvapaksin, the Vedanta texts should be construed by 
the Yoga Smyti and not in accordance with the above-mentioned Saman- 
vaya. 

Siddhdnta : To this the author replies by the following Sutra : 

si'tiu it., 1. 3 

^ II ^ I X I \ II 

Etena, by this ; namely, by the refutation of the Sahkhya Smrti. 
Yogal), Yoga doctrine ns to creation. Pratyuktal), has been refuted. 

3. By the above refutation of the Sahkhya Smrti, 
the Yoga Smrti is also to be understood to have been refuted 
139. 


COMMKXT.VKY 

On similar grounds as those by which the Sahkhya theory of creation 

has been refuted, the theory of Yoga is also refuted thereby. For the 

Yoga theory on this subject is opposed to Vedanta. If the Vedanta texts 
are to be explained by the light of the Yoga Smrti, then the other Smytis, 

like that of Manu and the rest, which are in harmony with the Vedas, 

would becomo useless ; and will have no scope. Therefore, the Vedanta 
texts about creation arc not to be explained in accordance with the Y r oga 
Smrti. 

It cannot be said that the Yoga theory about creation is not opposed 
to tho Vedanta theory about cosmogony. For in the Yoga philosophy 

also, the Pradhana is said to be the independent cause of creation Accord¬ 
ing to the Yoga, the Lord and the Jivas arc mere consciousnesses (Cbiti- 

mfitraljl and both are all-pervading (Vibliu). Not only is the Yoga theory 

opposed to Vedanta in these matters, it is opposed also in other respects, 

such as : Yoga holds that Mukti is merely the cessation of pain, which is 
a result of Yoga practice. All these theories are opposed to the teachings 
of Vedfinta on these points. Wo do not find in the Vedanta texts the 

mention of the threo-fold means of right knowledge, admitted by the 

Yoga. The latter holds that the Pramfinas are perception, inference 

and testimony. Nor do we find in the VedSuta texts the mention of the 
five Yrttis or functions of the mind, mentioned by Yoga. The Yoga 
bolds that Chitta or mind or thinking principle has five modifications, 
right knowledge, false knowledge, fancy, sleep and memory. There is no 
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such classification of mental functions in the Vedftnta texts. All these 
things are to be found in the Toga philosophy alone. Therefore, Yoga 
Smyti being opposed to Vedfinta on these matters, is not a valid Sm^ti. 
• K it be said, the Yoga philosophy would find no scope otherwise, we say, 
let it be so. But since it is opposed to the Vcdfinta, M'o are not afraid, if 
it has no scope left to it. In fact, all the arguments adduced to rofuto 
SShkhya may be adduced against the Yoga also. The reul truth about the 
Lord as revealed in the Vedanta, about the Jivas, about the cause of 
bondage and salvation, and the means of getting salvation will be described 
later on. 

This being so, bow do you explain those Vedanta texts which expressly 
mention Yoga and its various members, such as the following : 

cut 7«fft uctcrr i rgftn fit?! 5 ! sftmfa 

Heflin wqHgrfiT II c II 

Making his body, with its three raised parts steady and plaeing his senses into the 
heart with his intellect, the wise men should cross all the fearful streams hy means of 
the rafter of <>m. the Brahma n.—Srrt. Up., II., H. 

ftcgt frcgRT %-TR%TJtRTU'T?l sft *TUH I TO T.ITiUt 

flMT & ^gTTl: II U II 

The Eternal among the eternal ones, the Consciousness of the conscious beings who 
though one. dispenses to many their objects of desire-one who knows that God, the cause 
who is knowable by Sfiilkhya and Yoga, is freed from all bonds. — ftret. Cp., VI., Id. 

The words Sfinkhya, Yoga, however, here mean metaphysical knowledge 
and meditation, and have no reference to the systems of philosophy bearing 
those names. 

Release canuot be obtained by the method taught in Yoga, namely, by 
the discrimination of the difference between Purusa and Prakfti, which 
is the favourite method of Yoga and Sfinkhya. According to Vcdfinta, 
release depends on the grace of God plus the knowledge of God, and not 
upon the knowledge of the difference between man and matter. This will 
be proved by the following texts : 

gift fttftstjsiTTj n c n 

I know this Great Spirit, shining like the sun and transcending the world of darkness. 
It is only by knowing Him that one escapes death ; there is no other path to go upon.— 
gwt. Up., III., 8. 

3^r <fld ftjPf SWT ftffT STT5TO: H sng^JUn* a^*ti^T=gt ft 

iftft 11 \\ 11 
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Knowing Him alone, let the wise Brilhmaija constantly meditate. Let him not study 

many books, for verily all that is waste of energy.-- Bf. Up., IV., 1. 21. 

*fl stJUffe wstfli 1 

He who meditates on Him, feels joy in Him and is devoted to Him, alone gets 
immortality and no one else. 

Moreover, that portion of the Sankhya or Yoga, which is not opposed 
to the Vod&nta, is admitted valid by us also. We do not cherish any 
animosity against the whole of Sankhya or of Yoga : but take exception 
only to certain theories of theirs, as to creation and the method of obtain¬ 
ing release. The fact is, we simply discard the portions expressly opposed 
to the VedSnta, and accept the rest of the philosophy of Yoga and 
Sankhya. 

True, the Yoga is not non-theistic like the Sahkhya, for it admits the 

existence of God, in its several Sutras, such as the following : 

fsvnra, God. sfftpfRRT, Pranidh.tntU. by resignation to the will of. ffT Vi. or- 

Concentration may be attained by complete devotion to the Lord. 

^ST^rrfsr<try.rMWi^: pffftrr i 

Klein. pain. 'W, Karma, acts, fauf, Vipika, fruits of act. WRIT*!:, Asayaih, 
by the store. Aparitmr^ah, untouched. 3^> 1’uruja. Visesah, particular 

Spirit, Ifjvarah, Ixird. 

‘‘The Ixird is a particular Spirit untainted by evil, suffering, acts and the fruits of 
actions,” etc. 

Yet these Sutras are not absolutely necessary for the Yoga system, 
and many say that the author of Yoga was not in his right mind when 
ho framed these particular aphorisms, and they are merely a mistake of 
his. 

Similarly, Gautama, the author of N'yaya, and Kanada, the author 
of the Vui&efjika, were deluded when they propounded their theories 
regarding creation and release : which are also opposed to the Vedanta. 

These will be refuted later on. No doubt these authors are also 
very learned and wise, but their delusion is the result of either too much 
conceit of their own knowledge, thinking that they were omniscient, or 
because the Lord had so willed that they should shirt sucli theories, for j 
some mysterious purpose of His own. In fact, some hold that these 
theories wore necessary in order to clearly bring out the perfect symmetry 
and harmoniousness of the Vedanta. 

The present Siltra opens a new Adhikarana, inasmuch as the Yoga, 
differs from the Sftitkhya in admitting the existence of the Lord ; and so 
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the doubt arose that the refutation of the S&nkbya did not necessarily 
involve the refutation of Yoga. To remove that doubt, this Adhikharana 
has been started. The Sahgati is Atideda or analogy. Though the author 
of Yoga is no less a personage than the Great Hiranyagarbha himself, yet 
even he should be discarded on points where he contradicts Ved&nta. 


Adhikarana III .— The Vedas arc eternal and infallible. 

Says an objector : If the Sniftis like the Sankhya and the rest 
are to be set aside as noil-valid and Anfipta, merely because they are 
opposed to the Vedas, tiien you must first establish that the Vedas them¬ 
selves are infallible and contain nothing which is opposed to science or 
reason. The present section is commenced to remove that doubt, and 
to establish the infallibility of the Vedas. 

Doubt : The doubt is raised in the following form. Is the Veda 
fallible or infallible ? Is it the production of an Apta or an Anapta ? 
Had the Veda been infallible, then all that it says would come out to be 
true. But that is not the case. For example, it says, “Let a person desir¬ 
ing rain, perform the Kariri Sacrifice.” Now the performance of the 
K§riri Yajfia does not invariably produce rain. Therefore, the Veda is 
not infallible. 

Siddhnnta : To this the author replies by the following Sutra: 

SITKA II., 1. 4. 

3 II \ \ \ I « 11 

si Na, not Vilaksanatvat, because of the difference of charac¬ 
ter. VTBf Asya, of that, of the Veda. Tathatvam, suchness, the eternity, 

the authority. =3 Cha, and. *1**19 Sabdat, from the Word, from the Scripture. 

4. The Veda is not unauthoritative (like the Sankhya, 
etc.) because of its being of a different character altogether, and 
because its eternity is established from the Word.—140. 

COMMENTARY 

The Veda is not unauthoritative, like the Srnrtis of the Sankhyas 
and the rest. Why ? Vilaksanatv&t. Because it has a different charac¬ 
ter. Every human production is liable to four-fold error : that is, heedless¬ 
ness, wrong-headed ness (trying to establish a proposition merely through 
a spirit of argumentation and against one’s own inmost conviction), error 
or delusion, and want of ability,* owing to imperfection of instruments. 
No such errors of authorship are possible in the case of the Veda. For 
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it is eternal and has no human being for its author. And its Tathfltva, 
suchness, the possession of such attribute, namely, its eternity, is proved from 
the Word itself. As says a Sruti : 

ip *rft«ft sii^r ftctRir i s-fw* n 

AW, Tasmai. to him, to the Agni. sp Nunam, now. Abhidyave, to 

the well-satisfied, ^r^r, Vacha, with Speech, ftw, Virupa, 0 sage Virtipa. 

Nityaya, with the Eternal. Vrsne, to the Powerful. Chodasva, 

praise. Su-stutim, a fair praise. 

Now, O Virilpa, rouse for Him, Strong God who is ever Self-content, fair praise 
with the Eternal Vedic Speech— Rg Veda, VII., 94. (5. 

Thus the Sruti itself calls the Mantras by the significant epithet of the 
Nitya-vak or the Eternal Voice. The Smrtis also declare the Veda to be 
eternal. Thus in the following : 

smrfc fasrcr ftcm i 

The Relf-existing Lord, in the beginning of creation, sent forth the eternal, beginning¬ 
less voice, the divine Veda ; from which proceeded all the other scriptures. 

The Smrtis like those of Manu and the rest, are authoritative, because 
they are based on the Veda, and for no other reason. In the Siitra, I., 3. 29, 
the eternity of the Veda was established by reasoning, in the present Sutra 
it is established by authority ; herein consists the difference between these 
two Sutras. 

But, says an objector, the Vedas are uon-eterual, because we find 
in them a statement to the effect that they were created, at a certain time, 
and every thing that is created, has an end, necessarily, some time or other. 
The following verse of the Puru§a Siikta shows that the Vedas are 
created : 

swift i 

SSira. Tasmat, from Him. Yajnat, from that Sacrifice, Sarva- 

hutah, all-offerod, general sacrifice. Rehah, the Rik, hymns. STSlft, 

Samfini, the Sama hymns, Jajnire, were born or produced. Chha- 

ndSmsi, the Chhandas. Jajnire, were born or produced, TasmSt, 

from Him. «np. Yajus, the Yejur Yeda. ffwrg. Tasmat, from Him. 

Aj&yata, was born, produced. 

From that great general sacrifice, Rehas and S&naa hymns were born, therefrom were 
spells and charms produced ; the Yajus had its birth from Him—Rg Veda, X 90. 9. 
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To tius we reply, this is not so. By the word Jan "was born” we 
mean “was manifested”; and not bom in the ordinary sense. As has been 
said in the following verse : 

ts) dfas.w jn i 

^151 ^faqfcm: euyifds**? w *>K*a: 11 

This Lord Veda is Self-existent (that is eternal). Thou, O God, hast sung it out 
of old. The great ones from Siva down to the Rsis are its reciters only and not its 
authors. 

Nor can it validly be objected, that the Vedas are unauthoritative, because 
they do not always produce the results promised by them. The production, 
of auy particular result, depends upon the capacity of the person performing 
the act A competent person (like a competent chemist) always gets the 
predicted result, by the proper chanting of the hymns, while an incompetent 
person (like a tyro in Chemistry) fails to get the expected result. The failure 
of the result only proves the incompetency of the agent and not the defective¬ 
ness of science. While the Smrtis like the S&nkhya and the rest are un¬ 
authoritative, not because they fail to produce the results promised by them, 
bat because they are in conflict with the teachings of the Vedas on these 
important points of Creation, Release, etc. 


Adhikaratia IV .— The Superintending Dev ax are denoted by 
terms like Fire , Earth, etc. 

Objection : Let it be so. But how do you reconcile the absurd sayings 
of the Vedas, such as the following: 

“The Fire willed let me become many ; the Waters willed let us become 
many .”—Chhnndogya Upanimd , VI., 4., etc. 

“These Pranas quarrelling among'themselves went to Brahma and asked 
who was the best amongst them.”—Br Up. 

The elements like fire, etc., arc non-sentient objects, and to say that they 
willed or quarrelled, is as reasonable as to saj that the sons of a barren 
woman held a discussion. Therefore, one portion of the Vedas being proved 
unauthoritative, the portion relating to Brahman being the cause of the 
world, is also without authority. The Pradhana is, therefore, the cause of 
the world. 

Reply : To this the author replies by the following Sutra : 

sf tha ii., 1. 5. 

^ I n X tl 

trfamfo Abhimfini, the presiding deity of the elements, etc. Vyapade- 

6a& pointing out of, denotation of. g Tu but. fat* Vifeija, on account of 
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distincf'on, because of being so qualified. The epithets app! ; ed to these ele¬ 
ments show that the superintending Devas are meant. Anugatibhy&m, 

on account of their entering. The subsequent passage expressly shows that 
the Devas entered into them. 


5. The 

words 

fire, 

etc., 

however, denote 

there the 

aaperintending 

Devas, because 

the 

epithet 

“Deva” is 

mentioned 

there, and the 

statement 

that 

they 

entered 

these elements prove 

it also.—141. 








commkntaky 

The word “Tu” sliows that the doubt above raised is being removed. 
In the phrases “the fire willed,” etc, the conscious superintending Devas of 
these elements are meant, and not the unconscious elements. Why do you 
say so ? Because of the specific epithet “Deva” is given therein. In 
those very passages we find that Fire, etc., are called Devas. Thus the 
whole passage is given below to understand the argument. 

1. The Sat alone \va* in the beginning, one only, without an equal. About this the 
others say, the Asat alone existed in the beginning, one only without a second. From 
that Asat was produced the Sat. 

2. “But, O child, how could it be thus ?" said the father. “How from Asat should be 
bom the Sat ? Therefore, the Sat alone existed, O child, in the beginning, one only, 
without an equal.” 

fforci qjeqi uqtVqfa 3%3frs^5ra qjsii iw^fet iratflssara n 

3. He thought, “I shall assume many forms and create beings.” He created Fire. The 
Fire thought, “I shall assume many forms and create beings.” That created the waters. 

at «rrc qfq: srqrt’nftft ar n 

A The Waters thought, “We shall assume many forms and create beings.” They 
created the Food. 

ifq qyanfaqiftaeft ^qai htw! sjjr$rqT5ftfa it * n 

2. That God thought, “These three DevatAs are well-created ; now I shall enter 
into them with that aspect of mine called the Living Sell, and shall develop name and 
form.” 

Thus the specific epithet of the Devatfi is applied to these three, 
and so they cannot mean inanimate elements, but are sentient beings, or 
cosmic Intelligences. 
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Similarly, the quarrel about the Pranas refers to the Devatas, as the 
following extract will show : 

toi^t ^-5 B q sifter asrer 

atrwr qsargxr WtaFuq; asu^r 

*nwrwRwr s qtgf^»^} qatWrii!!: stf^n awa <?q gg^«ft afar: qr$r fas&TH 

«wwH*rfagHj«i g%gme?t?ig^g: i 

Nest follows the recognition of the pre-eminence of the Prana by the other DevatSs. 
All the DevatAs contending with one another to assert their own pre-eminence, went out 
of the body. It lay like a piece of wood. Then speech entered into it. It spoke and 
lay down still. Then the eye entered into it, when it spoke and saw. but still lay down. 
Then the ear entered into it, when it spoke, saw and heard, but still lay down. Then the 
mind entered into it. when it spoke, saw, heard, and thought, but still lay down. Then the 
PrAna entered into it., when it immediately got up. All these Devas knowing the Prfipa to 
be pre-eminent and fully comprehending Him as the Conscious Self went out of this world 
with all these.—Kausitaki Upanisad, II., 9. 

Thus here also the epithet Deva is applied to these senses. Conse¬ 
quently the quarrel was among the Doras of the senses and not between 
unconscious sense organs. 

Not only the specific epithet Deva is applied to these, but in another 
Upani$ad we find that the Devas entered into these elements, etc, in order 
to regulate their activities. Thus iu the Aitareya Aranyaka, II., 4. 2. 4 : 

ar gm *x?rr: gyr ur^« wftgqfapqr g^ i qig* qmfr 

srrftw 1 sTfaji? i ftjr: gc^rr <w mfqwgi 

1. Those Devatas, Agni and the rest, after they had been created, fell into this great 

ocean. 

4. Then Agni having become speech, entered the mouth. V;\yu having become scent, 
entered the nostrils. Aditya having become sight, entered the eyes. The Dis, having 
become hearing, entered the ears. 

Thus it Bhows that the superintending Devas of senses are meant by 
the terms Agni, etc. This entering of the Devas constitutes another reason 
for holding that sentient entities are meant, and not unconscious cloments, 
etc. Similarly, the Bhavi§ya Purina is to tho same effect: 

‘ RfSra^m: i ?reifiqemgf gfirfas fn: n 

The superintending Devas of the earth, etc., possessed of mighty powers, and inconceiv¬ 
able energies, are actually seen by the sages. 

Similarly, the phrase “the stones float, etc.,” are to be explained as 
pmgMQS of the Devas within them. And, as a matter of fact, they did float 

i rr 
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on the water when Sri R&raa bridged the ocean. The Devas held up the 
stones and made them float on water. Thus there is nothing unauthoritative 
in the Vedas. Consequently, the Vedanta teaching, that Brahman is the 
sole cause of the universe, is firmly established, and is not open to objections 
raised by the Sankhya. 


Adhikarana V.—Brahman is the material cause of the universe 
established by reasoning. 

Objection : The Sankhya comes to the attack again, this time not 
relying on the texts, but on pure ratiocination, and says that Brahman 
cannot be the material cause of the universe. It is true, that the Sankhya 
himself admits that in matters transcendental, relating to the true nature 
of the Self and of cosmogony, etc., reasoning is of little avail, and must be 
abandoned in favour of the Sruti. It has the following aphorism : 

wfu Sruti, the sacred Revelation, Virodlmt, because of the conflict 

or contradiction. ^ Xa, not. Kutarka, bad reasonig. Apasadasya, of 

the inferior person. Atma-labhafi, attainment of the Self. 

The attainment of the Self cannot take place by mere false reasoning, because opposed 
to the Scripture.—VI., 

This homage paid by the Sankhya to Sruti is merely a lip homage, 
for the Satikhya appeals to Sruti merely to find fault with his opponent. 
The doubt raised is to this efieet. 

Doubt : Is it possible for Brahman to be the material cause of the 
universe or is it not ? 

Purvapakm : The opponent says that Brahman cannot be the 
material cause of the universe, because the world is of a different nature 
from Brahman, Brahman is conceived to be Omniscient, Omnipotent, All- 
pure and possessing pure joy as His nature. The world, on the othor hand, 
is admittedly seen to consist of ignorance, impotence, impurity, and sorrow. 
Thus there is uo dispute that the two, the Uod and matter, are diametrically 
opposed to each othor in their nature. It is a fact of daily experience that 
the effect has the nature of the cause. Just as a jar or a crown or a piece 
of cloth has the same nature as the clay or the gold or the threads of 
which it is made. Therefore, the world being of a different nature to 
Brahman, cannot have him as its material cause. We must, therefore, 
search out some appropriate material cause of the world. And that we find 
in the Pradh&na alone. The world consists of joy, sorrow and delusion, 
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and for such a world, the Pradh&na consisting of Sattva, Rajas and 
Tamas is the most appropriate cause. “Bat,” says the VedSntin, “we 
explain this by positing the existence of two energies (Saktis) consisting 
of Spirit and Matter, and both dwelling in Brahman, and thus there is no 
difficulty in understanding how this world, as an effect, proceeds from 
Brahman.” But this also does not solve the difficulty. The world 
still remains of a different character from its material cause, the Brahman. 
From a very subtle material cause, like the two energies, Spirit and 
Matter, it is not easy to explain how this gross world, that we see around 
us, comes into existence. Similarly, there are other differences between 
the world and Brahman. Therefore, the world has not Brahman for 
its material cause ; because it is essentially different from Brahman ; and 
the Scripture must, in matters worldly, take the help of Reason to ascer¬ 
tain the truth. This then is the Piirvapaksa 

Siddhdnta : The next Sutra answers this objection. 

SUTRA II., 1. 6> 

SWtl § II ^ I U $ II 

WPt DrSyate, is seen. The coming out of the gross from the subtle is 
a matter of experience. 3 Til, but. 

6. But it is seen, (that a thing totally different from another may 
be the material cause of that thing).—142. 

COMMENTARY 

The word “but” removes the doubt above raised. The word “not” 
of Sutra II., 1. 4, is understood here also. The statement that the world 
cannot have Brahman for its material cause, because it is of a totally dif¬ 
ferent nature from him, is not correct ; because it is seen in everyday 
experience, that things entirely different in their essential natures, stand 
as material cause and effect. Thus the rise of different qualities from 
things of different natuie. (As the quality of intoxication arising from 
sugar). Or as the birth of living worms from the dead honey. Or as the 
coming out of elephants and horses from the tree of all-desire. Or of 
gold from the philosopher’s stone. Referring to this coming out of matter 
from the Spirit, the Atharvanikas says : 

II • II 

As the spider stretches forth and* gathers together its threads, as herbs grow ont of 
the earth, as from a living man come out the hair, so from the Imperishable comes out 
tJuf|i#»»e.-Mnpdaka Upanisad, I., 1. 7. 
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Adhikarana VI. — Non-being not the Firqt cause. 

An objector again conies forward and says : If the material cause 
be different in its essential nature from the effect, if Brahman differs in 
nature from its effect, the world ; then it means that the cause and effect 
being essentially di fferent, the world before its origination was non-existent 
in Brahman, the cause. In other words, the world was a nothing (Asat), 
before origination and the one (Brahman) only existed then. But you, 
who hold that the world is a real effect, and is real, cannot hold this 
view. 

To this the author replies : 


si'tra II., 1. 7. 

sRftfci H ii ^ i \ \ s ii 

wmr Asat, non-existing, absolute, nothing, Iti, thus. Chet, if. w 
Na, not. Pratisodha, a denial, a prohibition, Wic-Tiar Matratvat, because, 

merely. 

7. If it be objected, that the world is then au absolute 
unreality, we say no, for there was merely a denial in the 
previous Sntra of the sameness of nature between the cause 
and the effect, and not that the two are substantially differ¬ 
ent.—143. 


commentary 

The objection raised by the opponent is no real objection. Because 
the denial in the previous Sutra was only with regard to the rule that the 
cause and effect must be of the same nature essentially. It was not meant 
that the substances of the two should al»o be different (Thus the effect of 
the union of oxygon and hydrogen is essentially different in qualities 
from the two gases but there is no substantial difference between the effect, 

water and the cause, oxygen and hydrogen. The substance is the same). 

Our position is that Brahman himself becomes modified into the world,'-' 
and then manifests different characteristics. The meaning is this. When 
you say that because there is difference of nature between the cause 
Brahman and the effect world, and therefore. Brahman cannot be the 
material cause of the world, do you mean to say, that because all the 
attributes of Brahman do not re-appear in the effect, therefore, the effect 
is not due to Brahman, or do you intend to say that because only some 

characteristics appear aud the others do not, therefore, Brahman is not 

the cause ? You counot mean the first, for then there would be no 



232 VEDANTA-StiTR AS. II ADHYAYA. [Qovinda 

such tiling as cause and eftect, for the cause and effect are not identical 
in all characteristics. The very lelationship of cause and effect implies 

that there is some difference between them. For though the lump of 
olay be the cause of the jar made out of it, yet the jar does not possess 
the lumpiuess of the clay, but has a different form altogether. If, however, 
you mean the second, and say that no characteristics of Brahman appear 
in the world, you are evidently wrong For Brahman is Sat or Being, and 
this characteristic of His re-appears in the world, for the world possesses 
existence. Nor can you say, that because these particular attributes of 
Brahman do not appear in the world, such as His joyousness, etc., therefore, 
the world is not His effect. You cannot pick and choose the qualities at 
random, for then anything may become the cause of any other thing ; 

and everything will be the cause of everything else, and the law of 
causation would be reduced to absurdity. 

Says an objector, we do not hold any such absurd position. But 
we demand that the particular attributes which differentiate the cause 
from other objects, should re-appear in the effect, for the relation of 
cause and effect is constituted by the persistence in the effect of those 
characteristic points which differentiate the cause from other things. The 
characteristics by which the thread differs from gold, persist in the cloth 
manufactured from the thread, and in the bracelet made from gold. 

To this, we reply, that this is not an invariable rule. For this rule 

is violated in the production of worms from the honey, and so on. Nor 
is gold in every respect the same as the Dracelet; there is the difference 
of condition between the two. Though the world and Brahman are 

different, as the philosopher's stone i.- different from gold, yet they have 
this in common, that both are essentially one in substance, as the gold and 
bracelet Therefere, the world, though an effect, is not unreal. 

The Sftnkhya opponent comes forward now with another objection : 

St*TR.Y II., 1. 8. 

^ n ^ i \ \ * n 

Apitau, at the time of Pralaya or the great dissolution in re-absorption. 

Tadvat, like unto that, like the effect The cause would become like tho 
effect, when the effect is re-absorbed in it at the time of Pralaya. Prasah- 

gflt, on account of the consequences. TO*!**** Asamanjasam, inappropriate. 

Objection : If Brahman is the material cause of the 
universe, then in Pralaya, when the world is re-absorbed 
in Him, Brahman would have all the consequences of the 
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world (tainted with all its defects), and thus the Vedanta text would 
become inappropriate.—144. 


COMMENTARY 

If Brahman, with His subtle energy consisting of Spirit and Matter, 
is the material cause of the world,—a world full of misery and many a 
defect, injurious to the progress of the human soul ;—then when it is 
re-absorbed in Brahman, at the time of Pralaya, Brahman would become 
hunted with all the concomitant consequences of matter. The force of 
Vat in the Sutra is that of Iva or ‘like.’ As the world is not the final 
object of man, (for admittedly the goal is different), so the Brahman would 
not be the goal of man. For in the state of Pralaya the world being one 
with Brahman, the latter will have all the defects of the former. (As the 
pungent assafietida when mixed with any condiment, scents the whole 
food with its pungent and disagreeable smell). That being so there would 
arise inappropriateness, for all those Upanisad texts which declare that 
Brahman is Omniscient, free from taint, etc., would become contradicted. 
Thus, for this additional reason also. Brahman is not the material cause 
of the world. 

Siddhdnta. The author sets aside this objection in the next 

Sutra : 


si‘tra ii., 1. 9. 

d 3 II 'X 1 t | II 

^ Na, not. jj Tu, so, but. Drstanta, instances, illustrations uwiu 

Bhavfit, because of the existence of. 

9. But this is uot so ; as there are instances to this 
effect.—145. 


COMMENTARY 

By the word ‘Tu,’ the possibility of the objection is set aside.' 
There is no inappropriateness in the Brahman’s being the material cause 
of the universe. For there are instances to show that the cause is not 
tainted by the defects of the effect. Though the world is full of misery, 
etc., yet the Lord God is all pure, etc. He remains always untouched by 
evil. As in one picture, the different colours, like the blue, yellow, etc., 
remain in different parts of the canvas, and do not overlap each other ; so the 
qualities of the world remain in their proper locality in Brahman. Or, to 
take another instance. As youth, childhood, and old age, which are 
attributes of embodied beings, belong to the body only and not to the 
embodied Self ; or the attributes of blindness, deafness, etc, belong to 

30 
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tbe senses and not to the embodied Self ; so the defects of the world do not 
appertain to Brahman, Thus all those modifications belonging to matter 
and antagonistic to the highest end of Man, appertain to the energies of 
Brahman, and are attributes of His Energies (Saktis) and remain in His 
&aktis and do not pervade the pure Brahman. We hold that Brahman is 
tire material cause of the world. This theory is not only free from any 
objections, but the opposite tliedry of the S&hkhyas, that the Pradh&na is 
the material cause of the world, is open to the following objection : 

sltra ii. 1. 10. 

^im u Hi 

Svapakse, in his own side, in the theory of the Sahkhya himself. 

Dos&t, because of the fault, or objection. =3 Glia, and. 

10. The objections raised by the Sahkhya to the 

Vedanta theory apply with equal force to the Sahkhya theory 

itself.—146. 


OOMMKXTARY 

“0 Sahkhya, the faults that you find with our theory, are to be found 
in your theory as well. These have been pointed out in another place.” 
One fault found is that the Upad&na of the Cause is different from the 
effect, or the world. In the Saiikhya also the same objection applies. The 
Pradh&na is conceived to be void of sound and the rest The world 
generated by Pradh&na has the attributes of sound, etc. Thus the cause is 
different from the effect here also. The effect thus being different from 
the cause, the objection that the effect is non-existent and unreal, re¬ 
mains. Similarly, when in the state of re-absorption, all objects merge into 
Pradh&na and become one witli it, there is pervasion into the Pradh&na of 
all the effects of the world, and so the objection raised in Sutra 8 applies to 
Pradh&na also. Similarly, all the objections raised against the Brahman 
theory apply to the Pradh&na theory as well. The Brahman theory 
deduces the creation from a conscious Being or Spirit; the Pradh&na from 
unconscious matter. Moreover, in the Pradh&na theory of creation, the 
very motive of creation falls to the ground; for the Pradh&na being un¬ 
conscious, can have no motive at all. This will ■ be mentioned in greater 
detail, when examining that theory later on. 

The author now shows that the scriptures, when supported by ratiocination 
are -the cause of ascertaining _the truth, and consequently reason has its 
proper place in this system. 
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8&TRA. II., 1. 11. 

to-i n h i \ \ \ \ w 

Tarba, reasoning, ratiocination, controversial reasoning. '*r<ff?r«RF T 
ApratifjthSnat, because not having any fixity or finality. Api, also. 
Anyathfi, otherwise, contrary. Anumcyam, to be inferred, inferable, 

ffir Iti, thus. Chet, if. W Evam, thus. *lPl Api, thus, also. vrGpiln 
Auirmoksa, want of release aBJfs Prasanga!}, consequence. 

11. If it be said that there being no finality about 
reasoning, it is always possible to infer the truth of the 
opposite ; we say u no,” for then the undesirable consequence 
would follow that there would be no final release 
also.—147. 


commentary 

Owing to the differences of the brains of men, their reasoning powers 
are also different There is no finality about reasoning. A position 
established by reason by one man, is found to be demolished the next day 
by the stronger intellect of the other man. Therefore, showing no regard 
to reasoning, we must believe Brahman to be the material cause of the 
world, becauso the Upanisad teaches so. Even with regard to the acknow¬ 
ledged great thinkers, there -is no finality about their reasoning also. 
Great thinkers like Kapila, Kaiiada, etc*, are seen to refute each other. 

Objection : Nor can it be said that there is no reasoning which is 

absolutely unaasilable, for then the reasoning by which argumentation is 
held to be non-concfusive would itself become invalid. If every reasoning 
be inconclusive, then all worldly activities would come to an end. Human 
activities are all based upon inference, the future is predicted from the 
presont, and past. The actious which have been found pleasant or painful 
in their results in the past, are followed or avoided, by reasoning alone. 
For it is inferred that they would produce the same consequences, in the 
future also. 

Reply ; In this view also, the existence of Release would not be 

established. A proposition established by pure human intellect, unaided 
by intuition, is always liable to be set aside by a higher intellect, born 

in another time or place. Release, therefore, can never be obtained by 

methods evolved by the human brain, but is to be found by Upani§ad method 
only. 
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It is perfectly true, that in certain secular matters, reasoning is 
absolute (such as mathematical reasoning) ; but in matters transcendental, 
such as the existence of God, of after life, of final Release, etc., the pro¬ 
nouncements of human intellect can never be perfectly free from doubt ; 
because these are matters not within the scope of mind ; they are beyond 
its scope. For Brahman is inconceivable, and consequently unarguable. 
If you allow reasoning in the matter of Brahman, then you not only 
contradict the Sruii, but your own assertion becomes incongruous. For 
says the Sruti : 

m II 1 II 

This belief which thou hast got, cannot be brought about nor destroyed by argument. 
When taught by the True Teacher the Self becomes easily realised. O dearest, strong 
Is thy resolution. Enquirers like thee, O Naehiketas, are not many .—Katha Up , 1 ., 2. 9. 

ft 

The Smrti also is to the same effect: 

gsur: i 

O Rsi! the sages with their body, senses and mind tranquil, realise that Truth, 
but whan it is overwhelmed with dry reasoning, it vanishes. 

Therefore, as Sruti is the highest authority in matters of Law 
(Dharma), so also it is the only authority, in matters theological (Brahman). 
Of course, the reasoning auxiliary to Sruti is always allowed, for the 
word Mantavya, used in the Sruti itself, shows that Brahman should be 
Maetavya or reasoned about also The Smrti also says that one must 
interpret a passage of law by reasoning and looking to all that precedes it 
and follows it. See Manu, XII. 106. 


Adhikarana VII .—Kaiiada and Gautama refuted. 

The author has refuted the arguments of the Sankhyus and the Yoga 
philosophers as regards God being the operativo cause only and not the 
material cause of the world. Now he refutes the Smptis of Kanada 
and Gautama, and answers the objections brought forward by thorn. 
According to Kan&da and others, if Brahman bo taken to be the material 
cause of the world, then those philosophies would find no soope at all. 
For, according to them, the bigger atoms are formed by the aggregation 
of smaller atoms. When two small atoms unite thoy give rise to a molecule 
batted dvi-apu or a dyad, and so the triad, etc. The whole world is made 
Tgrof atoms, which are the ultimate material cause of the universe and 
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not the Brahman or Prakfti. Brahman being supposed to be all-pervading, 
cannot be the material cause of the world, for it is limited. 

Siddh&nta : To this the author replies by the following Sutra : 

SUTRA H., 1. 1 

#1 ftlSNfaST 5jjT<e3TclT: IR I M UJI 

Etena, by this, by the above reasoning. faiiST: Kistah, the remaining 
systems like those of the Afomists. *rqf<ncr: Aparigrahah, not acknowledged 
by the Vedas, not accepted of the Vedas, Api, also. «!h?OTT: VyakhyStafj, 
are explained or refuted. 

12. Hereby other systems not in harmony with the Vedas, are 
also refuted.—148. 


I OMMK.NTAKY 

The word Sis^ih means the remaining. The word AparigrahSl} 
means those systems which do not acknowledge or accept (Parigraha) 
the Vedas as authority in these matters, but which rely on reason alone ; 
and which are not countenanced by the Veda. The Sutra teaches that 
by the demolition of the Sfthkhva doctrine given above, the remaining 
theories not comprised within the Vedas are also refuted, such as the 
theories of Kanada and Aksapada, etc., for they are opposed to the Vedas 
on these points. The reasons are the same as in the case of Sahkhya. 

Nor is there any fixed rule in the theory of the Arambha Vada that 
this is the minimum with which a thing must commence. For we see it 
contradicted in the case of a cloth commenced with a large thread in a 
double cloth ; and in the case of sound born of Aka6a. 

We give below an extract from the commentary of Ramanuja, to show 
the exact bearing of the question treated in this section. This translation 
is from Dr. Thibaut’s Vedanta Sutras, Ramanuja. 

“Here however a new objection may be raised, on the ground, namely, that since 
all these theories agree in the view of atoms constituting the general cause, it cannot 
be said that their reasoning as to the causal substance is ill-founded. They indeed, 
we reply, are agreed to that extent, but they are all of them equally founded on Beason- 
ing only, and they are seen to disagree in many ways as to the nature of the atoms, which 
by different schools are held to be either fundamentally void, or non-void, having merely 
cognitional or an objective existence, being either momentary or permanent, either of 
a definite nature or the reverse, either real or un-real, etc. This disagreement proves all 
those theories to be ill-founded, and the objection is thus disposed of.’’—R&ntfnuja. 

Thus even as regards the nature of the atom, there is no unanimity 
of opinion. Kanftda and Gautama hold it to be permanent, while the 
four Sohools of tlxe Bauddhas hold it to be impermanent. 
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Note : The Valbh&sika Bauddhas hold that the atoms are momentary but hare an 
objective existence, (Ksanikin artha-bhdtin). The Yog£ch£ra Bauddhas hold it to be 
meidy -cognitional (jndna-rftpfim) The Mjtdhyamikas hold it to be fundamentally void 
(ounya-nlpfim). The Jainas hold it to be real and non-real (Sad-asad-rftpSm). 

The author raises another objection and disposes of it: 


SCTRA II., 1. 13. 

ii x n i \\ ii 

*iW*T BhoktrS, with the enjoycr, with the Jiva. Apatteh, from be¬ 
coming. Avibhagah, non-distinction. Chet, if. Syat, it may be 

Loka-vat, as in tiie ordinary life ; as in the world. 

13. If Brahman be the material cause of the world, then 
there would be no distinction between the Enjoyer (Jiva) and the 
Lord. To this we reply, it need not be so, as we see in ordinary 

life.—149. 


COMMENTARY 

Objection : Your opinion is that Brahman as possessing tho 
subtle energy is himself the material cause, and as possessing the gross 
energy he is even the effect. Let us see whether this view is sound or 
not Now energy is not different from the substance of which it is tho 
energy ; therefore, the Jiva, the subtle energy of Brahman, is not different 
from Brahman Thus your theory of the two emergies of Brahman, lands 
you into this contradiction. Thus it follows that the Jiva and Brahman 
become one. Therefore, the texts like “two birds’’ “when it sees the other 
as the Lord,” etc., become null and void and the difference established by 
them is ignored. 

Reply : To this objection we reply : It is not so. Even in ordinary 
life, the energy is seen different from the person possessing it Thus 
a man armed with a sword is a single maD, but the sword is different 
from the man, though it represents the energy ot the man. Therefore, 
Brahman possessed with Sakti is nothing more than Brahman, yet the 
4akti is different from Brahman. Thus there is no fault in this theory 
of Brahman and His two Saktis. 


Adhikarana. VIII— The world is non-different from Brahman 

Now the author wishes to - establish that, though the world may be 
considered as having Brahman for its material cause, yet it does not follow 
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that the world is the same as Brahman. In the previous Sfltra, II, I. 7, 
and other subsequent Sutras, the non-difference of the world from Brahman 
was assumed, and it was on this assumption, that the proof was given that 
Brahman was the material cause of the world. The present Sutra raises 
an objection against that very non-difference, and then proceeds to refute 
it. 

The question is: Is this world, which is an effect, different from 
Brahman or is it not different ? The followers of Kanada hold the view 
that the effect is always different from its cause. Their reasons are as 
follows : (i) The difference of ideas. For cause and effect are the objects 
of different ideas. For a lump of clay, which is the cause, is a different idea 
from the jar, which is its effect. ( ii ) The difference of words.- The word 
“jar” applied to the effect, is never applied to the “lump” of clay which 
is its cause. Thus the cause and effect are not only represented by different 
ideas in our minds, but by different words also, (iii) The difference of 
adaptibility. Thus ;* jar is used in fetching water from the well, while 

no water can bo fetched in a lump of clay, (iv) The difference of forms. 
The cause clay is a mere lump in shape ; the effect, namely, the jar, has a 
difference shape, with a broad neck, etc. (>’) The difference of time. The 
cause is prior in time, the effect is posterior. Thus for all these reasons, 
the effect is different from the cause. If it were not different, then the 
activity of the person producing the effect would be useless. If a jar be 
the same as a lump of clay, then the activity of the potter is useless. For 
a jar would come into existence in spite of such activity. If it be said, 
that the effect, although always existing, is at first non-manifest; and then 
is manifested ; so the activity of the agent is necessary, and thus activity is 
not purpose-less : this view also is not correct The question arises, does 
the effect exist before manifestation or does is not ? Or, is the manifestation 
existent or non-existent prior to tho activity of the agent ? The mani¬ 
festation cannot be existeut prior to such activity, for then that activity 
will be purposeless, and it would follow' that the effect should be ever 
perceptible. Moreover, this would result in removing the distinction 
between the eternal and non-eternal things. If it be assumed that one 
manifestation requires another manifestation to account for it, then we are 
driven into a regressive in infinitum. If it be held that manifestation is 
non-real <Asat), then we lapse into the theory of the Asat-k&rya-vftda; 
according to which the effect does not exist before its origination. Therefore 
the Purvapaksa is that the effect is different from the cause, and that 
activity of the agent is not necessary for the production of the effect, 
if the effects were unreal. Therefore, the Naiyayikas hold that 
from a material cause, which is Asat, is produced an effect which is 
Sat. 
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Siddhdnta : This view of the Vaite$ikas is refated by the author in the 
following Sutra : 

SCTRA II., 1. 14. 

II ^ I \ \ II 

tW Tat, therefore, from that, from Brahman, the cause of the world. 
VWlf^ Auanyatvam, non-difference, the identity. Arambhana, the 

word Arambhana as found in the Chh&ndogya Upanisad Sabdft- 

dibhyah, from the words the beginning of which is the term Arambhana. 

14. The non-difference of the world from That (namely, from 
Brahman) is established in those verses of the ChMndogya Upanisad 
which commence with the word Arambhaya—150. 


COMMENTARY 

The word Tat means from that , namely f r om Brahman, the material 
cause of the world, and who possesses two Saktis called the Jiva and Prakyti, 
the Spirit and Matter. This world is verily an effect, which is not at all 
anything other than its cause, uamely, Brahman. How do you know this ? 
We learn it from all those passages which commence with the word 
Arambhana. We give those passages below : 

fff irw fn *5i* ? i > etrqisrqrgvftjts*- 

*CWlRf 0 f ZWrf ff^- 

WRWiift 5 fq^Vr^ rkaWt ipg nciflw fpjfwnsrl c wfls?iar 

wh Mfrimo i 

(i) Harih, Om. There lived once Svetaketu Aruneya (the grandson of Aruna). To 
him his father (UddAlaka, the son of Arupa) said : “Svetaketu, go to school : for there is 
none belonging to our race, darling, who. not having studied (the Veda), is, as it were, a 
Bnthmaga by birth only.’ - 

(ii) Having begun his apprenticeship (with a teacheri when he was twelve years of 
age, Svetaketu returned to his father, when he was twenty-four, having then studied all 
the Vedas, conceited, considering himself well-read, and stern. 

(«*») His father said to him : “Svetaketu, as you are so conceited, considering yourself 
bo well-read, and so stern, my dear, have you ever asked for that instruction by which 
we hear what cannot be heard, by which we perceive what cannot be perceived, by which 
we know what cannot be known ?” 

w 3 wf: h ?ifi slsSfoi sftqfi* husi^- 

wni famr *rr*&fr *tfq*r ii i ti 

fir) “What is that instruction, Sir ?” he asked. The father replied : “My dear, as by 
one dpd of clay all that is made of cl£y is known, the difference being only a name, arising 
from speech, bat the troth being that all is clay.” 
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jj«n sPtwRiisir sfifttf frcTtf** ft*id sir*^ 5fr?Mi^ *i?r: mw 

(v) "And as, my dear, by one nugget of gold all that is made of gold is known, the 
difference being only a name, arising from speech, but the truth being that all is gold ? 

*i*Ti w ensu^u^ 5 ^ fHut wtipUt *«tartf- 

*ft«r « *rr^tfr Jt^f% ii 3 ii 

(vi) “And as my dear, by one pair of nail-scissors all that is made of iron (Kdrsni- 
yasam) is known, the difference being only a name, arising from speech, but the truth 
being that all is iron, thus, my dear, is that instruction.’’ 

«T ^ »p *T»N^HT fl’Tan'O spftfcrftt 

(mt jfttrm ii v ii 

( vii ) The son said : “Surely, those venerable men (my teachers,) did not know that. 
For if they had known it, why should they not have told it to me ? l)o you, Sir, therefore, 
tell me that.” ‘Be it so,’ said the father. 

“That which is Being (i.e., this world which now, owing to the distinction of names 
and forms, bears a manifold shape) was in the beginning one only (owing to the absence 
of the distinction of names arid forms). He thought may I be many, may I grow 
forth.”—(Chh. Up., VI., il.) 

The whole of this is thus explained by HSminuja : For these texts prove the non- 
difference from Brahman of the world consisting of non-sentient and sentient beings. 
This is as follows. The teacher, bearing in mind the idea of Brahman constituting the sole 
cause of the entire world and of the non-difference of the effect from the cause, asks the 
pupil, ‘Have you ever asked for that instruction by which the non-heard is heard, the non- 
perceived is perceived, the not-kuown is known ? Wherein there is implied the promise 
that, through the knowledge of Brahman, the general cause, ‘its effect, i.e., the whole Uni¬ 
verse, will be kuown. The pupil not knowing that Brahman is the sole cause of the 
Universe, raises a doubt as to the possibility of one thing being known through another, 
'How then, Hir, is that instruction V and the teacher thereupon, in order to convey the 
notion of Brahman being the sole Universal cause, quotes an instance showing that the 
non-difference of the effect from the cause is proved by ordinary experience, as by one 
clod of clay there is known everything that is made of clay ; the meaning being ‘as jars, 
pots, and the like, which are fashioned out of one piece of clay, are known through the 
cognition of that clay, since their substance is not different from it.' 

In order to meet the objection that according to KanSda’s doctrine the effect consti¬ 
tutes a substance different from the cause, the teacher next proceeds to prove the non¬ 
difference of the effect from the cause, by reference to ordinary experience, '‘Vachirambha- 
pam vik&ro nSmadheyam mrttiketyeva sstyara.” Arambhanam must here be explained as 
that which ia taken or touched (a-rabh-a-labh ; and 'alambhah sparsahihsayoh’) compare 
Pfipini, III,, 3, 113, as to the form aud meaning of the word. ‘Yfichfi,’ “on account of 
speech,” we take to mean “on account of activity by speech” ; for activities such as the 
fetching of water in a pitcher, are preceded by speech, ‘Fetch water in the pitcher,’ and 
ao on. For the bringing about of such activity, the material clay (which had been men¬ 
tioned just before) touchos (enters into contact with) an effect (Vikdra), i.e., particular make 
or configuration, distinguished by having a broad bottom and resembling the shape of a belly 
and a special name (Nimadheya), viz., pitcher, and so on, which is applied to that effect; 
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eg, to pat it differently, to the end that certain activities may be accomplished, the sub¬ 
stance clay receives a new configuration and a new name. Hence jars and other things of 
day are day (Mrttikfl), are of the substance of clay, only, this only is true (Satyam) 
<A, known through authoritative means of proof, only (Eva) because the effects are not 
known as different snbstanree. One and the same subBtance, therefore, such at clay or gold 
gives occasion for different ideas and words only as it assumes different configuration, just 
as we observe that, one and the same Devadutta becomes the object of different ideas and 
terms and gives rise to different effects, according to the different stages of life, youth, old 
age, etc., which he has reached. The fact of our saying ‘the jar has perishod’ while yet the 
clay persists, was referred to by the Pfirvapaksin as proving that the effect is something 
different from the cause, but this view is disproved by the view held by us that origination, 
destruction, and so on, are merely different states of one and the same as causal substance. 
According as one and the same substance is in this or that state, there belong to it differ¬ 
ent terms and different activities, and these different states may rightly be viewed as 
depending on the activity of an 'agent. (Dr Thibaut.) 

If it be held that the pot is difleront from the clay, tliore would arise 
objections as to their having double weight, etc., The weight of a lump of 
clay being one unit, and that of the pot another ; when it is weighed in 
the balance, the weight ought to he double. (But 'the jar does not show 
any increase of weight. Thus the substance remains the same. The jar 
is not the lump of clay plus jar, but tho same lump). So also in other 
respects. (The chemical analysis of jar shows the same materials as that 
of the lump of clayf. 

The jar is not au effect like the illusion (Vivarta) of silver iu the 
shell. For silver is found to exist separately as a distinct substance from 
the mother of pearl. 

Thus also is answered the objection of those persons who say that 
the word ‘iti’ in ‘Ufttika iti eva satyam' is useless. 

Nor cau you say that the theory of manifestation (Abhivyakti) has 
no scriptural authority for it. For we find in the Bh&gavata Purftna the 
following: 

scrags vReriffg i 

ufasBjWf sorfog cifa: ’Fiflf’WT li 

“At the end of the Kalpa, the self-luminous Lord manifested, (Abhivyanak) this world 
which was covered with blinding darkness wrought by Time, through His self-luminous 
Power (Chitgakti).” 

Nor is this theory open to the two objections of (t) accomplishing 

a thing which is already accomplished, (it) and regressus in infinitum . 
For it is not acknowledged by us that manifestation existed prior to the 
activity of the agent Nor do we acknowledge that one manifestation 

requires another manifestation to manifest it and so on. 

Says an objector : If so, then you are open to the objection of 
maintaining the theory of Asatk&rya (namely, that the effect does not exist 
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before its origination). For the activity of the agent manifests the effect 
which did not exist before: and thus the activity of the agent creates the 
effect. To this we reply, this is not so. The activity of the agent produces 
manifestation, but does not produce the effect—for the manifestation is 
not effect. The effect is that which has the power of self-manifestation. 

Manifestation is proved by the substratum of which it is the mani¬ 
festation. In other words, the manifestation of the substrate constitutes 
the manifestation of the world. But ttie manifestation in the form of 
Sariisthftna Yoga is a constant manifestation and thus there is no fault in 
the theory set out by us. On the other hand, those who maintain that an 
effect is the result of a cause which is Asat or non-existent (in other words, 
that an effect is altogether different from its cause) are wrong, because it 
is not capable of any proof and i^ «elf-contradictory. For if it were so, 
then the result will be as follows : the effect will be non-existent before 
the activity that manifests it, and consequently anything would be the 
effect of any other thing, and everything would produce the same effect and 
everything would come out of everything else. Since non-existence is 
present everywhere, and an effect before its manifestation is non-existent, 
according to you, therefore, an effect can be produced from anything. Thus 
not only oil would be extracted from sesamum, but we shall get milk from 
the same seeds also. Because oil being non-existent in the seed, and being 
the result of the activity of the agent, milk may be extracted, likewise, 
from the seed by the same activity. Moreover, the theory is open to 
another objection. If the effect were altogether non-existent prior to its 
orgination ; then production of a thing would be agentless. Nor can you 
say that some energy inherent in the cause would regulate the particular 
effect which that cause would produce; for there can be no relationship 
between an existent cause and a non-existont effect 

Moreover, we have the following dilemma also : Does the origination 
originate itself or does it not ? If the first then there is regrcssiis in 
infinitum ; for one origination we require another origination to originate 
it and so on. In the second alternative the effect being non-existent and 
non-eternal, the origination becomes impossible. Thus both these 
alternatives are wrong. It would follow' also that we must perceive an 
effect always or must not perceive it at all. If you say origination being 
itself an origin, what is the necessity of imagining another origin for it; 
then we say it is the same thing as the theory of manifestation ; and in that 
case the theory of origination and the theory of manifestation become 
identio&L 

The author now shows from further arguments that the effect is non- 
different from the cause by the following aphorism : 
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s6tra n., 1. 15. 

II X I t I IV II 

*n% BbSve, in the existence, in the alternative that the effect oxists. 

Cha, and. Upalabdheh, because of the perception. 

15. And because in the effect is perceived the cause.— 

151. 


COMMENTARY 

In the effects, like a jar or a crown, we perceive the existence of the 
clay or gold which are tho causes of the effects called jar and crown. In 

'fact, the recognition of the clay, etc., in the jar, etc., would not have been 

possible, had the effect been absolutely different from its cause. An 

objector may say, but we do not recognise the cause in the elephants, 

horses, etc., which are produced from the Kalpa tree, for there is nothing 
in common between the tree, and its effect, horses, elephants, etc. To this 
we reply, that there is no force in this objection. Here also there is the 
recognition of the cause in the effect. Tho Kalpa tree is a physical 

object, and so also are the horses and elephants ; therefore, ns far as the 
physical matter is concerned, the recognition is possible. But says an 

objector: there is no recognition of fire in the smoke and smoke, beiug the 
effect of fire, ought to show fire in it To this we reply, that smoke is really 

the effect of damp fuel, which when coming in contact with fire throws off 

its earthly particles, in the form of smoke. That the smoke and fuel are 
identical, a^d that we can recognise the fuel in the smoke, is proved by the 
fact that smoke has smell as well as the fuel, and the smell is generally of 
the same kind as that of the fuel. 

sctra n., 1. 16. 

II V I I I mi 

Wrtlty Rattvftt, because of the existence. ^ Cha, and. Avarasya, of 

the posterior, namely, of the effect which is posterior in time to the cause. 

16. The effect is non-different from the cause, because 
it is existent in the cause, identically, even prior to its 
manifestation, though in time it is posterior. Or, because of 
the existence of the effect, which is posterior in time to 

lie cause, in which it exists, even from before, as an 

identity.—152. 
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COMMENTARY 

The effect is non-different from tf>o cause for this additional reason 
also that before its manifestation it exists in latency in the cause. Thus 
says the Sruti : “Being only was in the boginning.” So also says the 
Smfti: 

ajMT JtTtf am I 

?nri fwgsi: ti 

gs: w* astft % «TP=WTf%: 1 

ndffrgsraift»mira gfcraw 11 
am ^i«n«ra*: 1 

tfRmru u^ryg^if^r % 11 

ri S* q|ftT3 sm I 

«fr 3 f?«raj 11 

As in the seed of barley, there exists in latency, the root, the =tem, the leaf, the bud, 
the carpels, the ovary, the flower, the milk, the rice, the husk, and the seeds ; they manifest 
out of the seed when they jret proper conditions and materials to manifest them, O best 
of the sages! Similarly, in innumerable JCarmas exist all bodies of Devas and others, 
when they come in contact with Vispu energy they get into manifestation. Verily that 
Vispu is the supreme Brahman from whom proceeds all this universe, from whom is 
the sustenance of this universe and in whom is its dissolution. 

We can get oil only from sesamura because it exists in the seed, 
though in latency, but not from sand, because it does not exist in it. Both 
in the world and in the Brahman the existence is the same, and because in 
Brahman everything exists so it can come out of it. 

We have already established previously the identity of the effect with the 
cause even after the origination of the former. In the next two aphorisms 
will be established tho same ideutity of the effect with the cause, even after 
the destruction of the effect and its merging iuto tho cause. 


SUTRA II., 1. 17. 

\\ \ \ \ \ u 

Wl Asat, non-existent Vyapade&t because of the designation. 

* Na, not fffr, ltd, thus. Chet if. =» Na, not. Dharroftntarena, 

on account of another attribute. Vfikya6e§&t because of the 

complementary passage. 

17. If it be said that the effect does not exist in the cause 
after dissolution, because there is a text designating it as non-being, 
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we reply it is not so, since ike word Asat or non-being refers to 
aae&er Attribute of the effect and does not mean absoLate non- 
OKMtenee, as would appear from the complementary passage of that 
text—153. 


COMMESTARV 

An objector says: Let it be so, but wo find tho following passages 
also in the Sruti . 

stokt wwftai 

Asat was this verily in the beginning (Taitt. Up., II., f>. 1.) 

Here we see that the effect is called Asat or non-being, and conse¬ 
quently the effect docs not exist in tho cause at the time of Pralaya, and 
vanishes absolutely. To this objection we reply that this is not so, for the 
word Asat used in that passage does not refer to absolute non-existence, as 
jon take it to mean, bnt it refers to another attribute of the effect, 
namely : non-manifestation. The word Sat and Asat should be under- ' 
stood as referring to two attributes of one and the same object, namely, to 
its gross or manifested condition and subtle or uumanifested condition. An 
object existing as cause is in subtle condition, and existing as effect 
it is in gross condition, therefore the word Sat means the gross condition 
of mb object, and Asat means the subtle condition. Thus tho word Asat 
here refers to the subtie condition of the object and is the designation 
dae -to another attribute of the object as different from the gross 'condition. 
But how do you explain the word Asat which literally means non-being as 
meaning here the subtle condition ? We do so in order to make the sense 
of 4he passage consistent with what follows in the same text. For further 
on we find the -following : (We give the whole passage here in order to 
understand the reasoning). 

srcncr ww i * erawas i i crwTu?g$eig«ifl ifu i 

aft W 3 VPU 

Aa»t inched was this in the beginning, from it verily proceeded the Sat. That made 
tedf ite Self, therefore it is said to be self-made. 

The words “Asat made itself its Self” clear up any doubt as to 
the real meaning of the word Asat. For if the word Aaat meant absolute 

nee-being, then there would be a contradiction in terms; for a non-being 
can never make itself the Self of anything. Similarly, the word “Asifc” or 
"was” becomes absurd when applied to Asat, in the sense of absolute 
ndn-being, for absolute non-being can never be said to exist and was 
existed. An hbadhrte Don-being can have no relation with time, 
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past or present, nor can it have any agency as we find in the sentence : “It 
made itself its Self,” Therefore, the word Asat here should be explained as 
a subtle state of an object.’ 

sAtra ii., 1. 18. 

n ^ it ii; ii 

Yuktelj, from reasoning. Sabd&ntarfit, from another text of 

the Vedas. =? Cha, and. 

18. Being and non-being are attributes of things, as is proved by 
reasoning and other text of the Vedas.—154. 


COMMENTARY 

The cause of our thinking and saying “the jar exists” i3 the fact 
that the lump of clay assumes a particular form of a neck, hollow belly, 
etc, while the material remains the clay only. On the other hand, we 
think and say, “the jar does not exist” when the clay takes a condition 
opposite to that of the jar, namely, when it is broken into two pieces, etc. 
Therefore, existence and non-existence, when applied to objects, show their 
different conditions only, and non-existence in this :connection does not 
moan absolute non-existonce The Smrti also declares the same fact, as we 
find in the Visnu Purfina : 

The clay assumes the form of a jar, the jar becomes a potsherd, which in its turn, 
when broken into pieces, may be reduced into powder as dust, but the clay remains the 
same in all these conditions. The further analysis of the dust would reduce into atom of 
the physical plane, but the matter never vanishes. 

Therefore, the reason is this that wc do not preceive any absolute 
uon-existeuce of the jar and when wo say that the jar does not exist, we 
only mean that the jar has been resolved into its two halves or into 
a still more fine condition ; there is no absolute annihilation of the jar ; 
this is the reasoning or Yukti. 

The word Asat being thus explained, the word Sat is its opposite, 
and thus non-being and being really mean the subtle and gross state of 
matter. 

As regards the other text, we find it in the well known passage of the 
Chh&ndogya Upani?ad : 

ski wm wMisftw. i> 

The being alone existed in the beginning, one alone without a second. 

Thus both through reason and authority of the Vedic text, we come 
to the conclusion that the word Asat used iu the Taitttirfya passage does not 
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mean absolute non-existence, like the non-existence of the horn of a 

hare, but it means the subtle condition into which all objects are resolved 

at the time of Pralaya. When this world merges into the supreme 
Brahman, in a very subtle state, that condition of the Universe is called 
non-being or Asat, on account of its extreme subtleness. Therefore, we 
come to the conclusion that oven prior to its origination the world existed, 
and thus the effect is not different from the cause, but is the cause in a 
different form. The saying : “Non-being can never come into being 

because of the impossibility, nor being can be the result of the activity of 
an agent, because of the futility of such agency, but the whole process of 
creation is an indescribable mystery’' is a wrong statement, and proceeds 
from not understanding the true significance of the words ’being’ and non- 
being’ as applied in the Upanisads. For there docs not exist something 
inexplainable different from Sat and Asat: namely, the Mfiyft of the Maya- 
vfidins. The latter hold the theory that Maya is neither being nor 

non-being but something different from both and is utterly inconceivable, 

The author now gives some illustrations, in order to confirm the doc¬ 
trine that offect is something real and is not different from the cause, 

sCtha ii., 1. 19. 

in I ! I !UI 

'Rspr Patavat, like a piece of cloth. ^ Cha, and. 

19. And as a piece of cloth is not different from its threads, so the 
effect is not different from its cause.—155. 

COMMENTARY 

As the materials of a piece of cloth existed from before in the form 
of threads, and as these threads, when arranged in a particular way length¬ 
wise and crosswise manifest the cloth, similarly, this whole universe existed 
as the subtle energy of Brahman, and when Brahman desires to create, it 
assumes manifestation as the external world. The word “And” of the 
Sutra shows that other illustrations like the seed and the tree may be given 
here also. 

St’TEA II., 1. 20. 

^ inunfo ii ^ i ? i \ ° ii 

JPJT Yatha, as. ^ Cha, and. shsnft: Pr&nSdih, the vital airs called Pr&na, 
Ap&na, Vy&na, Sam&na and Ud&na. 

20. And as the different vital airs are modifications of the chief 
Prftija, so the effect is not different from its cause.—156. 
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' As in ' Yogic trance induced by PrSnUyllraia or control of breath, all 
the various life functions such as respiratory, digestive, etc., cease fdr 
•the time being, and these separated functions known as Pr&na, Ap&na, etc., 
merge in the main Prana, and exist in latency in it, but when the Yogi 
Comes ,out of the trance, these functions manifest themselves and come out 
of the same chief Pr&na, and take possession of the various organs such as 
the heart, lungs, etc., and manifest their different functions ; similarly, at the’ 
time of Pralaya, the universe loses all its specific differentiations and 
merges in the subtle energy of Brahman, but exists in Brahman in that 
aspect, ,and at the time of new creations it emerges from Him, because He 
desires to create, and then assumes different forms called the Pradhina, 
the Mahat, etc. 

The word “and" in the Sutra indicates that the last illustration of 
the piece of cloth, and the present one of the life functions, should be read 
together as one illustration. In fact, there are no illustrations anywhere 
with regard to the theory that the effect is something non-real, and different 
from the cause (Asat-kftrya-vUda). No one has ever seen the birth of a son 
of a barren woman, nor the sky-flower, for these are contradictions in terms. 
Therefore Brahman, though one only, has two energies, the subtle and 
the gross, the one consisting of all the aggregates of egos (Jivas) and the 
other of all the aggregates of matter (Prakrti). In other words. Brahman 
has two energies called Spirit and Matter, and possessing these two energies 
Brahman Himself is thus the material cause of the universe, and conse¬ 
quently the universe as the effect is not different from the Brahman, but 
has Brahman for its Self. Thus is established the proposition that the effect 
is non-different from the cause. But Brahman, though manifesting as an 
effect, retains through His mysterious attributes, all His powers in their 
fullness, that He possessed before manifestation. The manifestation does not 
cause any decrease in Brahman. As says the Smfii (Vi§nu Purfina) : 

Om, Habitation to that adorable Lord Viaudeva, than whom there is nothing greater 
but who is above all this universe. 


Adhikarana IX.—Brahman is the operative cause. 

In the Sutra I., 4. 23, it was shown that Brahman was the material 
«a .Well as the operative cause of the universe, la the Sfttra II., 1. 6 
gnd the rest have been answered the objections raised to the view that 
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Brahman was the material cause ; of the universe, and by answering 
such -objections, tire author has strengthened the torraer view. He now 
confirms the latter view also, by showing that none but Brahmau is the 
operative cause of the universe, . and he answers the objections of those 
who hold that Mukta Jivas are creators of universes. 

One side hold the view that Brahman is the operative cause of the 
universe, because of the texts like the following : 

He is the agent. He is the Lord and He is the Creator. 

The other side who hold the view that Mukta Jlva is tire creator of 
•Hie universe, quote the following text in support of their position : 

sftgT? 

All beings arise from the Jlva. 

They maintain that if Brahman were the Creator of the universe, 
it would detract from His perfection, because the world is full of imper¬ 
fections. Therefore, they maintain that Mukta Jivas alone create the 
universe. 

Thus arises the doubt: Is God the Creator of the universe or is 

come highly developed Mukta Jiva its cause, because we find texts sup- 
■porting both positions ? 

This doubt the author removes by the following Sutra, showing 

that no Jiva, however high, can ever produce the universe. 

fen11 ^ M i M n 

‘ tar Itara, of the others, of those who maintain the view that the Jiva 
iff the cveatorof the universe. Or “Itara” may mean “of the other, namely, of the 
Jiva as agent of the universe.” VyapadeS&t, from the designation, 

Hita, good, beneficial. AkaranSdi, not creating, etc. Do?a, 

imperfection, fault fluffs Prasaktib. result, consequence. 

21. If the other view be held that Jiva is the creator 
of the universe, then the result would be, that the creation would 
be liable to the objection that the Jiva creates intentionally that which 
is not beneficial to it—157. 


COtUCKOTAET 

Those who hold the view that Jiva is the creator of the world must 
answer the objection ; “Why - does it create a world which is not beneficial 
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to it ?” If man creates the world, why does he create it full of imperfec¬ 
tions, through which he suffers ? If man is the master of his own destiny, 
and there is no Lord to award the results of good and bad actions, and 
if man alone was the creator of his world, then he certainly would not 
create it such, which he knows would be painful to him. The world, 
therefore, is the creation of no man, because we find that it has the fault 
of not doing that which is beneficial to man ; on the contrary, doing 
that which is non-beneticial to him. Thus no man willingly wants to 
labour, etc., but the conditions of the world are such, that no man can 
live in it without labouring and undergoing troubles, etc. The world, 
therefore, is not the creation of any man. No wise and independent 
person is ever seen to create his own prison-house, like the silk-worm, and 
after creating such a house enter into it wilfully, to suffer all the miser¬ 
ies of confinement. Nor does any human being, being himself pure, 
would voluntarily enter into a body full of all impurities. The man, prior 
to creation, being supposed to be free and pure, voluntarily confines 
himself into a body of flesh, full of impurities ; and enters into a self-created 
world where he has no freedom of action. Nor has any one ever seen 
any Jiva to create the Cosmic matter called Pradh&ua or the matter of 
the Buddhic and Ahahkarie planes, nor the matter of the physical plane 
even. Fire, air, ether, etc., are the production of no man. In fact, the 
braiu of man reels in even contemplating the wonderful organism of this 
universe. Therefore, the theory that the world is man-made is wrong. 
On the other hand, it is God alone who is the Creator of the universe, and 

the objection why He has created the world full of imperfections while 

He Himself is perfect, will be answered later on. 

But an objector may say that if Brahman be the creator, than He also 

is liable to the objection of creating a world full of misery, and with 

great effort, and after such creation He has entered into it and thus He also 
voluntarily creates a world of misery, and then entering iuto it, lives in 
it To this the author replies by the following Sfltra : 

sitka n., 1. 22. 

3 II ^ M I II 

vrfHH Adhikam, greater than the Jiva, Brahman .is greater than the Jiva. 
g To, but Bbeda, difference, ftiwz Nirdefet, because of the pointing 
out 

22. But Brahman is greater than Jiva, because the scriptures 
declare His difference from the Jiva. —158. 
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COMMENTARY 

■ Hi® word “But” sets aside the doubt above raised. Brahman is greater 
than man, because He possesses vast power and consequently is something 
infinitely superior to man The entering of the Brahman into the world 
wi^cjb He creates is no bondage to Brahman, while the entering of man 
into;the world, if created by the man himself, is a cause of bondage of man. 
Tb® difference betweon man and God is distinctly taught in the scriptures. 
Hjn» in the Muptjaka Upanisad (III., 1. 2)» 

gw ttfNffc gurnwr i 

Though seated on one and the same tree, the Jiva bewildered by the Divine Power 
see# not the Lord and so grieves. But when he sees the eternally worshipped Lord and 
His glory, as separate from himself, then he becomes free from grief (and fit for Mufcti). 

This verse clearly shows the difference between the Jiva, full of 
sorrow and delusion, and the Supreme Self, full of gTeat lordliness and 
glory. 

So also in the Gltfi (XV., 16 and IT verses): 

jnfajft siftr ^ i 

urt: oarftr »jjiifa u 

7T»nf*lr3?T«ff: I 

«fV sttaramfirc? far: ii 

There are two sorts of Jlvas in this world, the bound and the free, the bound 
are all these bangs, and the free are those who rest in the Rock of ages. 

' The Highest Purosa is verily Another, declared as the Supreme Self, He, who 
pervading all, sustaineth the three worlds, the indestructible Lord. 

Similarly, in the Visnu PurSna (Book 1, Chap. II, Verses 16 & 24): 
wisi3^g*i5nut <iw ft qa i i 

•wraswswfcrawg nft*»m?i: i ^rrftr ii 

ftwjf: qveffft rtS5=% i jwr ftu i 

fug# ftgfii i ft* ii 

He who is higher than matter (Pradhtfna), Jivae, manifested world and time, He is the 
bisect Vispu, about whom the scripture# declare : “The wise see the highest pure form 
of jfurt.Lopd Vfepa.” Matter and Jiva are disti nct from Vigqu though they are also 
two aspect# of Him. That aspect by which the Lord brings about the union of spirit with 
muter, at the time of creation, and their separation from each other during dissolution, 
I# 0*1JNI Time, (Thus the supreme Vijpp has four aspects, the root of matter called 
FrMMliat'CM robf of spirit called Pdruja, the manifested universe called Vyakta and the 
riwwt caiMKdlai 




Bhdsya*\ 


I PjIDA, IX ADH1KAR 4#A, St*. 22, 


253 ^ 

Similarly, in the Bhfigavata Purfipa : 

fl$fhe*rtsfo g$» i 
* *wrfHf«iSf«r jft^umwjrT u 

This is the glory of the Lord, that HU devotees, though plunged in ail-defiling mattcp, 
are not defiled by its contact, nor bound by her energies, because their mind is always 
refuged in the Lord, 

Moreover, in the sutra I., 2. 8, it has been shown that the Lord 
though living in the world and in the Jivas is not tainted by this contact 
Thus the Lord possessed of inconceivable and infinite power creates lh6' 
world by His mere will, enters into it in order to sport in it, and with 
it; and when it begins to decay, He destroys it and rejuvenates it, just as 
a spider. By such a creation, etc., of the world, there does not accrue to 
the Lord the slightest taint. 

An objector says : Man and God are, however, one in essence, the 
difference between them is that of degree alone, just as the difference 
between the spaco confinod within a jar and the infinite space outside it. 
Space is one and not different. To this we reply, it cannot be so, because 
we do not admit that the supreme Brahman is liable to division or limita¬ 
tion like space (we cannot cut off a portion of Brahman and say,—the so 
much is Jiva and the other is Lord). Nor is the Jiva and Brahman related 
like the reflection of the moon in the water and the moon in Heaven. “Reflec¬ 
tion no doubt does not posse-s all the glory and the perfection of the 

original, and man being a reflection of God is lower than God, but essen¬ 

tially the same.” But we do not admit this, because the Lord being form¬ 
less, it is impossible that there should be any reflection of Him. Reflec¬ 
tion can be of matter only, uo one ha« ever seen the reflection of spirit 
The third illustration, given by the Advaitins, that of the - king's son, is also 
inapt. A king’s son brought up among the shepherds, considered himself 
so and never knew his lineage. Once a wise man passed that way 

and told him, “Thou art not a shepherd’s child but the son of the king.’ 
No sooner had he heard it than his delusion vanished and he realised his 
own greatness. Similarly, so long as man is overpowered by ignorance, he 
thinks himself man, but when knowledge comes, he knows that he is God. 
To this we reply, that God boiog one according to this theory, and man 

being essentially God, toe delusion which a mao,is under must be the 
delusion which affects God, and thus it detracts from the Omniscience and 
Omnipotence of God. There existing no other beiDg but God, the ignorance 
which makes man think himself separate from God, and a .distinct indivi¬ 
duality, must be an ignorance indwelling, in God Himself. God is thus , 
subject to delusion apd .illusion, , .... ...o 
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at tra n., 1. 28. 

«rc*nfa* ii x i \ i ii 

W4*nftw$ Afimfidivat, like stone, etc. ’t Cha, and. Tat of that 

wjnf\jj Ampapattib, impossibility. 

23. And as stones, etc., are not creators of the uni¬ 
verse, so the Jivas, which are equally finite, have no power to 
create the world, for it is impossible that any Jiva should 
create the world, just as it is impossible for a piece of iron, 
wood, etc.—159. 

COMMENT ARY 

The Jiva though sentient is as much non-independent as a piece of 
stone, or wood or iron or a clod of clay ; and consequently it is not possible 

t 

for such a Jiva to be the creator of the world out of himself. The Sruti 
also says that the Lord is the creator as the following text : 

w?tt: srftv: oti sRmmi 

“He is the ruler of all beings, He is within every body.” 

Similarly, Gita also says : 

to: topwi 445%s^t favffl i 
*n»wc Jpwstft unw n 

O Arjuna, this Is wars, dwelling in the hearts of men, makes them work by His 
mysterious power, and causes them to revolve, as though mounted on a potter’s 
wheel. 

si TRA 11 ., 1. 24. 

^ wftofe I) 'till II 

Upasamhftra, completion, bringing to an end. StNwf Darianftt, 
because of the seeing. e Na, not. ltd, thus. Chet, if. ^ Na, not 
vfU+Q Kfiira-vat, like milk. The word has the force of an instrumental 
case here : See Sutra of P&pini, 3 ?^ ftwi etc. ft Hi, because. 

24. If it be said that Jiva is the creator, because we 
see him bringing to conclusion many acts, we say it is not so, 
as is the case with the milk.—160. 

comnaiTaBY 

The-Jiva is not perfectly inert like a piece of stone, etc n he has the 
power of action, because we see him bringing to a finish any act that he 
commences. Nor is this agency of the Jiva a delation, because there is 
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Dothing to show that the Jtva is not the real agent in the acts that he does. 
If it be said, let the Jtva be an agent, but he is an agent only Subordinate 
to the will of God, we reply, it is not so, for we have first to imagine & 
God, whom we do not see in the world, and next to add further that he is 
the mover of all other sentient beings of the world; the theory, therefore, 
that God is the inciter of all souls to action is wrong, on account of its 
very clumsiness. Therefore, the Jiva himself is the agent, through his 
own self-initiated activity, and not because he is impelled to action by any 
external laws. 

To the objection raised in the last paragraph the author replies 
by saying, it is not so, for as in the case of milk. Because the Jiva has 

the power of agency only so far as the cow produces milk. The cow has 

no power of her own to produce milk, for the production of milk is not 
a voluntary act of the cow. It is the Pr&na force that is primary agent 
in the production of milk, as says the Smifti, “It is the Pr&na that 
changes the food into various humours of the body, such as chyle, milk, 
etc.’’ Similarly, though we see the Jiva producing some effect, yet he is 
not independent in his act. The primary agent is the supreme Lord. 
This will be further explained in Sutra II., 3. 39, where it will be shown 
that the activity of every Jiva proceeds from the Highest Self as its 
cause. 

If it be said that we do not s?e the hand of God in the acts of men, 

to this the author answers by the next Siitra. 

SITKA II., 1. 25. 

^ II ^ I \ \ \ V II 

Deva-fidi-vat, like devas and the rest. The word Vat has the 
force of sixth case here. Iti, thus. Another reading is wftr Api, ‘also,’ 
sffo Loke, in the world. 

25. God, though invisible, is the creator of the world, 
just as the devas, though invisible, are seen to work in the 
world—161. 


COMMENTARY 

Devas like Indra, etc., are not visible, yet we see their activities in 
the world, suoh as the production of raio, etc. Similarly, God though not 
perceptible in the world, is the unseon creator of it 

The author now gives another reason to show die absurdity of 
holding any Jtva to be the author of the universe. 
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s6tiu. u., 1. 26. 

qr ii ^ M i it 

f*m Eytsna, entire, complete. Prasaktil), employment, aotivity, 

Niravayavatva, without form, without members, iudivisible, without 
parts. Sabda, text Vyfikopal), contradiction, violation, stultifi¬ 
cation; Vft, or. 

26. Either the Jira is entirely absorbed in every activity, 
or else there would be a violation of the text that Jiva is without 
. parts.—162. 


COSOTEJiTART 

He who holds the theory that the Jiva is the creator, must accept the 
conclusion that inasmuch as the Jiva is without parts, its entire self 
is present in every act But this cannot be said, because in raising a 
light thing like grass, etc., we do not see the employment of the entire 
force of the Jiva. When the Jiva puts his entire self into any action, 
all his power is manifested therein. As in raising a heavy stone, the 
Jiva puts in all his power, but he does not do so in raising a light straw, 
and so the exertion in raising a straw is infinitely less. Nor can you say, 
that in the latter case, the entire Jiva is not active but only a portion 
of it. Because it is an admitted fact, that Jiva is partlcss. Therefore, 
we cannot say that the eutire Jiva is present in the act of raising a stone, 
but only a portion of it is present in raising a straw. You may say, 
where is the harm if you admit that the Jiva has parts. To this we 
reply that then you will be stultifying all those texts of the scripture 
which declare that tire Jiva is without parts, as for example : 

This self w atomic and is to be known by mind alone in which the chief Pripa has 
completely withdrawn his five-fold activities. The mind of all beings is entirely inter- 
wovenr by these five Prdpas and is consequently never quiet. But when the mind is 
perfectly pore, then the soul manifests its powers. 

is 1 * J » • ' 

Thus the soul is atomic and consequently partless. As regards 

those texts which say that the world is produced by the Jiva, we have 
already explained that the word Jiva there does not mean the individual 
soul, but the living Lord. Therefore, the theory that the Jiva is the creator 
of the world is untenable. 

Now we shall consider whether the above two objections apply 

to the agency of Brahman. The objector may say that Brahman is also 
entire aad indivisible, therefore, if in all acts He puts Himself in His 
* entirety than in raising a straw, etc. He will employ His entire powers, 

bat that is not possible, because it is done by a fraction of His power, 
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or rather it is possible to be accomplished by a portion of His power. 
On the other hand, if He puts in only a portion of His power in any 
activity, then there is violence done to those texts which declare Brahman 
to be partless and actionless. 

Tims the same two objections apply in the case of Brahman being, 
the agent, as in the case of the Jiva. To this the author replies. 

sf Tit a ii., 1. 27. 

^3 II H l \ \ II 

3%: Sruteb, from the scripture, on account of revelation. 3 Tu, but. 
Tt*r Sabda, word. Revelation. 3*?*^ Millatvat, because of the root. 

27. But the above defects do not apply in the case of 
Brahman, because the scriptures so declare it, and the Word of 
God alone is the root from which we learn anything about these 
transcendental subjects.—103. 


COMVKXT.VRY 

The word “Tu” removes the above doubt, The word “not” is under¬ 
stood in this Sutra, and is to be drawn from IT.. 1. 2t. In the case of 
Brahman being the agent, the above imperfections do not apply. Why 
do we say so, because the scripture declares it to be so. such as : Brah¬ 
man is transcendental, inconceivable, pure knowledge and yet He has a 
form. Ho is possessed of knowledge; and though He is one. He is mani¬ 
fold also, and though He is partless, He has parts, and though He is im¬ 
measurable, He is yet measured. He is the creator of all, yet unmodified 
Himself. Similarly, in the Mundaka Upani?ad, III., 1. 7. 

Shrift aftcifcaV ^ fafid it v» n 

The Lord shines forth «s great, divine and inconceivable. He appears a9 smaller 
than the smallest, He is far off as well as near, and to the discerning, He is verily here 
in the cavity of the heart. 

This text a’so shows the paradoxical and transcendental powers of 
Brahman. Similarly, another text says: Lord Govinda is without parts, 
is one, His form is mere existence, intelligence and bliss. While another 
text says : He has a crown of peacock hair, has a very pleasant form and 
unobstiucted intelligence. In the Gop&la Upanisad we read, though one 
He shines forth as many. In the Mfintjlukya Upanisad, wo find Him 
described ns partless and yet having parts, 

33 




VEDANTA-S&TRAS. TT ADHY\YA [Ooviruh 

t 

wroftsuioww ffa: i affaid fnfttft *sr b gfa: Sfsd am: » s gfa- 

ifoft 3R: I 

He who knows fbe Lord as partless and yet full of infinity of parts, as the destroyer 
Of alt false knowledge and blissful, is verily a sage and no one else ; he is verily a sago 
and do one else. 

Similarly, in the KrtthipanHad *11, 20) we find Him described as 
taeasured though immeasurenble : 

55 JPift tup*) gtft sii: t 
H5W5W5-M II ^e II 

Sitting He goes afar, resting He moves everywhere, who other than my Self is able 
to know that God who is the dispenser of pleasure and pain. 

So also Rg Veda, 10 , 81. 3, (civet. Up., 111 ., 3) says : 

qfim i 

s'hnafa firefh li 

fam) gat fsvtt srjffi f^w^i 
qnfa q*: n 3 n 

That one God, having His eyes. His face, His arms, and His feet in every place, when 
producing heaven and earth, forges them together with His arms and His wings. 

So also in SvetaSvatara Upanisnd, IV., 17 : 

«w ftrmrf went s?f i vd *faUr *nrHrf>Tcsst n tfifi- 

sqfai II i a II 

This God is the creator of all, is the Highest Self, He is always present in the hearts 
of men, with heart of love and the mind concentrated, the wise who know Him verily 
become immortal. 

fNftrrwfciF u H u 

He is the creator of all, He is the heart of all, the source of Xtmsn, the Omnis¬ 
cient, the Creator of time, possessed of all auspicious attributes and knowing all. 
Be is the Lord of all matter and spirits, He is the Lord of all Gupas, He is the cause of 
transmigratory existence and rdcase, bondage and freedom. 

So also in VI., 19 : 

fa**5i fatwwtttfi wgrcjj qt^ fcg 5*^HfarRqg.ll H n 

He it partless and actioniess, pure and taintless, all peace. He is the supreme bridge 
of immortality, He is like fire that remains when the fud is all burnt. 

Theto texts of Sretfi&vatara Upanisad show very distinctly the pos¬ 
session by the Lord of powers which appear to us se'.f-c<>ntradictory, and 
hence impossible. But in matters* transcendental, wo are to be guided 
by scripture and not by our mire reasoning. 



BMtw 1 I P&DA, IX ADHIKAUANA. Su. 27. 259 

But, says nn objector, are we to renounce our reason in favour of 
scripture, when there is pure contradiction, such.as the assertion, the fire 
has drenched the cloth ? Is not such a statement a logical absurdity ? 
To this the Sutra replies, “Sabda-millatvAt.” The knowledge of Brahman 
and His attributes being founded on the scripture, and the scripture a’one, 
we have no right to say that the scrriptures are illogical, if they describe 
God as haring attributes which are paradoxical. These inconceivable 

attributes must be accepted by us with regai d to Brahman, because the 
only proof of Brahman is the word alone. Nor is it s > mysterious altogether. 
We see some distant analogy of it in the inconceivable powers of certain 
gems and charms to produce magical effects. Because a thing is inexplicable 
or inconceivable, there is no reason to hold it impossible. 

To sum up : There are three sorts of proofs, namely : sensuous 

•Pratyaksn), inferential (Anumann) and scriptural authority or the word of 
God (Sabda). In the case of the first two kinds of knowledge, there is always 
room for mistake and hallucination. Thus a sensuous perception may be 
a pure hallucination, caused either by hypnotic suggestion or diseise of the 
senses. A man may see a person standing in front of him, or the cut off 
head of Chitrn, while as a matter of fact this may be all due to pure 

hypnotism. Thus ‘ Pratyaksa” or sense-knowledge is not always absolutely 

reliable. Sim larly, the knowledge based upon inference is also liible to error. 
Ordinarily, the proposition is true when wo say, 'There is no smoko without 
fire but in some cases, the person would not be justified in inferring the 
existence of fire from mere smoke. A great fire, when quenched by water, 
gives rise to a large amount of smoke, a person seeing such smoke ani 
suffering from cold may go to the place where that snike is rising from, 
but will ho disappointe I when he sees there chirred cuds an 1 no fire. 
Thus inference is also liable to error. The only proof which is froo from 
all these possibilities of errors is the word, whether it i< tin word of Gol 
as recorded in the scripture or the word of an inspired sage called Apta 
or the perfect, or the word of a person who is competent and honest 
Thus the statements t “There is snow on the tops of the Himalayas, there 
are gems in the depths of the Oceans” are always true. The word not 
only corroborates perception and reason, it is sometimes independent 
of both, and often declares that which neither retson nor perception 
can ever toll us. Thus a man who lias been once deceived by seeing an 
illusory decapitated head may take a real decapitated head to be an illusion. 
But when ho is told, from the voice of silence, that it is a real head and not 
an illusion, his ignorance is removed and lie gets truo knowledge. So also 
a traveller suflering from cold, may be running towards the place where 
smoke is rising, thinking that he will find relief there. But a person who 
knows the real uaturo of that smoke, may save him from disappointment. 
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by saying, “Do not go there, there is no fire, smoke is rising from the fire 
that has just been quenched by the rains.” 

Hie word as an instrument of proof supports and corroborates per¬ 
ception and inference. Thus a man may have a jewel necklace on his 

throat, but having forgotten it may be searching it everywhere. But when 
he is told, “Thou hast the necklace on thy throathe is saved all further 
trouble and anxiety. So also the word is the only means of knowing 

things which cannot be known either by perception or reason, or at least, 

which cannot be known by every man by his own perception and reason. 
Thus the movements of the heavenly bodies and their influences, have been 
declared to us by the astronomers and the exports in that department 
The word, therefore, of these persons is our only means of knowing when 
a certain celestial phenomenon will take place, such as an eclipse or the 
rising of a comet. Thus here also we see, that the word is a higher means 
of knowledge, than our own perception or reason. In worldly matters, 
the word is admittedly superior in its probative force to perception and 
reason. Mach more is it so in matters other-worldly, where we have to 
dtpend on the testimony of seers and saints, and the highest testimony of 
all, the word of God or Scripture. As says the Sruti : 

“The uon-knower of Vedas can never think even of the Supreme.” 
Therefore, the scripture being self-proved, is not open to any objections. 

sCtra ti., 11. 28. 

siTfRft ft 11 ^ It I II 

wiwfa Atmani, in the Self, in the Lord. u Cha, and. 'Pt Evam, thus. 
ftPwtT: Yichitral), manifold, variegated. ^ Cha, and. ft Hi, because. 

28. And thus is the power of the Self, because mani¬ 
fold objects are seen (to be produced from the tree of all 
.desires).—164. 


COJtMEylAIiT 

As from the Tree-of-all-desires or from the philosopher’s stone pos¬ 
sessing lordly powers and inexplicable mysterious energy, there come out 
elephants, horses, etc., and as these wonderful creations are mysterious, and 
are credible simply on the authority of scriptures, similarly, is the power 
.of the AtmaD, the Lord of all, the Supreme Vi$nu, who gives rise to Devas, 
wien, and lower beings. If we can believe, on the authority of scriptures, 
in the wonderful powers of the Treo-of-all-desires, or in the philosopher’s 
«toDe, why should we not believe, *on the same authority, in the mysterious 
"powers of the Lord ? It is scripture done that gives ns any information 
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of the existence of these mysterious things. We do not question, when 
animals come out of the Tree-of-all-desires, whether they are created by 
the entire tree or by a portion of it, or whether any particular part of the 
tree has power to produce any particular animal. Wc see and mark the 
result, and leave the thing as a mystery, admitting that there is no scope 
for reasoning here. Similarly, is the case with the Lord in His creative 
agency. We should not question whether the Lord is active in His en¬ 
tirety in any paiticular creative act, or whether it is done by a portion of 
His eneigy. We must simply accept the statement as we find it. 

The word “Atmani" is exhibited in the locative case in the sfttra 
in order to show that the Self is the recepticle or support of all effects. 
The second “Cha” is in order to indicate that when such wonderful tniags 
are believed by us as the existence of the Trce-nt-all-de-ires, or the philo¬ 
sopher's stone, why should wc hesitate to believe in the mysterious power 
of tlie Lord? The word “Ifi" implies that the facts above mentioned are 
well known in all these Purunas, etc. Therefore, the conclusion is that the 
theory that Brahman is the agent of creation, is more reasonable titan the 
theory of any Jivu being Mich agent. The next Sutra strengthens this 
view. 


SUTRA II. 1. 2fi. 

II r I \ I U II 


Svapakse, in one's own view, in the opponent's theory that the 
diva is the creative agent, Dosat, because of the defect of imperfections 

s* Cha, and. 

29. And because all these objections are similarity 
applicable to rour view also, therefore, it is not to be accept¬ 
ed.-—! (jo 


COMMENTARY 

The objection raised by you to our theory equally applies to your 

theory also. If Jiva is the creative agent, does lie create with his entire 

energy or a portion of his energy? In the case of Brahman, the objection 
has been answered by us already, but in the case of Ji\a being the agent, 
there is no possibility of getting out of the difficulty. 

Now the author raises another objection and answers it. The doubt 

arises whether Brahman shows any partiality to auy Jiva, and, if so, whether 
it is possible for such a Brahman to bo tho creator. The text says 
Brahman is pure tiutb, knowledge and infinity. He is mere being, etc. 

In these texts we do not find any energy attributed to Him. It is seen 
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that beings possessed of energy or power (Sakti) hare only the capa¬ 
city to produce wonderful results, such as a carpenter and others. A man 
may hare the whole knowledge of the art of carpentry, but if he has no 
power, he cannot accomplish any thing. To this objection, the author 
answers: 

sjtba II., 1. 30. 

^ II H It I A o 11 

Sarra, all, all powers. Uptd, endowed with, possessed with. 

This is a word formed with the affix “Tech.” The crude form is “IJpetr.” 
W Cha, and, alone, tff Tat, that, the possession of such power. 5*H,$ Dai6a- 
nfct, because it is seen. 

30. The IjirJ alone is possessed of all powers, because it is so sceu 
in the text.—106. 


COMMENTARY 

The supreme Self alone is endowed with all sorts of energies (Sakti). 
Because we find Vedic texts to that effect: 

Svetfiivatara Upanisad, I. 3: 

it i u: snumfif fwfaa.fa mfw a.rai- 

} ii 

They, immersed in meditation, saw the self-energy of the GoJ, concealed in its own 
qualities. Who one alone pervades and presides over ail other causes, such as time, 
nature, destiny, etc. 

So also Sveb Up., IV. I.: 

»i gfftsuif ^j'tT jifasftnn wfa i 

^r?it « \v. u sfi n 

He who, one and without any colour, creates many colours through His manifold 
powers, and who places iu them all beneficial objects with His purposes hidden, who at the 
time of PraJaya withdraws within Himself the whole universe. May He endow us with 
good understanding. 

So also Svet&svatara Upanisad, VL, 8: 

5t fl e q «l«t W ^ &,$< 1 HI**) Jlftfifgfw «’,it 

iwafisn ^ = n 

There is no effect and no cause known of Him. no one is seen like unto Him or better. 
Hk high power is revealed as manifold, as essential, and so His knowledge, force, and 
action. 

Similarly, in the Smfti we find Him described as possessing power- 

* 

of various sorts; such as Visnu Sakti is said to be the highest. 

No doubt these powers are all inconceivable as says the Smrti 
He is without hands and feet. His power is inconceivable. He » the Lord 
of Self, oot to be found by reasoning, and possessed of thousands of 
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powers. Therefore, it follows tint Brahman is tin agent in the act of 
creation, etc., because of His being endowed with infinite and inconceir* 
able powers. The texts declaring that Brahman is the true knowledge, 
bliss, etc, reveal His e^sontial n iture, while, on the other hand, the texts like 
Dev&tmn &ikti etc, of the SvetfUvatara Upanisad, declare His manifoll powers. 
Consequently, the nature of Brahman is one which is endowed with 
poweis Therefore, in the texts “He willed, etc.,” “He saw, etc,” we find 
Him possessed of the power of volition (Saiikalpa) and the rest Both 
sorts of texts—those declaring Brahman ta be mere knowledge, existence, 
bliss, etc. and those declaring Hmi as willing, thinking and creating, etc., 
—are of equal validity and authority, because both are Srutis and there is 
no difference in them as such. 

The author raises another objection and answers it again. 

Objection: B'ahman cannot be the creator or agent, because Ho 
has no sense organs. '1 hough Devas and others are possessed of powers, 
yet they are seen to be activo agents in creatio i because they have got 
sense organs and not becauso they have got merely powers. But Brahman 
is without sense organs, how can He be capable of world activity ? Even 
the same Sveta&vatra Upanisad, OIL, 19) that you have quoted, to prove tho 
possession of all powers by Brahman, declares definitely that He has no sense 
organs: 

nrj’Eg 3^ n t* n 

He sees without eyes, lie hears without ears, without hands and feet He has*en» 
and grasps, He knows whatever is knowable, but of him there is no knower ; they declare 
Him to be the first, and the mighty person. 

To this objection the author replies : 

SCTIU II., 1. 31. 

ii ^ u i m ii 

q; Vikaranatvat, on uccount of the absence (Vi) of instruments 
Uvarana) of action and perception, that is, on account of the absence of sense 
orgaus. Jf Isa, not Iti, thus. % t Chet if. atf. Tat that that objection. 

Uktam, explained or answered. 

31. If it be objected that Brahman cannot be the agent of creatiou, 
because He does not possess seuse organs, then xve reply that this 
objectiou has already beea met by the scripture itself.—107. 

COMMENTARY 

The objection that Brahman cannot be tho agent because He has 
uo sense organs, is answered by the very text of tbe Upaai?id quoted by 
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you' to show that He possesses no sens© organs. Tho three verses o£ 
SvefftSvatara Upanisad are given below in order to understand the 
context (Svetasvatam Upanisad, VI, Verso 7 to 9); 

twl^raii 1*4 d Hiprt i *4 ^ 
if? itftsrt i*4 it«nt fain gi4?i4t®w; n » u 
** sRig *R**n =i fa«ft s* era I 

ItTCI eHaTfa4i UTRIslfailT ^ II c II 

*r aeq *ftra. vffar *r fafarar ?ii w faur* • 

r urns lifajjaftm w ^rfai: ti *. n 

We know that God who is the adorable Lord of all the worlds, who is the highest Lord 
of all lords, who is the highest God of all gods, who is the Master of masters and who is 
Greater than the great one (PriikrtO—7. 

Of him there exists no (Prikrtik) body, nor sense organs, nor sneh activity. There 
is no one equal to Him nor superior. lit-* power is seen to be the highest, nnd is sung to 
be manifold—the natural powers consisting of knowledge, force and activity -8. 

There is no master over Hint in .this world, nor any ruler of Him. Xor is there any 
mark by which He can be known. He is the great cause, the Lord of the lords of the 
aenses, there is no father of Him, nor any lord over Him— 9. 

Xote : The Logoi like Rudra, BrahmA, etc., are called Lords or I Avar as ; Tndras. etc., 
are called Devatis or Gods ; Daksa and other Prajipatis are called Mastere or Palis. These 
are the various classes of divine hierarchies.—The powers of the Lord are threefold, called 
Jnfinasakti, Balaiakti, and KriyA-sakti. They are innate or RvAbhA.iki. “There is no 
mark of Him’’ means, there is nothing in this world by which His existence and power* 
can be inferred, they are known only through revelation. 

Though in the verse beginning with “He lias neither hands nor feet, 
etc.,” it was mentioned that the Great Spirit did every act without the 
instrumentality of sense organs, yet the present verses clear up any 
doubt that ought have remained, as to how there can be any activity 
without sense organs. This being is called Puru$ , »in-'Inhftiitam. the 
Great Spirit, because He is the Ruler of all spirits. When it is said He 
has no activity or sense organs or bodv, it is meant that His body is not 
made of Prftkrtik matter, nor are His sense organs of the same. Conse¬ 
quently, His activity is not PrAkrtik but super-Prakrtik. When, therefore, 
the Sruti says. “He has no KArya, it only denies such physical activity, 
because He certainly does possess activity of the highest order, as Ho is 
endowed with Parasakti. That Sakti or power is natural to Him and 
hence it is called . Sv&bh&vjki. In fact, it is the very essence of His Self. 
It is due to this ParfiAakti, this SvftbhAviki 6akti, that He manifests His three¬ 
fold powers, namely, that of Jndna, Bala and Kriyft—Knowledge, Force 
and Activity. Since no gne possesses this transcendental attribute, this 
FacA&dcti, , therefore, . no one is equal to Hitp, It follows from this that 
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no one can be superior to Him. So also, though He is devoid of Pr&kf- 
tik sense organs, yet He possesses organs which are the essential parts of 
His nature, and hence there is possibility of activity in Him. 

Others say, the above text about His grasping without hands and 
hastening without feet, etc., does not prohibit the possession by Him of 
the sense organs. It only prohibits the exclusive use of a particular 
organ, for a particular purpose. Ordinary beings grasp only through the 
hand, and can run with the feet. But with the Lord there is no such res¬ 
triction as regards the sense organs ; with Him every organ is capable of 
being used for the purposes of every other organ. In fact, the same 
Upanifjad further on says that all His organs are universal in their 
activity. It says : 

His hand and feet are everywhere, so also His eyes, head and month ; He hears 
everything in the universe, because His ears are everywhere. He existB enveloping this 
ail. 

So also in the Bhftgavata, it is declared that every limb of His is 
endowed with the power of performing all functions of all the senses. 
This extraordinary power of the sense organs of the Lord was manifested 
in His last Avatara of Sri Kfsna, at the time of forest-picnic, in Brndavana, 
among His companions of boyhood. In this view of the above verses, the 
word “Kftryam” should be explained as ‘to be accomplished." In other 
words, when the Sruti says there is no “K&rya” for Him, it means there is 
nothing to be accomplished by Him, because He is already perfect and 
full In this interpretation the word “Karana" or sense organs may be 
explained as something to be laid down, something to be done. The rest 
is the same as in the first explanation. 

In the next Sutra, the question is raised, whether Brahman has any 
motive to create the universe. The prima facie view is that He has no 
motive, because He is perfect and this view is set forth in the next 
Sutra. 


SUTRA ii., 1. 32. 

U ^ I \ \ II 

*1 Na, not Prayojanavattvltt being endowed with a 

motive. 

32. The Lord has no inclination towards creation, because He 
has no motive.—168. 


34 



*46 VEDANTA-8&TAS. 11 ADHYAya. {Oomnda 


COMMENTARY 

Hie word “Na” is understood in this Siltra from the last one. The 
word **Na-prayojana-vattv4t” is a compou id word meaning “because 
being motiveless.” The usual form would have been “A~prayojana-vattvftt.” 
The Lord can have no urging towards creation, because being perfect, 
H)e has no motive to create. In the world, every activity is seen to exist 
on a motive beneficial either for one’s own-Relf, or for the sake of 
another. The motive beneficial to His own self, cannot exist in the case 
of the Lord, because He being perfect, all His wishes are ever fulfilled, 
as the scripture repeatedly declares. Nor is His motive to do something 
beneficial to others, because the creation evidently is for the sake of 
punishing the Jivas, and making them suffer the pains of hirth and 
death. An all-compassionate Lord would uot create a universe, merely 
to punish the erring Jivas for thrir misdeeds. And no one creates 
anything without a motive. Therefore, it follows that the Lord has 
nothing to urge Him to creation. 

This objection is answered in the next Siitra. 

sf'TRA II., 1. 33. 

II H I U U II 

Lokavat, as in the world, as in an ordinary life. 3 Tu, but, 
tfter Lflft, sport, play. Kaivalvam, merely. 

33. The motive of the Lord in creating the world is mere 
apoit only, as we see in ordinary life.—1G9. 


COMMENTARY 


The word “Tu” removes the above doubt. Though all-full and 
desiring nothing, yet the motive which prompts the Lord towards the 
creation of this wonderful world is mere sport only, and lias no object 
beneficial to Him in view. As in ordinary life, men full of cheerfulness, 
when awakening from sound sleep, begin to dance about without any 
object, but from mere exuberance of spirit, such is the case with tho Lord. 
This Lllft or the sport of the Lord is natural to Him, because He is full of 
self»bli88. As says the Mftnijukya Upani§ad (KSrika) : 

eyn it 


Borns think that the creation is for the sake of enjoyment (of the Creator), while 
Others think that it is for the sake of recreation, (to shake off the lethargy of the Pralaya 
akpsp.ee the annul of the soKtude "of Pralaya). This (act of creation) of God is His nature 
(without any active). What motive can there be for one who baa all His desires satisfied 7 
L,U - 
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To the same effect is the Sm^ti (Nftrtyana Samhitft): 

g i 

«M5ns^T\ *ptt nwi smsmit 
g*w 'Rmw: *g: fog n 

The creation, etc., of Hari does not depend on any motive, He does so out of sheer 
joy, as the drunkard dances through frenzy. He who is full of all bliss can have no motive 
whatsoever. When even the Muktas have got ali their desires fulfilled through Him, What 
unfulfilled desire can there be in the ease of the I/srd who is the Self of the universe ? 

But a man intoxicated with drink has no consciousness of what he 
is doing. Is the Lord also devoid of consciousness, like the drunkard ? 
For then, Ho would not be omniscient. We do not say so. All that we 
say is that man does play and become sportive through the mere exuber¬ 
ance of spirit and sheer joyfuluess of life ; such is the case with Brahman. 
The Advaitins explain the words “as we see in ordinary life” by the well- 
known example of respiration that goes on even in deep sleep, and which 
is altogether involuntary and motiveless. This analogy, however, is open 
to the objection that that Lord is subject to deep sleep and loses consciousness, 
as man docs. The example given by the Vi^isfadvaitius is that of a prince 
who amuses himself without any motive, at the game of balls. This ana¬ 
logy, however, is open to the objection that playing at a game of balls is 
not altogether motiveless, for the prince gets some pleasure by the play. 


Adhikarana .V. — The Lord is neither partial nor cruel. 

The author again raises an objection and then goes on to remove 
the doubt. The theory, that Brahman is the Creator, is open to the objec¬ 
tion that the Lord is either partial or cruel ; for He creates Devas and 
men, some of whom enjoy happiness and others suffer misery. This theory 
is, therefore, not a congruous one. But the texts say that the Lord is 
neither cruel nor partial. How can then such a Lord be the Creator? To 
this objection the author answers by the following Sutra : 

Sl'TBA 11., 1. 34. 

i m ft n \ i u m ii 

Yai?amya, inequality, partiality, Nairghynyena, cruelty. 

st Na, not. q wm Sfipeksatvftt, because the creation depends upon the 
Karma of creatures, because of having regard to Karma, WT Tatbi, so. ft 
Hi, because. DarSayati, the scripture declares. 
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34 There exist no partiality and cruelty in the Lord, becaoso the 
pleasure and pain, suffered by beings, has regard to their Karmas, and 
so also the scriptures declare.—170. 

COMMENTARY 

la Brahman, as Creator, there exists no fault of partiality or cruelty. 
The differences of condition in which creatures are born, aud the pleasure 
and pain which they suffer, depend on their own Karmas, and the Lord 
creates the environment, in which the creatures are placed, with the strictest 
regard to such Karma. The proof of this is the scripture itself. For in the 
Kao&itaki Upani§ad, IIL, 8, we find the following : 

sir mg $4 ?r vWreig %k froifn d qitwfr ggmW i 

For Be makes him whom He wishes to lead up from these worlds do a good deed, 
according to the tendencies created by his past Karmas, and the same makes him whom 
He wishes to lead down from these worlds, do a bad deed according to bad tendencies 
generated by the past Karmas. 

Note :—Every act of man is really done under the will of the Lord. A man can do a 
good or bad deed, only if the Lord so wills it, for He is the sole agent in this world. But 
this world of the Lord is not capricious and lawless. The man who has done good Karmas 
in the past, gets farther energy from the Lord to do better Karmas in this life, and thus 
rise higher. It is in this way only that the Lord makes him whom He wishes to lead up 
from these worlds do a good deed. And so also the reverse. The wish of the Lord has 
always regard to the karmas of the Jiva. 

Jivas get the condition of Deva-hood through the will of the Lord, 
similarly they get the condition of the denizens of hell through the same 
will of the Lord. The Lord is the operative cause of the suffering and the 
enjoyment of the Jivas. But this will of the Lord has always regard to the 
Kama of the Jiva. 


Sl" TEA IL, 1 . 35 . 

* ii h i \ \ ii 

Na, not *8 Karma, karman, actions, acts of the Jivas. 

Avibhftg&t, because of non-distinction. Iti, thus. Chet if. «t Na, 
not AniditvM, because of beginninglossness. 

35. (The theory of Karma) cannot (explain the inequality and 
cruelty seen in this universe, because when the creation first started) 
there was no distinction (of souls and consequently) of Karmas. This 
(objection, however*) is not valid, because there is no beginning of 
creation.—171. 
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COMMENTARY 

An objector may say, your theory of Karma only pashes the difficulty 

one step back. No doubt, it explains to some extent the inequalities and 

sufferings of Jivas in their present life. They may be the results of acts 
done in the past life. But since in the beginning of creation, there were no 
Jivas, nor were their acts, they must have been created with inequalities, in 
order to act differently. If they had been created all equal, there is no 
reason to hold that their acts would have been different. The Sruti also 
says, “The Being or the God (Sat) alone existed in the beginning, one only 
without a second” (Chhftndogya, VI. 1.) This shows that when the creation 
started, there were no Karmas or Jivas, distinguishable from Brahman He 
alone existed, all in all. To this objection, raised in the first half of the 

Sutra, the next half gives the answer, by saying ‘this is not so because of 

the beginninglessness.’ The Karmas and the Jivas are beginningless, just 
like Brahman, and this is the theory adopted by the author. Thus there 
is no fault, because every subsequent Karma is motived by the tendencies 
generated by the past Karmas. In Pralaya, the Karmas, good or bad, done 
by the Jivas, are not absolutely destroyed. The next Kalpa is conditioned 
by the Karmas of the past. So also in the Bhavisya Purana : 

s&uaj * ftrbr: n 

The Lord Vistiu makes the Jivas do good or bad deeds m accordance with tbeir past 
Karmas, nor is there any conflict in this position, because the Karmas have no beginning. 

If you say that Karmas being beginningless, the theory is tainted 
with the fault of regresvis in infinitum, we say it is not so, because we find 
authority for it in reason also. The well-known case of the seed and the 
tree is in point Is the seod first or the tree ? Nor is it any objection that 
God being bound to create according to the Karmas of the Souls, loses His 
independence. The Lord certainly is independent but He is not capricious 
and whimsical. Had He created the world with perfect disregard to the 
karmas of the Jivas, He might have proved His omnipotence to some minds, 
but to the majority, His act would have appeared capricious and crueL 
In fact the authorities clearly show that the substance and Karma and time 
are equally co-eternal with the Lord, and He creates the universe, with a 
full regard to all these three. It is not only the Karma that conditions the 
universe, but the substance (or the matter stuff), and time are also impor¬ 
tant factors in creatiou. Of course, these three are subordinate to t^vara, 
but He never disregards their existence in His act of creation. The Lord 
is not partial or cruel, or wanting in omnipotence. In fact, the theory of 
Karman and the beginninglessness of creation reconoile all the difficulties. 
Toa cannot say that this theory is open to the same objection as the theory 
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of specific creation. You cannot say it is the falling of the smugglers uu* 
wittingly into the hands of the tax-collectors. 

Note .— Certain merchants, in order to evade customs .duties, went by a roundabout 
way, to avoid the customs house. In the dark night, they missed their way, and after 
wandering for some time, they took shelter in a roadside house. In the morning, it was 
found that the house in which they had taken shelter, waB the customs house which the 
'.traders were trying to avoid. Thus they had not only to pay the tax, but were punished also 
for trying to cheat the customs. This maxim is called “Morning in the customs house.” 

Our theory is not open to this objection of “Morning in the customs 
house.” In order to avoid the imputation of cruelty and inequality to the 
Lord, we have explained the eternity of creation, and you cannot say that 
since the Lord is not bound to regard the Karinas, because IIo is indepen¬ 
dent, His creating a world full of misery, simply to punish the souls for 
their karmas, brings you back to the same difficulty, which you were 
trying to avoid. The Lord, being perfectly independent, certainly could 
have created a world all full of joy, and with complete disregard to the 
Karma of the Jivas. But then His actions, instead of boing regulated by 
any law, would have been lawless, and it would net be a creditable attri¬ 
bute of the Lord. Therefore, His creation of a uoild with perfect regard 
to the Karma of the Jivas, and t.> time and substance, does not detract 
from His omnipotence. But it rpthcr shows iorth His great wisdom and 
compassion. Though He can act against all the laws of matter, spirit and 
Karma, yet lie is not doing so, and His making the Jivas act in accordance 
with the tendencies generated by their beginningless Karma, is a matter for 
His glory, and not an instance of His partiality. 


Adhikarana XL—The grace of the I.ord ix not partiality . 

In the previous Sutras, it has been shown that Brahman is neither 
partial nor crueL Now is taken up the question, whether the Lord by 
showing special grace to his devotees, is not open to the objection of 
partiality. It is a fact, that the Lord shows “partiality” to His devotees, 
for He specially protects them and specifically fulfills their desires. 
Tbe doubt therefore arises :—Is not this special protection of His devotees 
and this fulfilling of their want, a mark of partiality in the Lord ? He 
will protect His devotee from the mouth of the lion, but He wifi allow 
ordinary men to be devoured by the beast This objection the author 
answers by saying that it is not so. 
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.si'tka u ., 1. 36. 

^ || ^ M 1 \* II 

Tlpa-padyate, it is proved to exist, it is reasonable that it should 
bo so. ^ Cha, and. Upalabhyate, is found (in the scripture). =3 

Cha, and. - 

30. Such partiality to His devotees is reasonable in the 

Lord, and is observed also in the scriptures.—172. 

COMMENT UtY 

The special grace shown bv the Lord to His devotees is no doubt 
‘'partiality" but the Lord, the kind lover of His devotees, has such 
“partiality," and it is reasonable that it should be so. It is the natural, 
inherent power of the Lord, to show forth His grace on those who have 
Bhakti, and devotion for him. This special grace is not an .arbitrary 
functioning of the Lord's will, hut it also has regard to the factor of 
Bhakti or devotion in the Jiva to whom such special grace is shown. Nor 
does this conflict with the statement that the Lord is free from partiality. 
For this sort of “partiality" to His devotees, instead of being a fault in the 
Lord has been praised in the scriptures as adding to His glory. For the 
scripture says that this is the highest jewel among the perfections of the 
Lord, this grace on His devotees. If the Lord had not this quality of showing 
special grace, then all His other attributes, however great, would not have 
been attractive to mankind, and would not have evoked devotion and love 
towards Him. This shows the reasonableness of the existence;of this 
“partiality" in the Lord. 

Not only is this reasonable, but the revelation and the tradition also 
declare it: 

a«ft w fo*?? a§wr «?r;t i 

qifo STTfJTT frf# ^3 II \ II 

This Self cannot be gained by dissertations (devoid of devotion), nor by mere keen 
intellect, nor by much hearing. It is gained only by him whom the Self chooses. To 
him this Self reveals His form.—(Mundaka Upauijad III. II. 3). 

fipft f* g =* U*T fau: II 

Of these, the wise, constantly harmonised, worshipping the one, is the best ; I am 
supremely dear to the wise, and he is dear to me. (Gtt£, VII. 17.) 

Btftst 9*3^3 *t b fcstflft.i Jf finj! I 
* *t3rfoT g nt miWT ft ^3 ii 



at2 VEDAnTA-S&TRAS. II ADRYAYA. fOovinda 

The acme am 1 to all being*; there is none hateful to Me nor dear. They verily who 
worship Me with devotion, they are in Me, and I also in them—(Qiti, IX. 39) 

Ufa i 

ft tRtwj: fTRTO stt^ttfr f| ft: il 

Even if the most sinful worship Me with undivided heart, he too must be accounted 
righteous, for he hath complete faith in Me—(GitA, IX. 30) 

fas *nfh wW fsrrrs?fft i 

sfcfa ;? *r ii 

Speedily he becotnsth virtuous (his sins being all destroyed) and desists from his evil 
ways, and attains to eternal peace. O Kaunteya, know thou for certain, that My devotee 
periaheth never. (Gitft, IX. 31.) 

SCTRA II.. 1. 37. 

II ^ \ \ I V9 II 

Sarva, all. ^ Dharma, attributes, qualities. 3n%: Upapattel), 
because of the reasonableness, because of being proved ^ Cha, and. 

37. And because it is proved that all attributes are 
present in Brahman, however conflicting they may be with 
each other, -therefore He is jast to all, and “partial” to His 
devotees. —173. 


COMMENT Aft Y 

It has been proved above, that in the supreme Lord, whose essential 
nature is inconceivable, there exist all attributes and qualities, whether 
harmonious in themselves or self-contradictory. It follows that along with 
His perfect justice aud equality. He has this attribute of showing favour 
and “partiality” to His devotees. The wise, therefore, do not find any greater 
difficulty in reconciling the existence of these two heterogeneous attributes 

in Him, than in any other similar pair of attributes which are opposite 

to each other, and which still exist in him. For example, He is essentially 
' all-knowledge, and yet possessing knowledge; He is essentially formless and 
colourless, and yet possessing the most ravishing form that enchants the 
heart of His devotees; similarly, though He is perfectly just and equal 

to all, yet he does show favour and special grace to His devotees. Not 
only the pair of opposites exist in him, but all harmonious attributes also 
we to be found in him; such as He is forgiving, kind, compassionate and 
merciful to all The Smrti also says to the same effect (Kftrma 

Purapa): 

*v ,, , is a \ 

Miwrwi nwdsiwflijfl i 

Wlft khip wit skrtrirf II 
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The Lord is described as possessing self-contradictory and opposite attributes, 
because He has supreme power. Though He has these ' attributes, yet no evil or false¬ 
hood should ever be attributed to Him. On the contrary, all these conflicting attributes 
should be reconciled with each dther sd far as possible. 

Thus it has been proved that the Lord, thotigh equal to all, is yet 
the friend of His devotees. 

Here ends the first Pads, of the second A-dhySya of tho Vedanta 1 
Sutras and the Govinda Bhlsya. 



SECOND ADHYlTA. 

Second Pada. 

tamtam* jftfa gfawrei^i 

fregfauT ftyi fwfsftrtofif 5^q.n 

I salute Vyftsa, called also Knna, the island-born, who has removed 
with the sharp edge of the sword of his reason, the thorny bashes of tho 
heterodox systems, like the S&ukhya and the rest, and who has thu9 
made this world a plain ground for the Lord Kona to play upon. 

Note: The S&hkhya author Kapila, as well as the Buddhists and Jainas, maintains that 
the world is without any God. Kapila says that the world originates from matter 
(Pradh&na). The Buddhists maintain that atoms are the cause of creation. The Jainas 
bold the same view. A class of Buddhists hold the view that the whole world is void, 
while all three are united in the view that there is no Creator of the world in the sense of 
a conscious and intelligent being. Philosophers like Kap&da (the Author of VaiSesika SiHras) 
and Patanjali appear to have admitted the existence of a God, bat practically they arc as 
atheistic in their tendencies as the S&iikhyas and the rest, because they do not admit the 
God as taught in the Vedas. Vyasa. seeing this world full of the thorns of the false 
philosophies of Kapila and the rest, and finding it impossible that the Lord should tread 
this earth with His soft feet and be not pierced with the thorns, prepared the way for 
His coming, by cutting away these wild growths with the Bword of his sharp reasoning. 
The Lord Krsqa manifested Himself after the world was prepared for His coming, by 
the Vedinta teaching of Vy&sa. 


Adhilcarana /. Pradh&na is not the cause of the world. 

In the first P&da of the second Adhyftya, the author has answered 
the objections raised by his opponents to the system propounded in his 
Sfltras. He had been on the defensive in the last chapter. Now he takes 
up an aggressive attitude f and attacks the position of his opponents and 
refutes their systems by proving the uncritical and unphilosophical 
nature of their doctrines. This was necessary in order to protect the 
weak-minded from going a'tray, and from abandoning the ancient high¬ 
way of the Vedas, and from being attracted by the fallacious arguments 
of these plausible systems, and wandering in the pleasant labyrinths of 
these philosophers, and thus losing their way and getting destroyed. 
The author firet takes up the SAukhya system and refutes it 

The Sfthkhya professor .Kapila has made a collection of Hiitras in 
which he has enumerated various Tattvas or primeval principles or elements 

#f creation. According to him, Prakjti is the name given to the original 

k * * » 
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root of matter, and it is defined by him as the state of equilibrium of the 
three attributes of matter, namely, Sattva or rhythm, Rajas or activity, and 
Tamas or inertia. From this Prakjti comes out Mahat, the Great Principle, 
from Mahat proceeds Aliaiik&ra, from AhftnkAra the five Tanm&tras, the 
two sorts of senses (the cognitive senses and the senses of action) and the 
gross elements. Thus the twenty-four Tattvas are Prakftic, namely, 

(t) Mahat, (it) AhaukAra, («/) to rii) the five subtle elements called the 
TanmAtras, the Tanmutra of sound, of touch, of colour, of taste and of smell, 
(#tjj) to [xeiii) the five Jiiana-indriyas and the five fCarma-indriyas and Manas. 
The JnAna-indriyas are the sense.-, of hearing, touch, seeing, tasting . and 
smelling; the Kamia-indriyas are organ of speech, the hands, the feet, 
the generative and the excretive organs, (xix) to xxiv) the five elements 
(ether or Akfi&i, air or Vayu, fire or Agni. water or Apas and earth or 
Pfthivi). Added to these twenty-four is the class of Spirits or Poppas 
or Egos. This constitutes the twenty-five Tattvas or classes of .tfe) 
SAiikhyas. Tne three primeval qualities—Sattva, Rajas and Tamas when 
in equilibrium constitute Prakrti The essential nature of Sattva is joy, 
of Rajas, pain and of Tanias, delusion. As the world is the effect of these 
three qualities, we find in it joy, pain and inertness. The same object 
may possess all these three Gunas, at one and the same time, with regard 
to different persons looking at it, and to the same person at different 
times. As a beautiful girl is an object of joy to the accepted lover, an 
object of pain to the rejected iiial and an object of indifference to an 
ascetic ; or as a wife, when in good humour, is a source of joy •, when in 
anger, a source of pain, and when away from her husband, a source of 
delusion. Such is this world full of joy, pain and delusion. 

It has been mentioned above, that the sensos are of two sorts. Ten 
of thorn are external, one is an inner seDsory called also Manas ; thus 
altogether there are eleven seuses. The Prakrti is eternal and all-per¬ 
vading. It is the root or the primeval cause, and no further cause of it 
need be enquired into, as we find in Sutra I., 67 of the Saukhyas. 

’ Since the root ha* no root, the root (of all) w root-taw, 6-hat » to way, there ta no 
other cause of Prakrti, because there would be a rrgrtetus in infimton if we were to 
anppoee another cause, which by parity of reasoning, would require another cause, and so 
on without end.) 

It is not limited and is the material cause of alb It is all-pervading, 
as asserted in Stltra VI., 36 of the same. 

hecMM btwyarodaoU -are seen -everywhere. 


"'Che, Biakov M*»b|«mding, 
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Kftriki (3 says : 

•pufft'fkffi^raTWT: Jiffafiriw*: bb i 

atourg ft%id, b af«r: ii 

The Mflla Prakrti or the Root-matter ia not produced. The Great Principle (Mahal) 
along with AhaAk&ra and the five Tanmitras make a group of seven, which are both pro- 
du«er and the produced. Sixteen are the produced only (the eleven senses and the five 
dements) ; and the Spirit or the Egos arc neither the producer nor the produced.! 

To sum up, out of the twenty-five Tuttvas of the Stinkhyas, Mdla 

Prabpti is never produced, though producer of everything else. Its 
opposite, the Purusa or the ego, is also eternal and never produced. But 
it produces also nothing, because it is changeless. Between these two 
poks of Spirit and Matter, lie the twenty-three other Tattvas, seven of 
which are both producers and produoed, the remaining sixteen being 

produced only. 

This Prakrti, eternally producing everything, herself insentient, but 
the cause of the enjoyment and liberation of innumerable sentient 
beings, and though super-sensuous and incognisable by any peretptive 
means, is yet to be inferred by her effects. Though one, she ha# many 
hiterogeneous attributes, and through her power of modification, she 
produces this wonderful world, beginning with Mnhat and the rest ; and 

thus she is the rperaitve and the material cause of the universe. Purusa, 

on the other hand, is attributeless, all-pervading consciousness, and separate 
for every separate body, is to be inferred from the existence of this 
organised life, because no organised life can exist, but for the sake of 
something else. As is to be found in Sutra I., 6l> : 

wwkif jrwi i 

(The existence) of Boul (is inferred) from the fact that the combination (of the prin¬ 
ciples of Prakrti inio their various (.fleets) is for the sake of another (than unintelligent 
Prakrti or any of its similarly unintelligent products.) The application of the argument 
in this particular case is as follows : 

(t) The thing in question, rt'x., Prakrti, the ‘Great one/ and (he rest (of the 

aggregates of the unintelligent) has, aa its fruit (or end), (be (mundane) 
experiences and the (eventual) liberation of some other than itself ; 

(»Y) Because it is a combination ; and 

(im) (Every combination), as a couch or a ecat, or tbe like, (is for another’s use. not 
for its own, and its several component parts render no mutual service.) 

Since Purusa is free from all action and modification, neither produced 
by anything, it follows that .it is sgentless and without enjoyment Suffer¬ 
ing and enjoyment, as well as agency, belong to Prakrti and not 
Furufa. Eut the man mistakes the Fnru$a as agent pr enjoy er through 
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illusion. When Prakfti and Purusa come together, their very juxtaposi¬ 
tion produces an interchange of attributes among each other; namely, 
consciousness appears in matter, and agency and enjoyment in spirit 
This is Adhyftsa or super-impostion, or falsely attributing the qualities of 
the one to the other. Nature is really unconscious, but the vicinity of 
Spirit makes it appear as if conscious. On the o’.her hand, the Spirit is 
mither the agent nor the enjoyer, but the vicinity of matter causes it to 
look as if it was so. From this want of discrimination, arises all the 
suffering of the soul, while liberation consists in realising this difference. 

The person who has become indifferent to Prakfti has attained 
Moksn. Such, in short, is the theory of the Saakhyas. In this system the 
means of the light knowledge (Prumana) are three, namely: sensuous 
perception, inference and testimony, as is to be found in Sutra 1., 88: 

wra i ^fawffwifefc n 

Proof is of three kinds: there is no establishment of more, because if these bo 
established then all (that is due) can be established by one or other of these three 
proofs, «t., ‘sense’ iPralyaksa). - ihe recognition of signs’ (Anumana) and ‘testimony* 
(babda), to the exclusion of 'comparison' which is reckoned in the N'ytfya as a specially 
distinct source of knowledge, etc. 

As regards Pratyaksn or sensuous perception and testimony we 
have not much diflerince with the Sankliyas, because these two things 
deal with accomplished objects. Our difference with them is as regatds 
certain inferences which they have drawn. By a ceitain mode of reason¬ 
ing, tin y have deduced the conclusion that Pradbana is the cause of the 
universe; it is this reasomrg which is fallacious. If we can refute 
their arguments about Piadlifina being the cause of the universe, we prac¬ 
tically refute their whole philosophy, because this is the central point of 
their system. Their argument regardiug this is contained in three Sutras, 
namely, I., 130, 131 aud 132. 

t 

130— Because of their measure, (which is a limited one. Mind and the rest are pro¬ 
ducts; whereas the only two that are uncaused, ru., Prakrti and Soul are unlimited). 

WT^qifl II 

131— Because they conform (to Fradhtfna). Mind and the rest are products, “because 
they will (follow) and correipoud with Pradhjna, >>., because the qualities of Pradb&Da 
are seen in all things:" aud it is a maxim that that which is the effect is derived from the 
cause, and implies the cause. 

n 

132— And, finally, because it is through (he power (of the cause alone, that the pro¬ 
duct (in do aught, as a ehain ic6tiaiue an elephant cnly Ly the force of the iren that 
It ia nude of.) 


STB T&DlMt-Wf&fiS. n AWfXTA. f&rnm 

toi: Now arises the doubt: Is Pradhfina both the operative ahd 
tSe "material cause of the universe, or not? 

Hie Pflrvapak§in says:—Pradhfina is the operative as well as the 
'material cause of the universe, because the world consists of three attri¬ 
butes of Settva, Rajas and Tamas, and so we infer that the primal cause 
jjlso must have in it these three attributes. For nothing can be in Che 
effect which is not in the cause. As we see in the case of jars, etc., that 
their material cause is clay which belongs to the same category as the jar. 
Moreover, inert objects can become agents, for we use active verbs in 

connection with such objects. Such as “the free brings forth fruits,” 

‘'the water is moving.” Therefore, Pradhfina alone is the material cause 

of the universe and creator of it as well 

Siddhdnla: To this view the author replies by the following 

Sutra. 


8CTRA II., 2. 1. 

II M M Ml 

Wlf Rachanfi, construction. Anupapattelj, on account of the 

impossibility, w Cha, and. Na, not Anum&nam, the Inferred One, 

namely, Pradhfina whose existence we infer from the existence of the world. 

1. The Inferred One (Tiadhana) is not the cause of the -world, 
because it is impossible for her to have created the universe (since she 
is unintelligent).—174. 


COHMT3TABV 

Pradhfina is called ‘Anurufinam’ or the Inferred One, because her 
existence is purely hypothetical. (Just as the ether of the modern scitn- 
tists is an entity postulated merely to explain <crtum phenomena, such as, 
those of light, magnetism, etc., so Pradhfina is postulated by the S&ukhyas 
in order to explain the cause of the universe). This hypothetical Pradhfina 
is neither the material nor the operative cause of the world. The world 
~6lH»s wonderful construction and design, and it is impossible for un¬ 
intelligent matter, to have produced this wonderful universe, without the 
directive action of an intelligent agent No one has ever seen a beautiful 
palace constructed by the fortuitous coming together of bricks, mortar, 
etc., without the active co-operation of intelligent agents, like the archi- 
‘ teds; masons, end the rest _ The word ‘and’ in the Sutra is employed in 
° Order to* indicate by implication, that the argument based npon- Anraya 
(undistributed middle) has no proving* force. 
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Note : The argument baaed upon Anvaya U a sort o( fallacy. For example, to iafer 
that all cows must be white, because whiteness is present (Anraya) in some cows. White¬ 
ness is merely an accidental attribute. Whiteness is not the cause of the dass-charac- 
terstic of cows. 

Physical objects like flowers, beautiful jars, etc., no d>ubt, have the 
presence in them of the quality of producing pleasure. But the feeling 
of pleasure is altogether an internal feeling, and we cannot say that 
fliwere and pots have the nature of pleasure in them, though they excite 
pleasure in man. P.easure is altogether an attribute of the soul and not of 
matter. Sj Matter cannot be said to have the quality of joy, or delusion, 
etc. 

Note: For a fuller <lUcu«ion ot this point see Veiinta flltras, Rimlnuja, 8. B. EL, 
VoL XLVIII, p. 491. ‘ " ““ “ “ 


sutra n., 2. 2. 

11 h i h i h n 

Pravftteb, because of the activity ^ Cln, and. It has the forcp 
of “only” here. 

2. And because the inert matter becomes active, only wheR. thncfi. 
is the directive actioa of intelligence in it—175. 


COMMENTARY 

The phrase “of the inert matter, when an intelligent entity is a directing 
energy” must be supplied in the Sutra ta complete the sense. The activity, 
properly speaking, ought therefore to be attributed to the directive 
intelligence, rather than to the inert matter. That which sets matter into 
motion is the real agent. We do not say that the chariot moves of 
itself, but that the charioteer i* the real mover of the carriage by directing 
the movements of the horses. Therefore, the phrases like the “tree brings 
forth ftuita" really mean that the Inner Guide, the Supreme Lord, directs 
the activity of the tree, and makes it bring forth the fruits. The fruit, 
therefore, is really produced by tho Lord, through the instrumentality of 
the tree. This we learn from tiie scripture, describing the Inner Buler (see 
Bfhad&ranyaka Upani?ad, II., 7., 3 to 23). This will become clearer further 
on. 

The force of and in the tsiltra is that of only. “I do” can be 
asserted only by an intelligent Self. Every activity is seen as thq^ result 
of an intelligent agent Inert matter, therefore, has no agency. Xo pat 
it in other words, matter or PradhAna has nq aelLinitiatod activity oi its 
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If you say that it is possible for the world to hare been created by 
the mere coining together of Spirit and Matter, or Purusa and Prakfti, and 
by the mutual superimposition of the attributes of the one on those of 
the other, then we ask the following question : What is the cause of this 
superimposition which takes place by the mere coming together of Spirit 
and Matter ? Does it inhere as a substance in them or is it a modification 
of Spirit and Matter ? It canuot be the first, for in that caso the liberated 
souls would also have this superimposition, for it is ono of tho innate 
qualities of Spirit Nor can it be tho latter, for if superimposition be tho 
modification of Prakjti, tiien it itself being an effect, cannot bo the cause of 
its own self. The question therefore remains, What is the cause of this 
Adhy&sa or superimposition ? Nor can it be a modification of Spirit, for 
according to your system. Spirit is changeless. 

An objector says : The milk by its own inherent quality is changed into 
curd ; or the water falling from the clouds though having one ta-ite becomes 
bitter, sweet acid, etc., according to tho fruit in which it enters, whether 
it be that of a mango or of a toddy or ofNim, etc. Similarly, Pradli&na 
also, though homogeneous like water, becomes modified in'o different kinds, 
according as it comes ia contact with the different Karmas of the Jivas- 
The differences in the bodies and environments, etc, of souls are the effects 
of the past; Karmas of these beings. To this the author replies by the 
following Sutra. 


sCtha rt., 2. 3. 

11 H I H I * II 

•rira, Payas, milk. Arubu, water. Vat like. ^8 Chet it ffl 

Tatra, there, wfa A pi, also. 

3. If it be said that Pradhdna of herself modifies into her varioas 
products, like milk or water, without the guidance of any intelligence 
We reply, there also the intelligence guides the change.—170. 


COMMENT aUT 

Even in the case of the change of pure water into different saps and 
Jtttaea, or the change of pure milk into curd, it is tho directive action of 
intelligence that produces the change. And this wo infer from the example 
of chariot, etc. We may qpt see the intelligent driver of the chariot, 
bat we infer his existence from the motion of the car. Similarly, though 
w» may not see the intelligence working in the tree or the milk, 
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we oan infer its existence from tie's.- changes. Nor is this a question of 
inference only, but we have the Sacred authority of the scripture as well. 
(See the Autaryilmin Br&hmana of tie- Brludaranyaka TJpanisad). 

si Tit v, ii, 2. 4 

II '■» I ^ I » II 

Vyntireka. in the ab-.-noe ol anything eUe, different 
Anavasthitel;, because of the nmi-exi-teno.*, because of the non-necessity. w 
Cha, and, also we'f^petr’t Ananck-aU af, bei ,ui» of the independence. 

4 As before creation there existed no other cause 
except P radii Aim, so there would be no necessity of any 
other cause than the Piadhaua herself to produce her 
changes.—177 


ro*V> NT\R\ 

The force of ‘Oha in th • sort, k tint of al*o There is this addi* 

tional reason also to be adduced ...ram-t th. '-an k by a theory According 

to it Pradh&na independent .-ei j.r »1 u the whole creation. Befom 

the beginning of creation, tln-ie ,-\i-t-d no .»ther cause than PradhSna. 
Nor was there any neoe-sitv l.n th. cu-t.'m of auv otner cause, for all 

the changes which Piadhan.i undergo.-^ are -elf-initiated There is no 

mover or stopper of the motion >>f Piadhan.i except the Pradhana herself. 
This theory of the ^dnkhya- howevei, t<> la- given up because the true 
theory is that it i*- tin pre-> no- .<f Puru-a that -tarts the changes in 
Pradhftna Thu- even uec.ndmg t.» ^ahkliya theoiv Piadnstna herself 
is not tin- snip eirator But in -mne mysterious wav the proximity of 

Purusa initiate- the change 1’ln- goe- again-t the theory that the pure 

inert matter or Pmdh&nn i- tin- produce! ol change The Sankhyas. 

therefore, cannot i-on-istently -ay that I’radhfina of herself produces all 
changes without any extianeou- help The tlieotv of proximity is open 

also to objection. If the proximity cau-e- the change, the Puru?a is 

always in proximity with Piakyti aud m the state of Pralaya also this 
proximity cannot be broken. The result would la* that creation would 
start even during Pralaya- The ''ankliya mav -ay the Karmas of the 
Jivas being dormant in Pralaya, no creation can start then. To this we 
reply, what is there to prevent the awakening of Karinas m Pralaya? 

Thus the theory of the Sftnkhyas I- self-contradictory 

Says the S&ftkhya philosopher “We see that grass, creepers, leaves, 
etc„ transform themselves, through their inherent nature, into" milk, 
without the help of any other cause. Similarly, Pradhana atsa-tuu*j|Mfiii 
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herfcelf icito Mahat, etc., without the guidance of an intelligent principle.” 
ife this the author replies by the following Siltra. 

sOtra it., 2. 5. 

r qmfan n \ i h i * 11 

q wff Anyatra, elsewhere, namely, elsewhere than in cows. V*mrgt 
Abbfiv&t, because of the absence, ’a Cha. and, onlv. H Nil, not. gmtfkv? 
Tfn&divat, like grass, etc. 

5. It is not like the transformation of grass, etc., (into 

milk, when eaten by a cow), because there is absence of 

such , transformation iu another place (namely, when eaten 

by a bull).—178. 

COMMKSTAin 

The word ‘Cha, - and. has the force of only. This argument of tiie 
SAiikhyas is not sound. Because it is not natural for the grass to always 
transform itself into milk when eaten by an animal* It is only when a 
female animal eats it that it i« so transformed. When eaten by a 
male; animal no such change is visible If it was natural for the 

grass to always change itself into milk, irrespective of the locality 
or the person absorbing it then we shall see grass changing into 

.milk even when lying at a quadrangle of a street But we do not 
see any such chauge. Therefore, it is not the natural quality of the 

.grass to change itself into milk, hut it is only when it comes in 

relation with a particular animal, that it is so changed. And here also 

it is the will of the Supreme Lord that brings about the change, not 

because an animal has eaten it 

It has been proved that Pradh&na beiug inert has no self-initiated 
activity of her own. But even if we admit for argument’s sake, that she 
has such an activity, it will not help much the cause of the S&ukhyas* 
The author shows this in the next Siltra. 

St’TBA it., 2. 6 

ii \ i ^ i e 11 

Abhyupagamepi, even if it be accepted, vnt Artha, pur- 
peas, wwtvjh. Abhiv&t, because of the absence. 

6. Even if it be accepted that Pradhflna has self- 

initiated activity yet it Is a useless theory, because it serves no 
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COMMENT ART 

The word “not" is understood in this and the subsequent three 
Sdtras. The theory of the S&iikhyas is that Pradh^na is moved to activity 
in order to cause experience and liberation of the Jiva. Her object is that 
the Jiva after enjoying her, and finding her full of evil, should become 
indifferent to her, and thus attain liberation, which consists in such 
indifference. The activity of Pradh&na is purely altruistic, with the 
object of giving experience and joy to the soul. She has no purpose of 
her own to be served by her activity. In the Sfiiikhya Sutra, III, 58, it is 
thus stated : 


<rrp5 wfftsv !m~ty[ntr s t ff n 

Pradhina creates for the Hake of another, and though it be spontaneous—for she la 
not the enjoyer—just like a camel that carries the saffron for the sake of his roaster and 
not for himself. Sipkhyas believe that the Jiva is actionless, though the experiencer. 
They say that the Jiva cun be a non-agent and yet experience the fruit of aitivity, juat 
like a person who may not cook food himself, yet all the same eat it when cooked by 
another. 

For such an activity of Prakyti is not a reasonable proposition to be 

accepted. It serve.-, no purpose, even if such an activity be accepted. For, 

what is the aim of such activity ? It is either to produce experience in 
the Jiva, by showing him the various sides of Prakyti, or to produce 
liberation of the Purusa, by making him indifferent to her charms. The 
first object, namely, to produce experience in tiie Jiva, cannot be the result 
of any activity of Prakfti. For, it is admitted that before there /was.anjp 
such activity in Prakjti, the Purusa existed as a mere ipteUigepcgi 

actionless, changeless, >elf-satisfied Why should such a Purusa go out of 
his bliss of isolation, to see the enchanting play of Prakyti ? Merely 
because the Prakfti is active, is no reason for holding that Purusa must 

undergo the change in the shape of looking at her. It, therefore, follows 

that the activity of Pinkyti cannot be the cause of the experience - of th^ 
Purusa. Nor can such activity be the cause of liberation of the Purnsap 

because before such activity, the Purusa was already in a state of liberation.- 

Why should the Prakfti make herself active in order to produce the 

liberation of the Purusa, when it was already liberated ? 

If it be said that wherever the Prakjti is active it is bound to 
produce some change in the consciousness of Purusa, for it is in proximity 
with Prakyti, and thus the mere activity of Prakfti is the cause of 
experience of the Purusa, then we say that your proposition is rather too 
large. Merely because a soul is in proximity with matter, is no reasop 
Why it should be affected by the activity of suoh matter ; for then 
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the Mukta souls would also be affected by such activity, and fall into 

bondage again, since matter is all-prevading, and the proximity of spirit 

sad matter is eternal and impossible of removal. 

■* The Siakhyas say that if the Prakyti is not active by her own 

inherent power, then we have another theory to propound. The correlation 
between spirit and matter, is like that of a blind and a lame man. One has no 
power of motion, the other has no power of vision. The spirit is lame 

and is void of all power of motion. Prakrti is blind, though possessing , 
ail power to move. Kacli by himself is incapable of achieving any result. 
Bat -when the lame (spirit) comes in contact with the blind (but moving 
(matter), it makes this blind matter Income active and directs all her 
movements. Or, tu hike another illustration, as a magnet itself without 
motion, can set in motion the iron in its proximity, so the spirit, itself 
motionless and changeless sets in motion Prakfti. when both come in 
contact with each other. Thus this reflection of spirit in mutter, makes 
the matter appear intelligent, and sets m motion her creative activity. 
To this theory of the Saukhvas, the author replies by the following 
outra : 


sitra ii., J. 7. 

swwftfa WTfa II ^ I ^ I * II 

3** Parana, man. wyn A6ma. stone, magnetic stone. Vat, like. 

Iti, thus, Chet if* wrsf^ Tath&pi, so also. 

7. If it be said that i’rakrti creates like the lame man 
directing the blind, or like the magnet moving the iron, even 
then the theory is open to objection—180. 

VOSMEMAKV 

The insentient matter has no power of self-initiated activity, and 
fee instances of the lame man guiding tin* blind, or the magnet moving 
the iron, do not remove the difficulty. The inubility of the Pradhftna 
to act independently remains the same The lame man, though incapable 
of walking, yet possesses the power of seeing the road and of guiding 

another, etc Similarly, a blind man, though incapable of seeing, has the 

capacity of understanding those instructions and acting upon them. Tn the 
caae of the magnet and the iron there is the bringing <>f the magnet in the 
proximity of the iron. But the soul is ever actionless, without any attri¬ 
butes, and incapable of any.such change. If it he sard that the soul 
mularftuiu no change, but its mere proximity produces the change in 

Itafcfti, feae the seal being always near to. the Pradbftna, it would 
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follow that creation also would he eternal, and there would never he any 
emancipation for the soul. Moreover, the lame and the blind are both 
conscious entities, and the iron and the magnet are both insentient matter,: 
and consequently the instances given are not to the point. 

The SShkhya* hold that the creation depends upon the superiority and ’ 
inferiority of the Gunas, and the world results from a certain relation between 
principal and subordinate entities, as*a consequence of such difference of 
Gunas This view is refuted by the author in the next Siitra 

s(*Tl(v II., 2. s 

1! 'O X I C II 

wffr?* Angitvn, the relation of being the principal wgvra: Anupapattefc, 
on account of the impossibility and unreasonableness. ^ Cha. and. 

K It is impossible that any one of the Gurja-s may be the 
principal in the state of Prulaya and lienee the world would not 
originate.— IS l 


I oMML'NTaKV 

I’radh&ua has beui dehned t> be tit* iqiulihriuin of the throe Guna«, 
Sattva. H.qas and Tamas. In tin state »t Ptadhana, no <>una is superior 
or infeiior to the otln 1 Kun <.m* "f tin m h equal to the other, aDd 
consequently the relation of subordmat> and puncipal could not exist 
then Nor can \on 'Hv that Kvaia or Kfda (Lord or Time) brings about 
the disturbance in the tquilihnum. and this mak< > some Gunas superior 
to the other, btcause you SfUikhvas do not admit the existence of the 
Lord, nor do x >u hold Time to have a»\ sepirate i-xi'teuce of its own.) 
Thus Kapila, in Siitias I. h'J and 1. bd. assorts that the existence of God 
cannot be proved, and the world is nut treated In au\ intelligent being/ 

ii l i 'H. e 

It >• not proved that then’ n- n Hod I 92 

m f«f%: 

3U-q«lTS c q*?WfWJ{ H l i <3 I' 

And further it is not proved that He exists kecauai whoever exists.-must bc’either 
free or bouud, and of free and liouud He can be neitliei ihe one nor the other. Because 
either way He would lie inefficient. Since, if Ho were free. He would have no desires 
which as compulsory motives would instigate Him to create and if He were bound, He 
would be under delusion. Me must N- on either alternative unequal to the creation, etc,, 
of this world.—1.. IKl. 

In Sutra II., Ill, tin- Stink by a dimes t lie .separate existence of Tune. 

I! 

tjMU* and Urn# arise from the ether. 
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Nor can it be said that the soul is the creator, because according 
to your theory, tire very nature of the soul is perfect indifference to every 
thing. S&tra L. 163. The Puru§ns, therefore, being perfect Udftsins, have 
no interest to bring about the breaking of the equipoise of the Pralcpti 
and making one Guns superior to the other. Hence the creation is not 
caused by the relative superiority and inferiority of the Gunas. Moreover, 
admitting that in every successive creation and in Pralaya, the Gunas 
will always be unequal in their force, but in the first creation there will be 
nothing to bring about this inequality. In other words, admitting, for 
argument’s sake, that there is inequality among Gunas in the ordinary state 
of creation and may have come about without any reason, it would follow 
that in Pralaya also the inequality will be brought about without any reason, 
and then Pralaya would be no Pralaya. For creation would start up then 
also. And if inequality can be brought ab >ut without any cause, it may 
al'O follow that in the beginning it may be not also brought about without 
any cause. 

But, says the Sftnkhya, we must infer that the Gunas are of various 
nature and of wonderful attributes, because we see their effect in this world 
and therefore the objections raised by you do not apply. To this the 
author replies by the following Sutra. 


sCtra u., 2. 9. 

^ II \ I v i 5 it 

WWW Anyathft, otherwise, wgfaft Anumitau, in case of inference 
Cha. and. W Jfa, intelligence. Jifai Sakti. power, fVftniG Vivogftt, because 
ef being destitute of. 

9. Even if it be inferred otherwise, yet the Pradh&na canuot 
create, because it does not possess the power of being a conscious 
entity.—182. 


(OMMKMAUT 

.Even if it be admitted h> an inference that the Gunas must have 
different attributes and mysterious powers, still it docs not answer the 
difficulty raised by us. IVadhlna being supposed to be insentient, has not 
the power of self-consciousness. Being thus destitute of it, it has not the 
idea of any plan or design, ft cannot say, as an intelligent entity would 
say, “Let me create the world in such and such a way.’ Creation never 
proceeds from dead rnattec, not overshadowed by intelligence. (No more 
than a house can be built by mere bricks and mortar without the super¬ 
vision and active agency of the architect and masons.) Without the 
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directive actioD of intelligence, the Gunas, however wonderful in their 
powers and attributes, cannot of themselves create the universe. 

The author concludes this portion by the following 8fltra. 

SUTRA 11 ., 2. 10. 

ii ^ i ^ m o ii 

Vipratisedhftt, because of contradiction, w Cha, and. 
Aaamanjasam, objectionable, not hannonius : untenable. 

10. Because (the theory of the Sankhyas is full) of internal 
contradictions, hence (it not being a consistent theory) is 
untenable.—183. 


commentary 

There are internal contradictions in thi- philosophy propounded by 
Kapila, hence it is inconsistent and untenable and should he rejected by 
those who desire the highest good. For example, it holds that Prakfti 
is active for the sake of Purusa alone, who is the experience^ the seer, 
the supervising agent. It holds tiie soul to be something different from 
all bodies and vehicles. Thus in I„ 139, it declares : 

tpn^ll l i 11 

8oul ia something else than the body, etc.— I., 139. 

BltmWMTfT II l I life II 

Nature is a compound and a combination because that which is combined is for the 
sake of the other.—I., 140. 

Thus in these two Sutras, the Spirit and Matter are contrasted. 
The Spirit is single, indivisible and non-material, the Matter is corapo-ite 
anl divisible, and exist- only for the sake of the soul. But later on, this 
very soul is defined to be as actionless, changeless, attiibuteless, devoid 
of ull agency, fruition and sentiency. It is said to be a pure isolati >n. 
In one place it says that Jad»b or matter is nou-luminous and luminosity 
belongs to the soul. But in Hie next biitra it contradicts itself when it 
says: “The soul has not intelligence for its attribute.” Thus intelligence 
belongs neither to the soul nor to the matter. 

Note: We give below the original SaAhkya Siltras to understand this passage 
properly : 

fagmiftfVwTS 11 l i W ii 

And Soul is something else than the body, etc,, because there is (in Sool) the reverse 
of the three Qualities etc., (because they are not seen in it.)—!., 141. 

lUWH 
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And Soul in not material because of its superintendence over Nature. (Pot- a 
Superintendent is an intellureut being, ami Nature is unintelligent).—I.. 142. 

n u 11 

And Soul is not material because of its being the experiencer. —I., 115. 

sjfft: n f t ii 

It is for Soul ami not for Nature because the exertions are with a view to isolation 
from all Qualities, a condition to which Soul is competent but Nature not. -I„ Ill. 

WHTjrmtril^ Jjf.Tjr: |t » l uv !' 

Since light does not pertain to the unintelligent light, which must pertain to some 
thing or other, is the essence of the s >>il which self-msmfos'i'ig manifest* whatever 
else is manifwt.--!.. 143. 

fHiKt ii » i >n n 

It |3oul) has not Intelligence as it- attribute because it is without quality, -I.. I4ti. 

The SilnkliViis nr" Inrtlmr inconsistent in isinuoh .is that in ntu* piece 
they sav that it is Soul tli.it iiodoMo* ' hviduge. owing to its want of 
discrimination, and tii.it tt itt.ims rcleiso when it discriminates between 
the Gupas and itself, while at atiotliei place it. suvs that bondage and 
release helong to the *u.nas and not to the Soul, which is eternally free- 
As in Stitras Ill, 71 and 7'2. 

^Rl^eft I oRjofrl gyjTl II »» II 

Bondage «uid Liberation do not belong actually to "soul and would not even appear 
to be but for non-discrimination. But in reality the aforesaid Bondage and Liberation 
belong to Nature alone.—71. 

It really belongs to Nature through consociation, -like * beast is.. through her 
being hampered by the habit*, etc which are the cause ol psin : -ju»t a* a 
~bea*t, tlrrough its being hampered by a rope experiences Bondage and 
Liberation —72. 

Thus then ,<iv many int**rni‘ contradictions in this sy-toni of the 
Siukliyes and they can be east I v (•mud out b> uuy 1110 who studies them 

carefully. 


Adhikara.ua II .— The refutation of the atomic nyrtrm. 

The author now refutes the theory of tin* VaiAesikas. They hold 
the opinion that there arc four sorts of atoms, namely, earthy (physical), 
watery (astral), fiery (mental) and aerial (Buddhic). Thesi* atoms are 
partless, but possess the ipialitv of eoloiu. tou<*h, taste ami smell, and arc 

spherical in form. At the time of Pralaya. they exist in a latent state, 

without originating any effect, hot at the tine* of creation, they originate 
4h i $ world by combining .together m forming binary and ternary com¬ 
pounds : owing to tlieir being in contact with the douls, haying Adf?tn 

in them. In this theory, two atoms are brought into activity by the 
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action of Ad^fa of the soul residing in them. The souls in the atoms set 
them in motion, and thus there takes place the anion of two atoms, and a 
binary is formed which is “small." Tims three causes operate to produce 
a binary, namely, two atoms (Samavayi cause), their union (Asamavayi 
causo>, and the Adrsta of the souk, which brings about the union and 
which tlius constitute-, the operative cause (Ximitta cause), and so on. 
Similarly, from three binary molecule-, set m motion bv the Adrsta of the 
souls within tlu-m, there k produced the ‘‘log'' called the ternary. Two 
atoms cannot produce a ternary, for a thing require., a bigger cause and 
larger number of atom- A bigger effect must have a larger cause. 

Similarly, four ternaries give use to a quaternary, and »o on bigger and 
bigger tilings are produced. Thu- by the conglomeration of the molecules 
are produced the big (visible) earth, tin* big water-, the big tire, the big air. 
The colour, ta-te, -cent. etc. seep in tie* effect, are dependent on the 

particular colour, etc. inherent in the ultimate atom- which are it- Samavayi 
cause. The qualific- latent in tin* cause produce the qualities in the 
effects which are manifest Thu- tin* woild comes into existence. When 
flu* Lord wishes to destroy tin* world. He withdraws from the binaries, 
the active force of aflindv which had brought about tin* union of two atoni.s, 
when this allinitx i- ih-trox i d tin* two atom- fall a-under. and thus the 
binary ceas.-s to exnt Tin* binary k**ng tliu- destroyed, the ternary and 
others are uko d.*'tio\i*l, and liuis the eaith. etc. cease to exist. Thus when 
the thread is destroyed tin* cloth is destroyed The qualities nt colour, etc., 
cease also with (In* cessation of tln*u substrate, tin binaries, etc. This is the 
method of tin* dissolution •*! a w- rld Tin* atoms m this system are called 
Parimandala or spherical Tin* -i/ * ul an ‘ultimate atom" (Parimandala) 
is called I’slrimandalvam A binary 1- ealkd m tins system Ann or "atom.” 
while the name I’aram.imi i- gn«*ii 1" tin* “ultimate atom' " The size of 
a binary is culled slant or small, llrasva, or atomic, while the size of 

the ternary is called big oi Mali.it (01 ratin') that which has a perceptible 

magnitude.) 

Sate-. The word I’urimaint.ila is the name of the "ulira atom in this system; while 
the Anu of other systems eorre»i>omls uith the 1‘vyanu or binary of this. Similarly, the 
words llrasva or short and Malrat or big are deferently u*»ed here. Every binary is a 
Hranva, everything above the binary is Mahnt. 

* 

Doubt : Here arises tin* doubt Is it a consistent theory to hold that the 
world is produced by the atoms (without the guidance of the Lord) ? 

Purmpaksa • The Adv*tas of tin* souls bring about the anion of 
atoms by setting iu motion the two atoms. The atom- being thus set 
in motion, come into union, aud thus a binary is produced : and so on. 
There is uo inconsistency iu this view, and it is the right view. 

37 
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Skldh&nta : The creation is not thus brought about. The next Siltra 
shows this. 


m'tha u.. 2. 11. 

nmiui 

JIW. Mahat, big, that which has magnitude. -’fu Dirgha, the long, that 
which has extension ami is perceptible to the souses. 'S3, Vat, like. Vu, or; 
it lias the force of “and" here. ge* llrasva, short, the binary, the sub-atomic 
molecule Pnrimantfalabhavm, from the atomic 

Safe: May not these four word* be the mimes of the four kinds of ethers known 
to the Theosophists 1 Parunnndala the most subtle, liierally the nil-spherical, would 
correspond with the atomic plane. The tlrnsra would be the sub-nlomie Mahat would )><■ 
the super-etheric. and the Dirgha would be the ctherie. 

11. And as the origination of the big (magnitude) and long 
(extension) from the short (dimensionless) ami the atomic (sizeless) 
is untenable, so i.s the rest of the Yaisosika system — 1M. 


'ommkm da 

The word “or" has the force <>f "and" here. The mud “untenable" 
is to be supplied fiom the last Sutra to complete the *en*e. The theory ol 
the Yai&esikas i.s untenable in it* entirety, as their view oi the origination of 
the ternary from the binary, and the atomic, without the aid of the 
Tjord is untenable. The otln i portion* of this *y*tem, such as their 
account of the origin of earth, i* equally untenable, along with their theory 
of the sjzeles* atoms and diinensjonle*-. siih-atoms giving ri.*c to the ternary 
having magnitude and dimension. There aie inlierent self-contradictions 
in this theory. It holds that the atom* are without magnitude, hut still 
they give rise to ternaries and others, which have magnitude. This is 
unreasonable, for no amount of adding up of atoms without magnitude, will 
give birth to a molecule with magnitude. A piece of doth is produced by 
the threads which themselves have part*, and six sides by which they can 
be joined with each other. If the thread* were partless, they could not 
have given rise to a piece of cloth. Therefore, it must ho admitted that 
the atom has also a magnitude and occupies space. Otherwise 
the union of thousands of atoms would not give rise to anything 
more than an atom, and would not differ in extension from a single 
atom. Consequently there would not arise other kinds of extensions 
known as Mahat, Dirgha, etc. It is merely a mental idea that a product 
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having a larger bulk must have a larger number of constituent atoms. 

Hut even if it be admitted, then the atoms themselves must be admitted to 

have parts, and those parts will have further parts, and. thus there will be 
regressus in infinitum. Moreover, a mustard seed will be similar to a 
mountain, for both have an infinitv of parts. Therefore, to say that the 
ternary which is big and long, is produced by the binary, which in its turn 
is produced by tin; atom, is to assert something which is void of sense. 

This Sutra should not he explained, as some have done it as refuting 

an objection raised to th<> Vedanta theory of Brahman being the general 

cause ; for this chapter deals in refuting tlu- theories of the opponents and 
not in supporting one's own theory. 

The Vai&esika system K open to further ohp*< tion. as shown in the next 
Sutra. 


si'ik\ n., 2. 12. 

TWllft 11 X I t It * II 

■JWpaisft I’bhayathapi. in both ways, on both assumption.' also. ^ Xa, 
not sot Karma, action, motion TH: Atal.t. therefore. Tat-abh&vah, 

tlie absence of that 

12. (In both assumptions (whether the Adrsta is in the atom 
or in the soul) there is m> motion, and ooiw‘i|uentlv tlwr>' is absence 
of the origination of the world.— 1ST 


• ommentvuy 

The argumentative philosophers (the Vaisosika-) hold that the world 
is produced by the successive formation >d compounds like binary, ternary, 
etc., owing to the union of atoms. Now arises the ijuestiou : How is this 
primal motion brought about / Is it caused by the Adr§fa residing in the 
atoms or caused by the Adrsta residing in tie* souls V It cannot be the 
first: for the Adrsta, which itself is the resultant of the good and bad 
deeds oi tin* soul, cannot possibly reside in atoms. It must inhere in the 
soul. Nor can it be caused bv the Adrsta residing in the soul : for the 
Adp?ta residing in the soul cannot produce motion in the atom. Thus on 
both these views the motion of the atom is not explained. A third 
alternative may here be set up by the YaiSesikas, namely, that the motion 
originates in the atoms, as soon as they come in the proximity of the 
souls charged with any definite Adysta. But this also is not a reasonable 
view. For there can bo no proximity or contact between the souls which 
are partless, and the atoms which also are partless, for there can be no 
contaot between two objects, both of which have no parts by which they 
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can come in contact Thus iu both these ways Adr$t« cannot be the 
cause of the first motion given to the atoms. We have already proved 
before that an insentient object cannot move anothor, because of its 
inertness, until it is set in motion by a sentient being. We have seen that 
all motion of objects is initiated, guided and directed by intelligence and 
and intelligent beings. Nor can the soul be the cause of the primal 

motion of the atoms at the beginning of a creative period. Because in 
Pralaya, according to the Vaisosikas, the soul itself lies dormant without 
possessing any intelligence, and hence is in no way superior to the atom. Nor 
can it be said that the primal motion of the atom is caused by the will of 
the Lord in conformity with the Adrsta of the divas, because His will is 
eternal and so the creation ought to be eternal. During the Pralaya—sav 
the Vai^esikas—there is n<> creation because the Adrstas of the Jivns do 
not mature and are not awakened, ,uul consequently the will of the Lord 

is not active. The reply to this is that this view is also wrong, because 
nil the materials being present, the creation ought to take place, irrespective 
of the maturity. Coiisequentlv, there i> no definite cause found, which 
can explain the primal motion ot the atoms, for neither the Adrsta residing 

in the Jivas or in atoms, mo the will of the bud k a determined cause 

The atoms being thus without auv motion, in the beginning of the creation, 
they cannot come togethei ami form an aggregate. Since thov cannot come 
together to form the aggregates, the molecules, binary, etc., cannot be 
produced and consequently there can he m> creation ‘ >n a parity of 
reasoning, there can be ik< Pralaya also. 

XoP : The refutation of the YaiAisika -o blew i.» only with regard lo their explana¬ 
tion of the first motion of the atoms. The Yad.inta docs not deny the existence of the 
atoms, but it denies the Yaiseftka doctrine of the (Carman of (he souls being the cause of 
the primal motion of the atoms. The Vedanta holds lhat creation depends entirely on 
the will of the Lord, and that will is not influenced l»v the Karinas of the soul. If the 
Adrsfas be the cause of the motion, then there is nothing whatever to prove that these 
Adrstae, which spring from the diverse actions of souls, performed during many lives, 
should remain iu a condition of latency without maturity, for the full period of the 
Pralaya. If the Adrstas had any power of their own, irrespective of the will of the Ixml. 
why should they remain dormant, for this long period of time The atomic theory, 
therefore, is bound to fall back upon the Vedinta doctrine, that it is the will of the Lord 
that keeps the Adrsfas immature. 


SITKA n., 2. 13. 

flWqjVfWU* II H I 't I \\ I! 

Win SanaAvftya, concomitant cause. This is a technical term of tfie 
Vai$e?ika philosophy, Abhyupagam&t, because of the acceptance, 

because of the acknowledgment w Cha, and. Bftmy&t from equality. 



BhAnyaJ 


II PADA, II ADHIKARANA , Su. 14. 


293 


because of equality, by parity. Auavasthiteh, because of the non¬ 

finality, because there results a regrnsus in infinitum 

13. The Vaisesika doctrine is untenable on account of 
the acceptance by it of the (fictitious) relation called Sama- 
vaya, from which results bv parity of reasoning an infinite 
regress.—18fi. 


' <>MMI M vuv 

The Vaifie-jikas admit the relation called sanuvAja, and lienee their 

doctrine is untenable Wb\ is it so •* Because the Samavaya relation is 

equal to any otliei i elation, and lienee it requites anotbei Samavaya to 

explain it and that Nimavaya would require anotbei 'samavaya to explain 

it. The atoms come togethei to form a biinuy molecule through the 

relationship called samavava It then "as n > Samav&va lolatmnslup, 

tlu*ie would he no conjunction of atom- But this samavaya telationship 

is a men assumption, fm 1 1 k< < x ♦ i \ othei rclationslup it is equally 

inexplicable If two atoms conn tog/tin l through NimavajM lelation.slup. 

it would lequne anotbei >,tma'aya t<* hung about this relationship 

Thu' there would he an infinite iigre-,-. The Samavaya produces the 

notion of quality, action and general characteristics Thus it is a mere 

lelation like auv othei illation, uid it it were not su it would prove too 

much As a nnn ulttnm we haw alaadv said that it icquires another 

Snmavaxa to explain it md is open to tin* objection of Ynavasthft If it 

he said that the nlatioiiship is t<> he assumed in ordei to account fui the 

lnsepaidble connection hetwien to things, and that this relation is the 

essential nature of the thing, then it niU't he assumed everywhere It 

cannot he said that the natuie of Samavava w liisopaiahle connection, for 

that also is open to the same objection Foi then eveiy quality would be 

found everywheie, in other words, tin holdeis of this doctrine of Samavaya 

will have to admit that tin qualih ot smell would be found in the air, 

* 

the quality of sound in the earth, the quality "t term in the Atman and 
the quality of intelligence in light. In othei woids, every quality would 
be found everywhere, because samavava being a unity it would be present 
everywhere. But this is not u tact, therefore, Samavaya relationship is an 
incongruous assumption 

V olt For the explanation of the word SamavAja see X'aiSesika Sutra, S. R H., 

Vol. VI., page 24.! (X'aisesika Philosophy, Second edition). 

si* i k v u. 2. 14. 

^ *1!^ II ^ I ^ M * 11 
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Nityam, eternal w Eva, even ^ Cha, and. *u*ut Bhav&t, 
because of the existence. 

14. The world would be eternal because SamavAya is 

eterual.—187. 

<"MVCNIAKV 

If the SamavAya it. admitted to bo eternal, then the world, of which 
it is the relation, would also he eternal. But this is untenable, for even 
the Vaifie$ikas do not believe the world to he eternal 

Xole : If Samnvaya (which in modern chemical phraseology may be described as the 
affinity which brings about the union of atoms) is an eternal cause, then creation would 
be eternal, because affinity is eternal, ft SamavAya he considered ns the destructive 
cause, which separates the atoms, then the Pralaya would be eternal. If the atoms have 
the tendency, of affinity in them, then the creation would be eternal ; if they have the 
opposite tendency, then the disolution would lie eternal. Thus the SamavAya cause, 
translated as the combinative cause, is open to this objection al'O. for it leads to the 
absurdity of eternal creation or eternal dissolution. 

sfritA n. IT 

#TFT II ^ I \ I ♦ v I! 

Kiipa-Adi-mattvat. because uf possessing coloui, etc. Because 
the atoms of the V.-ii*e$ikas possess colour, taste, smell and touch -a t'lm, 
and. ftwa: Viparvnvah, the reverse, the opposite Ihuvanat, h.-cniis.- 

it is observed. 

15. The Yaisesiku theory is further untenable Iwcause 

its atoms have colour, etc., and because the reverse is also observed in 
them.—188. 

• "MM1M \H\ 

Tlie Vaifcsikas admit that the atoms ot earth, water, tire and air 

possess the attributes of colour, taste, smell and touch and that tliev aie 

eternal and partless. But the iever.se of this is the logical result nl 

their assumption, and their atoms ought to be non-eV rnal and having part' 
Because it is so observed in ordinary life. Anything that possesses 

colour, etc., is liable to destruction. Such U' jars, etc. The atoms, 

therefore, of the Vai6e$ikas must therefore have the seed of destruction 

in them, and must he made up ot parts lik** a jar. Thus this doctrine i' 

full of inherent contradictions. 

sCtba ij., 2. J b. 

iwn ^ n ^ i t i u ii 

awpu UbhayathS, in both ways, whether you accept the atoms to have 
colour, etc., or you do not Accept it so. ^ Cha, and. «hrr?t DosAt, because 
of the difficulties. 
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1G. And there are difficulties in both cases— 189. 

COMMENTARY 

If it be accepted that the atoms have not colour, taste, etc., then we 
cannot explain the possession of these finalities by earth, water, etc., for 
that which is not in the cause cannot be in the effect. If we take the 
contrary view, and hold that the atoms have colour, taste, etc., then the 
theory is open to the objection raised m the last Sutra Thus in both 
wavs, the atomic theory is untenable 

sfnu n„ 2. 17. 

II '1 I ? I * * II 

Apnrigrahftt, because it is not accepted Ibv the orthodox sages 
like Mann, etc.), Cha, and Atvantam, altogether, totally. 

Anapeksa, disregard. 

17. The atomic theory is not accepted by authoritative sages, 
therefore it is to be disregarded altogether — 1!tn 

I «iMMK\ I U,‘\ 

Some regard may be shown t>> tin- doctrine <>t Kapila and the rest, 
because authoritative sages like .Maim and otliei*. luve accepted portions 
of their philosophy. Hut this doctrine ol atoms, being opposed to the 
Vedas, no sages have accepted any portion --t it. hence it is undomons- 
trutod and should be disivgnided liv e\,iy one who aim~ at the highest 
end of man. 


-[dhilarana III. — The Buddhist doctrine examined. 

Non the author disproves the Buddhistic teaching. The Buddha had 
lour disciples, who founded four systems ot philosophy, called respectively 
Vaibhasika, Snutrfintifea, Yogftchara and lladhyamika. The A aibhasikus 
buhl that every external object, which is perceived, is real. The Sautr&n- 
11fens hold that there is no proof whether external objects really exist or 
not, the ideas only exist, and the external objects are inferred from these 
ideas. Thus tho Vaibhftsikas hold that the external objects arc directly 
perceived, while the Sautrilntikas maintain that tiie outward w arid is au 
inference from ideas. The third class, the V ogftch&ras hold that ideas 
alone are real and there is no external world corresponding to these ideas. 
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Die outward objects are unreal, like dream objeots. The M&dhyamikas 
maintain that even the ideas themselves are unreal, and there is nothing 
that exists except the void (S3 n yam). Such were the doctrines held by 
these four classes of Buddhists. All of them agree in maintaining 
that every existing object has only a momentary existence. The 

first two classes, namely, the Yaibhft§ikas and Sautrftntikas, hold that 
all outward things may be classed under two heads, namely, physical 
and mental, the physical itself is sub-divided into two parts, Bhuta 
or elements, and Bhautika or elementals. Similarly, all mental objects 
are divided into two classes, mind or t'hitta, and mental or Chait- 
tika. They further hold that there are five Stand lias, namely, Rtlpa, 

Vijfiftna, Vedauft, Sanjnii and Saiiiskara. Among these the four so-called 
elements—earth, water, fire and air—are produced by the aggregation of four 
kinds of atoms, earthy, watery, fiery and airy, possessing respectively the 
attributes of hardness, fluidity, hotness and mobility. These four elements 

compose the bodies and sense" of the various beings. All external objects 

thus constitute one Skandha, called the Hiip a Xkandha, consisting of ele¬ 
ments and elementals. The second Skandha called V ufifiiia. is the "tream 
of consciousness which gives the notion of egoitv. In other words, this 

I-ness is the Vijn&na Skandha. This is also called the Atmfi, the enjoyer, 
the agent. The third Skandha called Vedan A--consists of the sentienoy of 
pleasure and pain. It may be called the Skandha of feeling. The fourth 
Skandha called the Sanjon consists of names such as Dpva flatta, etc. All 
Words thus constitute tlils fourth Skandha. The fifth Skandha. called 
Samskftra, consists of the attributes of the mind, such as affection, hatred, 
delusion, merit, demerit etc. The four last Skandhas collectively are 

called Chitta-Chaittikn, mind-mental, or internal objects. All activities 
depend upon them aud they constitute the inner motive of every thing. 
All internal objects are thus Chatus-Sknndhi or belonging to any one of 
these four Skandhas. All external objects belong to one Skandha alouc, 
namely, the Rupa Skandha. Thus the whole world consists of these two 
kinds of objects, internal and external. Except these two, there exists 
nothing else like ether, etc. 

Doubt : Now arises the doubt: Is this theory valid or not ? 

Ptirvapaksa : This theory is valid, because it explains all world- 
activity. 

Siddhdnta : This is not so, as shown in the following Kiltra, 

SITKA II., 2 . IS. 

si^nffc irt m !c 11 

BgQg: Samud&y&b, tbe aggregate, all objects, Ubhaya-hetuke, 

having two causes, namely, the external and the internal, wft Api, also. 
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Tat-aprfiptilj, there is non-establishment of that There is not proved 
the world-order. 

18. Even admitting that the whole aggregate has as its 
cause these two classes of objects, still there is not explained 
the world-order.—191. 


oommextary 

The above theory of the Bauddhas which classifies all objects under 
two heads, one aggregate being called the external, the other internal, is 
not sufficient to explain the world-order. Because all aggregates are un¬ 
intelligent and there is no permanent intelligence admitted by the Bauddhas 
which can bring about this aggregation. According to the Bauddhas every 
thing is momentary in its existence, there is no permanent intelligent 
substance which brings about the conjunction of these Bkandhas. If it be 
said they come together of their own internal motion, then the world would 
become eternal, for Skandhas being eternal, and possessing motion of 
their own, they will be constantly bringing about creation. Thus this 
theory is untenable. 

The holder of the Buddhistic doctrine here says: In our system there 
is a concatenation of cause aud effect, beginning with Avidya. 

Note . Thus through AvidyA arises desire, aversion, etc., which compose the SainskAra 
Bkaadha. From this arises cognition or the kindling of the mind which composes Vi joins 
Bkandha. From this arises the sis scuso organs which compose tbo VedanA Bkandha. 
And from sensation again arises AvidyA. Thus the circle goes on. 

We Buddhists hold this theory of the circle of causation, and as this 
circle is not refuted by any one and is admitted by all and as it 
moves like the Porsiin wheel, by which water is drawn from the well, so our 
theory is not open to any objection raised by you. Thus Avidya produces 
Saihskftra, from which comes out Vijfiftna, Nfima-rupa, the body, the touch, 
the sen'iency, the thirst (TrsmV, the activity, the birth, the species, the 
decay, the death, the grief, the lamentation, the pain, and despondency. 

Note : These arc all technical terms of the Buddhists. AvidyA means the idea of 
permanency in a thing which is really impermanent, such as the idea that the flame is 
permanent while it is momentarily changing. From this Avidya arise desire, aversion, etc., 
which constitute the SamskAra Bkandha. From this Saiiiskdra Skandha arises that vague 
consciousness which exists in prenatal condition, and this consciousness is called VijtUna. 
From this VijpAn. arises the four elements earth, water, fire and air, which constitute 
the body of all beings, and this is called NAma. From this NAma (the four eleme n tal jum 
formed the bodies of all beings and which is called Rapa, because the bodies are either 
black or white. This embryonic body is called Nfima-Rfipa. The embryo then develops 
the she senses oallsd the «ja(-4yaUna. From these senses, by their mutual contact, arisen 
Sparta,- touch or contact, with external objeote. From this contact with external objects 
arises feeling or VedanA. From this VedanA arises desire or thirst, whence successively 

98 
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•nee Up&dtna, etc., mentioned above. Thus goes on this eternal cycle of causation. For 
father explanation see note to the next Sfttra. 

This theory is refuted by the author in the next Sutra. 

SUTRA 2. 19. 

' \\ \ I ^ I U II 

Hefei* Itara-staro, mutual, one another. Pratyayatvat, because of 

being the cause. One being the cause of the other. The word Pratyaya here 
meaus the cause. Iti, thus. t?t, Chet, if. Utpatti-matra, merely 

production, of the origin merely, Kimittatvut, because of there being 

efficient cause only. 

19. If it be said that the world is produced by the 
mutual causality of Avidya, etc., we say no, because they are 
merely the efficient causes of the immediately subsequent 
links.—192. 


COM-MKNTAK'i 

If you say that this aggregate or the world is formed by the mutual 
causation of Avidya and the rest, as described above, we say it is not so. 
For your link of causation explains only the origin of the subsequent from 
the previous. It only explains how Vijiiana arises from Saiiiskara, etc. 
It does not explain how the aggregate is brought about An aggregate 
called Sanghata always shows a design, aud is brought about for the pur¬ 
poses of enjoyment. (A Sanghata like a house may be explained to have 

been produced by a putting together of bricks, mortar, etc., but they do 

not explain the design). You say that there is no permanent Atmn. 

Your Atmfi is momentary only. For such a momentary soul, there can 
be no enjoyment or experiencing. Because the enjoying soul has not pro¬ 
duced the merit or demerit whose consequences it has to enjoy. It was 
produced by another momentary soul. Nor can you say the momeutnrv 
soul suffers the results of the acts done by its ancestral soul, for then that 
ancestral soul must be held to be permanent and not momentary, and if 
yon hold any soul to be permanent, you give up your theory of the 

momeutariness of everything. But if you hold everything to be impermanent 
FOOT theory is open to the objection already made. Hence the theory of the 
Saugafcas is untenable. 

■ The series beginning with Nescience comprises the following members : 
Nc*eie*cc, imp re ss i o n , knowledge, name and form, tho abode of the six, touch, feeling, 
tfcgjjp! activity, birth, species, decay, death, grid, lamentation, pain, mental affliction, and 




m 
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The commentators agree on the whole in their explanations of the terms of this 
series. The following is the substance of the comment of the Brahmavidyibharana: 
Nescience is the error of considering that which is momentary, impure, etc., to be per¬ 
manent, pure, etc. Impression (affection, samskAra) comprises desire, aversion, etc., and 
the activity caused by them. Knowledge (Vijndna) is the self-consciousness springing up 
in the embryo.—Name and form is the rudimentary flake—or bubble-like condition of the 
embryo. The abode of the six (Saddyatana) is the further developed stage of the embryo 
in which the latter is the abode of the six senses. Touch (Sparsa) is the sensation of 
cold, warmth, etc., on the embryo’s part. Feeling (Vcdand) the sensations of pleasnre and 
pain resulting therefrom. Desire (Trspd) is the wish to enjoy the pleasurable sensations 
and to shun the painful ones. Activity (Dpudfina) is the effort resulting from desire. 
Birth is the passing out from the uterus. Species (Jdti) is the class of beings to which 
the new-born creature belongs. Decay (.lard). Death (M&ranam) is explained as the 
condition of the ereaturc when about to die (Mumflrsa). Grief (Soka) is tho frustration of 
wishes connected therewith. I.amcnt (Parivedanam) is the lamentation on that account. 
Tain (Duhkha) is such pain as is caused by the five senses. Durmanas is mental 
affliction. The ‘and the like' implies death, the departure to another world and the 
subsequent return from there.-(Dr. Thibaut.) 

sf tic t it., 2. 20. 

^ II \ I \ I ^ o II 

IJttarn, in tlio next, in the subsequent, 3cqi\ Utpade, on the origina¬ 
tion, on the production. ^ Ota, and. lifacwic Piirvn-nirodbat, because there 
is stoppage or cessation of the preceding. 

20. There can be no causal relation between Avidya 
and the rest, because when the subsequent is produced the preceding 
one ceases to exist.—193. 


i OMWKNTAItY 

In this Sutra the author criticises the view that Avidya, etc., give 
rise to tho terms in their subsequent series. He shows that Avidya, etc., 
cannot stand even in causal relation to the next term in the series. The 
Buddhists being the upholders of the doctrine of momentary existence 
of everything, admit that when a thing comes into existence in a subse¬ 
quent moment, the thing that existed in the preceding moment lias totally 
ceased to exist. An effect produced in a subsequent moment is the result 
of tho total destruction of the cause that existed in the preceding moment 
This being their doctrine, tho scries of Avidya, etc., cannot stand to each 
other in the relation of cause and effect For the cause having totally 
ceased to exist cannot stand in the relation of tho originator to the effect 
which, comes into existence in the subsequent moment. Because we 
, -always peroeive that the cause subsists in the effect as the thread subsists 
. in the cloth. But the Buddhists hold that existence originates from non¬ 
existence, for they maintain that the effect cannot manifest without the 
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' dfedtrtrbtion of the cause, the tree cannot appear until the seed is des¬ 
troyed. 

Ibis view is next refuted by tho author. 

BETRA It., 2. 21. 

qfoWFW II ^ I H I ^ Ul 

srefit Asati, if there was non-oxislenoo, if the effect originates from 
the non-existence of the cause. sflWT Pratijnk, admitted principle. Wfto 
Uparodhah, contradiction. 7 I 1 W. Ynnpnpadyam, simultaneonsness. WH 
Anyathft, otherwise. 

• 21. If the cause ceases to exist when the effect mani¬ 
fests itself, then there results contradiction of the admitted 
principle that the universe is caused by the Skandhas. 
Otherwise there would arise simultaneousness of the cause and 
effect—194. 

COMMENTARY 

The admitted principle of the Buddhists is that the world originates 
from the Skandhas. If, therefore, it be said that nn effect may originate 
even when the cause is totally non-existent, then it would contradict the 
admitted principle. Non-existence being present everywhere, any thing 
'tffUl arise anywhere, always. If, however, it be said that the antecedent 
momentary existence of the cause lasts so long as the effect does not ori¬ 
ginate, then we are landed iu ttie Other difficulty, namoly, the cause and 
the effect exist simultaneously together, for the cause would then remain 
in the effect This would also go against the accepted doctrine of the 
Buddhists that everything is momentary merely. Therefore, it follows 
that the effect does not originate from non-existence. 

The author next refutes the tenet that there can be absolute 
annihilation of the substance. The Buddhists hold that substances like 
jar, etc., totally cease to exist like the flame of the lamp. The author 
disproves this theory next 
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II ^ I \ I ^ II 


dBUHfkl PMtfcanikhyS, (destruction) depending upon the volition of some 
conscious entity. sMfftthWT Apratisamkhyft, (destruction) not depending upon 
any voluntary agency. Brito Nirodhab, destruction, cessation, “vaift: 
ApCftfttibi non-cstabBshment non-demonstration, AvichcWieddt, be- 

ouewBwre is no complete interruption. 

Ftp**-#** 
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22. Nor can there be established the two sorts of destructions, the 
volitional and the non-volitional, because there is never any complete 
interruption.—195, 


COMMENTARY 

Prntisarhkhyft-nirodha is the destruction of things dependent upon 

the volition of some conscious agent. Thus when a man says I shall 
destroy this jar and takes a hammor and reducos it to pioces. The other 
form of destruction which is non-dependent on the will of any sentient 
agent is called Apratisamkhyft-nirodha. These two, together with Ak&ta 
or space, which is defined to he the absence of all obstruction or covering, 
are the throe kinds of non-eutitios betievod by the Buddhists. A destruc¬ 
tion like this is called Niranvaya Vinft£a or absolute destruction or Niru- 
plkhya ^flnyam or total void. Everything else is momentary only. As 
is found in the following aphorism. “Everything which is an object of 
conception other than these threoe (the two sorts of Nirodha and Ak&fia) 
is temporary and composite.” 

The author will refute later on the theory that Aka£a is a non-entity. 
At present he refutes the wrong doctrine of the two sorts of Nirodha. 
These two sorts of Nirodhas cannot be established or are impossible, because 
(Avichchhod&t), on account of the absence of interruption. An object 

which is existent cannot be absolutely annihilated, for the words 

origination and destruction of a substance really mean only change 
of condition of the substance. It only' undergoes modification or a change 
of conditfon, but the substance is a unity aud remains permanent Yon 
cannot say that when a candle is burnt out it is totally annihilated. As 
we find in other cases that destruction is only a change of condition, 
we can easily infer that in the case of the candle also there can be no total 
destruction. 

Note : It is no longer a matter of inference now, but a positively proved fact, that 
when a candle burn* out, it is not lost, but undergoes a change of condition. The first 
experiment shown in Chemistry is generally to prove the proposition that substance can 
never be annihilated. 

We do not certainly perceive the candle when it is burnt out, but 
the materials of which it consisted, continue to exist in a very subtle 
st ate and hence they are imperceptible. If there were the absolute annihila¬ 
tion of even a single real substance, then in the next momeut you will 
see the whole universe reduced to annihilation, and you yourself will 
not exist to see it Consequently absolute annihilation is an impossibility 
and cannot be proved* 
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Note : The following extract from Dr. Thibaut’a Vedanta SQtra, 8. B. E., Vol. 34, 
page 410, explains the reasoning of this Sfttra very clearly : 

A aeries of momentary existence constituting a chain of causes and effects can 
never be entirely stopped ; for the last momentary existence must be supposed either to 
produce its effect or not to produce it. In the former case the series is continued ; the 
latter alternative would imply that the last link does not really exiat, since the Bauddhaa 
.define the Sattd of a thing as its causal efficiency (rf. Sarvadarganssamgraha). And the 
non-existence of the last link would rctrogrcssivcly lead to the non-cxistence of the whole 
series. 

The Author next refute-; the notion of release as cDtsrtained by the 
Buddhists. 


sum ii., 2. 23. 

wu ^ n ^ i ^ i ii 

3*riiwr Ubhavatlia, in either case. ^ Cha, and. stain DosAt, because 
there are objections, 

23. In both cases there are objections and hence the very idea of 
release is not established.—100. 


f'OMMKM AUY 

The word ‘not' is understood in this and the throe subsequent 
Sutras from the Sutra II., 2. 19. The Buddhists define Moksha or release 
to be the cessation of the series of AvidyA and the rest, which constitute 
the world cycle called Sumsara. Does this release accrue from Direct 
knowledge of the truth or of itself ? It cannot be the first for then the 
acceptance by the Buddhists of the form of destruction called Aprati- 
samkhy&-nirodha would be useless ; nor can it be the latter, for then all 
the disciplines and methods of meditation laid down by tho Buddhists 
become useless. Tnu3 their teaching cannot stand the test of reasoning, 
and in this system release can never be established. 

The author next refutes the doctrine of the Buddhists thut AkA&i is an 
absolute non-entity. 

SUTEA. IL, 2. 24. 

ii \ \ i ?» ii 

AkASe, in the case of AkAAa or space or ether. ^ Cha, and. 

AvifiesAt, because of no specific difference. 

^ 24 The tenet of the Absolute non-existence of XkAsa is also untenable, 
because there is no difference in this case also.—197, 
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COMMENTARY 

The doctrine ttiat space is an absolute non-entity is not tenable. 
Why do you say so? AviAesat, because there is no difference in the case 
of Akfisa from any other kind of substance which is an object of percep¬ 
tion. Wo perceive space when we say “the hawk flies in space.” The 
space, therefore, is as much a real substance, as the earth, etc. As we 
know the earth by its quality of smell, water by its quality of taste and so 
on, so wo know from the quality of being the abode of objects, the 
existence of space, and that it lias the attribute of Sound. Thus Akl4a 
is a real substance and not a non-entity. You Buddhists also say that 
air exists in AkaAa. If AkaSii was totally non-existent, what would be the 
receptacle of air ? Nor can you say that space is nothing but the absence 
of any occupying ohject. This also cannot stand to reason. Consequently 

AkilSa is not a negative substance of the logicians. The logicians hold 

that absence or Abhava is of three sorts : Prak-abhava, prior non¬ 
existence, as the non-existence of the jar before its being made by the 
potter; second, Pradlivasfa-abhava, or absince by destruction, as when 
a jar is broken into pieces ; third, Atyanta-abhava, absolute non-existence, 
as the horn of the hare, which is absolutely a fiction. Aka.4a is none of 

a 

these three kinds of absence. If Akasa be a non-entity, then the whole 

universe would become devoid of space. For if you say that Aka4a is 

nothing, but the absence of covering or occupying body, then it cannot 
be the covering of earth, etc., and if AkaAa is non-perceptible, because 
there is an occupying body like earth, etc., then we are landed into a posi¬ 
tion that the whole universe is without space, because something or other 

A # 

exists everywhere. If you say that Akasa exists then there would be 
non-perception of earth, etc. Thus on neither view the definition of Aka4a 
given by you is tenable. 

Xutf : Sot is it ]>osail>le to hold thut Space is nothing else but the non-existence 
(Abhava) of earth, and so on, for this view collapses as soon as set forth in definite alter¬ 
natives. For whether we define tspaoe as the antecedent and subsequent non-existence 

of earth, and so on, or ns their mutual non-existence, or as their absoluto non-existence 
— on none of these alternatives we attain the 'proper idea of Space. If, in the first place, 
we define it as the antecedent and subsequent non-existcncc of earth, and so on, it will 
follow that, as the idea of Space can thus not he connected with earth and other thingB 
existing at the present moment, the whole world is without Space. 

If, in the Recond place, we define it as the mutual non-existence of earth, and so 

on, it will follow that, as such mutual non existence inheres in the things only which stand 
towards each other in the relation of mutual non-oxistenee, there is no perception of 
Space in the intervals between those things (while as a matter of fact there is). And, in 
the third place, absolute non-existence of earth, and so on, cannot of oourse be admitted, 
and as non-existence (Abhdva) is clearly conceived as a special state of something actually 
existing, Space oven if admitted to be of the nature of Abhiva, would not on that account 
be a futile non-entity (something ‘Tuchcha’ or 1 Nirupdkhya.’)—Dr. Thibaut. 
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SUTRA u., 2. 25. 

wjto n n * i u 

* A nusnifitelj, because of the memory, or recognition. u Cha, and. 

25. The fact of memory or recollection also proves that things are 
not momentary.—188. 


commentary 

Anusmyitih or remembrance is the idea or eoguition of what was 
previously perceived. It is also called recollection or recognition. In 

recollection we recognise the thing that was perceived in the past, and 
assert about it, “this is the thing that was seen before.” This at least 
proves that the person who recollects cannot be a momentary thing. There¬ 
fore, all things are not momentary. You cannot say that this recognition 
of the thing, is only the recognition of similarity, as when wo say “this 

is the Ganges” or “this is the flame which we saw before.” In the case 

of the Ganges and the flame, no doubt, it is a false assumption to say, it 

is the same as it was before, for the water in the river is not tho same, 

nor the particles which constitute the flame. In their case, there is no 
oneness of the object. The perception is merely of similarity. But 

unless there be one permanent knowing subject, who can perceive the 
similmrity, in the past with the present, he cannot assert "this is the 
Ganges or this is the flame which was in the past” In other words, the 
knowing subject must be permanent and not momentary. It may be 
possible, that sometime doubts may arise as regards an external objoct 
and one may not be able to assert whether it is identically the same object 
which was perceived in the past or something similar to it But with 
regacd> to the Self, the cognising .subject, there can never arise any such 

doabt “whether I am the same who was in the past" For it is impossible 

that the memory of a thing perceived by another should exist in ono’s 
own self- Nor can you say, that there is unity of succession, and that 
one impression vanishes after giving birth to a similar impression, and 
this current of impressions gives the notion of unity. For if successions 
of impressions are identical with the preceding ones, then it praotically 
comes to the same thing as the admission of a permanent chain of similar 
impresoons, and this permanent chain may well be called Atmft, and thus 
it weald also refute the Buddhistic theory. But if it is not admitted, then 
the fact of recollection or remembrance cannot be explained. Moreover, 
what do you mean by “momentarinesa” ? Do you mean by it that which is 
related to a moment, or that Which originates or is destroyed in a moment ? 
It cannot be the fimt, for eyen a permanent object must be jcelgted Jto a 
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moment, for many moments must pass over it. Nor can it bo tho second, 
for we do not perceive objects coming into existence in a moment or 
vanishing in a moment. Thus the theory of momentariness of all things 
is refuted. These very arguments refute also the theory of Drsfi- 
sy§ti- For this theory, which posit.-, that creation is constant and going 
on at every moment and depends upon one’s seeing it, is only the 
theory of momentariness in another garb. Coiwqm-ntlv things are not 
momentary. 

The author next takes up the theory of the Kautrantikas and proves 
its untenableness. They maintain that objects leave their ideas in our 
consciousness—ideas of their having certain colour, form, etc., and though 
they may vanish and exist no more, they exist in our consciousness as 
ideas, and are inferred as such Therefore, the ideas are only existing 
things, and their manifoldness i- caused by the manifoldness of external 
objects. This view is set aside in the next Sutra. * 

sCitt\ n , 2 2»> 

^lSRtiTS?y^H ii s i \ \ || 

ar Xn, no.t. Asatah, id the unreal, of the object which i- destroyed 

and no longer exists. Adpjtatvat, because it i„ not perceived or 

seen. 

20. Of that which no lender exists, there can he no 
persistence in cognition, because it is nowhere seen to he 
so.—190. 


1 oU\lK\r\.U\ 

Tho Sautrantikas hold that a tiling that lias perished imparts its 

form to tho cognition, and on the foundation of that form, yellow colour 
aud so on, the thing itsolf is inferred. The special cognitions, such as yellow 
colour, etc., cannot be the forms of things that luue perished, and exist 
only in cognition; for we never see it in actual reality. When the sub- 
stauco perishes, the qualities that inhere in that substance perish along 
with it. Wo do not see the qualities passing over to another object, 
when the substance itself is gone. Nor can you say that objects like 
jars, otc., are merely inferences and have no real external existence. 
When a person sees a jar, he says, “I see the jar," he does not say, ‘‘1 have 
the idea of a jar in my mind, and I infer there mast be something outside 
of ine which I call a jar." For this kind of idealism is contradicted by the 
very pronoun cement of our consciousness, which declares that the jar 
exists outside. This is a special objection to the Sautr&ntika theory. It 
3Q 
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follows, therefore, that the existence of a jar, which is an object of perception, 
is not inferred from the idea of jar formed in our cognition. Such 
existence is intuitively given by the very fact of perception. 

The author next shows a common defect which taints both these 
theories of the VaibliAlikas and the Sautrfintikas. 

SUTRA n., 2. 27. 

fafo ii \ l ^ \ -s ii 

aajtftaRWt IldAsinnnam, of persons who are perfectly indifferent and 
lion-active, A pi, also. w Cha, and. Evam, thus. fef%: Siddhib, 

accomplislmient. 

27. If things were all momentary, then even persons 
who are non-active, will accomplish all their objects without any 
exertion.—200. 


UOMMKNTUtV 

If tilings originate from non-existence, because every thing is 

momentary, then persons who never exert will accomplish their objects 
by their mere laziness, because effects are produced without any real 
cause. In the theory of universal momeotarinoss, the flung does not 

exist in the next moment, and so there can be no HTort to attain a thing 
desired or to ward off a tiling not desired, for there would remain no 

motive for such exertion, because the good tilings would be obtained 

without exertion, and evil warded off similarly. A believer in this 

doctrine would never exert either to attain heaven or release. But the 

Buddhists, however, are inconsistent in their actions, for believing in the 
momentariness of all objects, they still exert for Moksu. As a matter of 

fact, every one believes that in order to attain an end he must employ 
appropriate means and exert properly. Consequently these two schools 
merely tend to delude mankind. For they lay down practices for the 
attainment of heaven, and final release for souls which in their theory 
are momentary, and believing that entity can arise from non-entity, 
they still exert for the realisation of their objects, and as if they believed 
that the world originated not from a non-entity, but from the Skandhas 
which (according to them) are real substances. Their theory being thus 
self-contradictory deserves no serious consideration. 

Note : This refutation of the VsibhAsika and the SautrAntika system proceeds upon 
a misconception of the true doctrine taught by these schools. They are not so absurd 
M tire BrAh magical commentators have made them out. It is very doubtful whether the 
Sfltres themselves refer to these doctrines, lor they do not employ any words which can 
lead to tire e x isten c e of these doctrines. Bldar&yapa wrote long before the rise of these 
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modern Buddhistic schools and it is not likely that he would hare referred to them. If 
the Sfltras are interpreted as referring to these schools which arose in quite historical 
times—some fire hundred years after Christ, then we are faced with the difficulty of 
assuming that Biidardyaija wrote after 500 A. C. 


Adhikaraea IV .— Yog&chara theory considered 

The Vaibliasikas and the Sautrantikas being thus refuted, now 
come forward the Yogacharas. They say that the Lord Buddha assumed 
the existence of external things, and in his system of Vaibha§ika and 
SnutrAntika lie showed the relation of those things with thought, merely 
out of deference to tho-e weak-minded disciples of his w ho were attached 
to external things. As a fact, the Lord did not believe in the reality of 
the external world. His highest doctrine is represented by the Yogachara 
system, according to which the Vijiiana Skandha or cognition alone 
is real. 

According to this system, an object like jar, etc-, which is perceived 
in cognition, is nothing more than cognition. The Vijnana modifies 
itself into the lorm of the object. You cannot sav that \vithout~exlernal 
objects the worldly business cannot he transacted, for to this we reply 
that in dream a lso there are no external objects, and still all activities are 
performed with the thought objects Even those who believe in the 
reality of external object-, have to admit that those objects are cognised 
in so far as the mind becomes modified in the shape of those objects. 
If it were not so there would not arise phrases like, ‘I know the jar, 
I know the cloth ’ Thus all worldly activities can well go on with mere 
cognition, and all practical thought and intercourse are rendered possible 
by cognition alone. What is then the necessity of assuming an external 
object corresponding to these ideas ? Nor can it be objected that thought- 
forms of internal cognitions being very minute and subtle, cannot have 
the form of the large and big things like a jar or a mountain. But a 
little consideration will show that we canuot object that how can a 
small thing like the mind contain big things like these Mind or idea 
itself is the power of illumination. It illumines or shines forth, it has 
a form and because it has a form, it has the possibility of shining forth 
in the shapes of all these objects. (And tho smallness of the mind is no 
reason against its containing largo objects, for a small object like the 
retina of tho eye contains within it all the visible external world). Says 
the objector, if there were no real external objects what causes the mind 
to assume the manifold shapes ? To this we reply, the mind assumes 
different shapes owing to the different V&san&s or desire-impressions 
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submerged in it. (Just as these Vasaoas or desire-impressions left in the 
mind create the dream world in sleep, so the external world in the waking 
consciousness is also the result of the V&sanas). The manifoldness of 
cognition is thus caused by tiic manifoldness of the VasanSs, and this 
we can easily find out by a little thinking. For wherever there is VSsana 
there is a change of mental form, corresponding to the Vasana, but 
whenever the series of Vasanas arc stopped, the mind also stops. More¬ 
over, you also admit that the cognition and the object of cognition are 

always co-existent, and that the act of perception is one. Wo nover soe 
an object without the corresponding conception of it, consequently there 
is no necessity of admitting the existence of an external object correspond¬ 
ing to the internal idea. But as a matter of fact the object of knowledge 

is identical with cognition, and is not separate from it. We arc conscious 

of only one form, namely, the idea, though this idea appears to us at the 
same time as an external object. The latter, however, is an error. And 
since we are always conscious ol ideas and tilings together only, it is 
useless to assume that the tiling i-> something dillerent fiom the idea. 

Thus the ideas only exist. 

Doubt: Now arises the doubt, is every thing merely an idea, 

and is it possible to have practical thought and intercourse without 

external objects, just as it is done in dream ? 

Phrvapaksa : Yogacharas say, all practical purposes are well 

rendered possible by admitting the reality of ideas only, for no good 
purpose is served by the additional assumption ot external objects cor¬ 
responding to internal ideas. 

Siddhdnia : The external world really exists as is shown by the 
author in the next Sutra. 


SITKA., II., 2. 28. 

ii x i t i xc ii 

•T Na, not. Abhavah, non-existence of the external things. 

Upalabdheh, because they are perceived, because we are conscious of them. 

28. The external -things are not non-existent, because our 
consciousness bears testimony to their existence.—201. 

COMMENTARY 

.As it is the consciousness, alone by which we judge the existence or 
fiie aba-existence of a thing, we must admit that the external things are 
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existent, because our consciousness says they are existing. Moreover, the 
very -words we use show that we admit the existence of external things. 
We Say ‘the—knowledg e of a jar,” a sentence which assumes that know¬ 
ledge. is different from tho jar. No theory is worth consideration by the 
wise which goes against the testimony of one’s consciousness. The 
Yogaeh&ra may say : I do not affirm that I have no consciousness of an 
object, I also feel that tho object appears as an external thing, but what I 
affirm is this, that I am always conscious of nothing directly but of my own 
ideas, and hence the so-called appearance ot the external things is the 
result of my own ideas.” To this we reply that the very fact of your con- 
ciousness proves that there is an external object giving rise to the idea of 
externality. (“That the outward thing exists apart from consciousness, has 
necessarily to bo accepted on tiro ground of tiro nature of consciousness 
itself. No body when perceiving a post or a wall is conscious of his per¬ 
ception only, hut all men are conscious of posts and walls and the like as 
objects of their perception.)”—Dr. Thibaut. 

Moreover, in the sentence ‘I know the pot’ there are three things 
given, the knower the “1,” the knowledge and the object of knowledge. 
The verb io know is an active verb requiring an agent as well as an 
object. The whole world believe.-, it so and makes others believe it also. 
Therefore, to say that there is rnlv knowledge, hut no object of knowledge, 
is merely to court ridicule and deii-dun. Consequently, it is established that 
an object is separate from knowledge. 

Says an objector : “ff a |ui and the rest me separate trom the know¬ 
ledge of them, how is it that this knowledge arises in cognition.” If you 
say that it shines forth in consciousness, then hy the knowledge of the one 
jar we ought to know every thing external, for all external things have tho 
common attribute of being di/ferrut from knowledge, being the other ■ If 
one thing which is non-knowledge is known, every non-knowledge must be 
known. To this wo reply, it is not »o. All external objects, no doubt, 
have this tiling in common that they are different from the percepient 
subject. They all come under the category of non-self or object. Certain¬ 
ly, we know every thing as non-self by knowing one non-self. That is to 
say, the general relation of the non-self to the self, is known by knowing 
one non-self. But there are many non-selves and their special relation to 
the self are different ; one object is yellow, another is red and it cannot be 
said that the knowledge of the yellow object is the same as that of the red 
object. For yellowness and redness are two different ideas altogether, and 
there must be two external objects to give rise to two different ideas. 

Ideas and things certainly are concomitant, they always go together. 
But this concomittanee, instead of proving that things are unreal and that 
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ideas only are real proves just the contrary. For the very fact that they 
go together shows that they are different things and not one. Moreover, 
the Lord Buddha, while denying the reality of external things admitted 
the separate existence of the external world. For he says, 'The form which 
is perceived internally appears like an external object’ He uses the word 
‘like’ an external object, which shows that he admitted the reality of the 
external objects. Otherwise lie would not have used this word. For no 
one makes a comparison with a thing which is absolute unreality. No one 
says he is like the son of a barren woman, or like the mare’s nest. 

Koie : The following quotation from Sankara is clearer: “Nobody when perceiving, 
a post or a wall is conscious of his perception only, but all men are conscious of posts and 
walls and the like as objects of their perception. That such is the consciousness of all 
men, appears also from the fact that, even those who contest the existence of external things 
bear witness to their existence when they say that what is an internal object of cognition 
appears something hie the external. For they practically accept the general conscious¬ 
ness which testifies to the existence of an external world, and being at the same time 
anxioas to refute it they speak of external things as 'like something external.’ If they did 
not at the bottom of their hearts acknowledge the existence of the external world, how 
could they use the expression “like something external.” No One says, “Visnumitra appears 
like the son of a barren mother.” If we accept the truth as it is given to us in our con¬ 
sciousness, we must admit that the object of perception appears to us as something 
external, not like something external, 

Now the author refutes the theory that external objects need not 
exist at all, because all different ideas can well be explained as originating 
from Y&sanas without the necessity of believing in the real existence of any 
external objects. The opinion of the Yogacliaras is that all practical 
thought and intercourse are possible without assuming the existence of 
things, in addition to the ideas. As iu dream a person lias intercourse and 
practical communication with other things and objects, while they are 
nothing but his own ideas, similarly in the waking state also, without any 
external things, the manifoldness of ideas may be explained through the 
YSsana. This view is refuted in the next Sutra. 


SITKA. II., 2. 29. 

tWw 1 II ^ I X I U II 

Vaidharmyat, on account of difference of nature. ^ Cba, and. 
Na, Dot Svapnfidivat, like dreams and the rest *■ e., like hypnotic 

suggestion, mirage, illusion. 

29. The ideas of the waking state are not like those 
the dream state, because they are of a different nature. 
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COMMENTARY 

In the dream state and in the state of reverie and hypnotic suggestion 
there are no external objects like jar, etc., and all experiences therein 

and different ideas are caused merely by one’s own consciousness, and not 

by anything really outward to the person dreaming, so also it may be in the 
waking state. This view is not possible, because the ideas of the dreaming 
state are different from those of the waking. The objects of the dream 

state have not the same characteristics as those of the waking state. The 

objects perceived in dream are memories of waking experiences. In the 
waking state they are perceptions and not memories. The objects in the 
dreaming states instantly change their forms and are found to be unreal, 
as soon as a man awakes from sleep. Tn other words, the dream objects 
are sublated by waking consciousness. On the other hand, the objects 
perceived in the waking slate do not change so instantaneously. Even after 
hundreds of years, they will have the same appearance as now. Moreover, 
wo never have the consciousness of their being unreal. They are never 
sublated. True, we have said above, that things perceived in dream are 
mere memories, but this is only a partial .statement of fact. The true 
opinion of Iladarajana is that the supreme Lord really orcatcs objects in 
the dream state, and makes the soul experience them. They are, therefore, 
also real, only the difference is that the Lord creates them for a temporary 
purpose and for a particular soul oidy ; while the external world He has 
created for all souls and for the Cosmic period, and given them greater 
fixity. This opinion will be fully expounded in the Sutra III., 2. 1., where 
ho will show that all dream objects arc also creations of the Lord and Dot 
of the soul. 

The author now refutes the view that manifoldness of ideas can be 
explained by the mnnifoldmss of Vasanas without the assumption of external 
objects. 


si'trx u., 2. 30 

^ 11 ^ 1 H | V II 

Na, not. Bhavah, existence of more ideas without corresponding 

things, or existence of mere Vasanas. Anupalabdheh, because they 

are not perceived. 

30. The Yhsanas do not exist without corresponding 
external objects, because it is never so perceived in expe¬ 
rience.—203. 
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Vfisanfis can have no existence according to your theory, for you 
hold that there are no external objects. We know that Vfisanfe are 
produced by external objects; where there is no external object their is 
no VSsanfi. This is demonstrated by the rule of identity and difference. 

We never see any Viisaua originating without any external object. The 

Yogach&ras cannot explain how the Vasanas originate. And as they do 
not believe in the existence of external objects, they cannot explain the 
existence of Yasanas evein According to their doctrine, the existence 
of V&sanAs is impossible, as they do not admit the perception of external 
things. The variety of Y&saufis is caused by the vanoty of external 

objects, according to us. 

YfisanA is really a kind of mental impression or Sniiisk&ra. This 

Saihskara or impression cannot exist without some permanent substratum, 
in which’it may inhere. But the Yogacharas do notbelie\e in any permanent 
substratum, hence for this reason also their so-called \ asanas or mental 
impressions cannot exist. This the author shows in the next Sutra 

SITKA n, 2. 31. 

in m m ii 

Ksanikattvat, because of momentaimess. ^ Cha, and 

31. The Vasanas have no permanent substratum, because 
of their theory of universal momeutariuess.—204. 


COMMENT MtV 


The word ‘Na’ is understood m this Sutra from the preceding 
aphorism. According to your theory there is no permanent substratum 
in which Vasanas may inhere. For you believe that everything is 
momentary. According to you, the external ideas that we have during 
an earth life (Pravrtti Vijuana) and the Cosmic ideas which cease only 
with the cessation of a world period or Pralaya (A-laya Vijuana) and which 
exist in the Monad are all momentary. Thus there being no conscious 
self which is permanent in past, present and future, it is not possible to 
have remembrance, recognition and so on, which are subject to mental 
impressions dependent on place, time and cause. All those Vasanas, 
memories, and thoughts, practically presuppose some absolutely un¬ 
changeable Self or principle, equally connected with the past, the present 
and the -future. Consequently this Vijfiana-matra-vSda is unworthy of 



• consideration, for it cannot explain how the VSsanSs can exist 
| a permanent substratum, and how they cau be manifold in the 

At 

e of that substratum. 
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Adhikarana V.—Madhyamika theory refuted. 

The Yog&cl'Jtva being thus refuted, now comes forward the Madhya¬ 
mika who holds the doctrine of universal void. He says, “The Lord 
Buddlm admitted the existence of external objects and of ideas, only for 
the sake of those less intellectual pupils of his, who could not at once 
grasp his real doctrine of universal void. All the preceding theories of 
the momentariness of things and ideas are so many concessions to these, 
and may be considered as rungs of the ladder leading to this theory. 
This is the real doctrine of the Lord, and as a matter of fact, neither the 
external objects nor the ideas exist in reality. The only reality is Sunyam, 
the Great Void, and the reaching of this nothingness constitutes Release 
or Moksa. This is the true secret taught by the Lord and it is proved 
thus : S liny a or nothing is self-existent and self-proved, because no cause 
need be assigned for its production. It is only a thing, which exists, 
that requires a cause to explain its origination. But No-thing requires 
no such cause or explanation. Further, a thing which ?.y (Sat) must 
originate either from some existent tilings or not. It cannot originate from 
a thing which is existent or from a being, because we do not see a tree 
to originate with sprout, leaves, etc, so long as the seed is not destroyed. 
It is only when the seed is destroyed, that the tree originates. Thus 
a Sat or a tiling cannot originate hom a being. Nor can it originate 
from a non-being (Abbava), for we do not see the origination of tree, 
sprout, etc., from a seed which has been roasted. Similarly, nothing can 

A 

originate of itself, for then it would be dependeut upon Atm!, which 
would be a useless assumption. Nor can any motive be assigned for a 
thing originating from itself. Nor can it originate from anything else, 
for then it would follow that any thing might originate from any thing, 
for all things alike are other tilings. Thus there being no origination, 
there is also no destruction. Therefore, the words like Origination, 
Destruction, Being, Non-being sue mere illusions and the only reality is 
the Sunyam. 

Doubt: Here arises the doubt : Is it true to believe Jthat Sunyam 
is the V only reality or is it not ? 

Purvapnksa : The Sunyam is the only reality because it is , 'self- 
proved while other things being based upon illusion have no real oxistence. 
The Great Void constitutes reality. 

Siddkdnta : The Sunyam is not the reality as is shown iu the next 
Sutra. 


40 
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qfcw Saivathft, in every way. Auu papa tteh, because of the 

improbablity, because of its not being: proved. w Cha, and. 

32. The doctrine of the Void is in every way un¬ 
proved.—205. 


COMMENTARY 

The word ‘Na’ is understood in this Sutra. What is the Sitnyam 
of yonrs, is it a being or a non-being or both being and non-being ? In 
any way, you cannot establish your doctrine. If you say it is a being, 
then you give up your position and admit that Sfinyam is a being ; if you 
Say it is a non-being, then your declaration amounts to this, that you esta¬ 
blish that every thing is nothing. But you must admit yourself to be a 
being and your reasoning also to be something, and not nothing and 
this also contradicts your theory that all is nothing. If you say it is 
both being and non-being, then it aiso contradicts vour own theory and 
lands you into undesirable results Moreover, the means of knowledge 
by which Sdnyam is to be proved must at least be real and must be 
acknowledged to be true, for if such means of knowledge and arguments be 
themselves nothing, then the theory of nothingness cannot be established. 
And if those means and arguments be true, then something certainly is 
proved, and then also the theory of universal nothingness is disproved. 
Thus Sflnyav&da is disproved in every way. Tims it is to be inferred that 
the Lord Buddha taught these three self-contradictory doctrines in order 
to delude the world. At one time he teaches the reality of the external 
world, next the realitv of ideas only, and lastly general nothingness, 
and thus he has made it clear that his object was to delude the Asuras. 
The doctrine of the Lok&yatikas or materialists, being perfectly futile, the 
author of the Sutras has made no attempt to refute them. Thus the 
Buddhistic doctrine being refuted, its sister doctrine the Mfiyfivfida also 
stands refuted. The doctrine that creation depends upon perception 
(Dtf&i Sf§tivtda) and the doctrine that the creation is an illusion as the 
illasion of the snake in the rope (Vivartav&da) have also this in common 
with the Buddhistic teaching, that they also believe the things to be 
momentary. Hence the refutation of Buddhism refutes these theories also. 


Adhiharana VI.—The Jaina theory examined. 

A Sow the author shows the faults of the Jaina theory. The doctrine 
B»e Jainas is that substances are of two kinds, Jiva or souls and Ajtra 
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or Non-souls. The Jiva is sentient, and intelligent, has the size of the 
body which it occupies, and has parts or members. The Ajiva or Noa- 
souls are of five kinds, namely, (i) Dharma or Merit, (ii) Adharma or 
De-merit, (th) Pudgala or Bodies, (iv) Kala or Time, and {v) AkSfta or Space. 
Dharma or Merit is that which causes motion or progress. Adharma or 
De-merit is that which causes the stationariness of a thing. Both these 

are all-pervading. The Pudgala or Body is that which possesses 
colour, smell, taste and touch. It is of two sorts, namely. Atomic, and 
Molecular or compounded of Atoms. Air, Fire, Water, Earth, Bodies of 
Creatures and the various plans or Worlds are Compounds and not 
Atomic. The Atoms, which are the causes, are not of four sort-!, but of 
one nature. Through a modification of their nature, they assume different 
forms like earth, etc. Time is a particular Atomic substance, which is 
the cause of the distinction of past, present and future. Space is one, 

infinite and is Ihat which contains others and has dimensions. These six 
substances (the Jiva and the five non-Jivas) are called Dravyas and this 
world consists of them. Among these, with the exception of the Atoms, 
the remaining five are cal'ed Asti-kayas. Such as the Jiva-Asti-k&ya, the 
Dhaima-Asti-kaya, the Adharma-Asti-kSya, the Pudgala-Asti-kaya and the 
A kaSa-Asti-k&ya. Tlu* word Asti-kSya denotes the substance that 

occupies different parts of Space. In other w'ords, any space-occupying 
substance may be called an Asti-k&ya. The Jainas describe seven 

categories, which are helpful for the purposes of the release of the Souls. 
They are these substances arranged in a different order, namely, (f) Jiva 
or Soul, (*») Ajiva or Non-soul, (?7t) Asrava or influx or channel, (iv) Nirjara 
or decay or exhaustion of passions, r) Samvara or hinderance or obscura¬ 
tion. (rt) Bandlia or bondage, and (vii) Moksa or release. Among these, the 
Jiva has already been defined, namely, the substance which has knowledge, 
etc., as its qualities. Ajiva or non-Soul is everything which is the object 
of enjoyment of the Soul. The Asrava or channel is that through which 
the Soul flows towards the external objects; it is the channel of communi¬ 
cation between the Soul and the w’orld, in other words, the senses are called 
Asrava. The Samvara or the obscuration are indiscrimination, want of dis- 
passion, etc., which hinder the opposite attributes of discrimination, etc. 
Nirjara or exhaustion is that which destroys totally or which exhausts the 
source of lust, anger, etc* such as austerities, like plucking off of hairs, 
sitting on hot stones, etc. Bondage is the current or cycle of buto and 
death, caused by eight kiuds of Karmas. These eight kinds of Karmas are 
comprised under two beads, namely, four Ghfttika Karmas or particular 
evil deeds which obstruct the natural innate knowledge, wisdom, seeing, 
vigour and pleasure of the Jiva. Four Agh&ti Karmas, which are particu¬ 
lar kinds of virtuous acts, by which is accomplished the connection of the 
Spot with the Body, the wrong notion of identifying toe Soul with the 
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Body, and indifference towards pleasure and pain, as well as desire of 
pleasure and avoidance of pain. Release or Mukti consists eitiier in 
jnftBSiniog stationary in Space above all worlds, or in which there is cons¬ 
tant progress towards higher regions. This is to be accomplished by 
means of the practices taught in the Jain a scriptures. They cause libera¬ 
tion from these eight kinds of Karmas, and manifest the true nature of the 
Soul. Their practices are called the three jewels, namely, the right know¬ 
ledge, the right seeing, and the right conduct They establish these 
substances by their system of reasoning called the Saptn-bhangi-nyaya, called 
also Syfid-v&da. (if SySd-asti, somewhat it is or may bo it i-, (it) Sy&d- 
nfisti, somewhat it is not or may be it is not (***) Sy&d-avaktn\ yah, it may 
be predicated a little, or may bo it is not predieable, (t?>) Syad-asti-cha- 
nffsti cha, may be or somewhat it is or it is not (v) Syfid-asti-cha- 
avaktavyah-cha, may be or somewhat it is and is not predieable, (iv) Syad- 
nfisti-cha-avaktvyah-cha, may be or somewhat it is not and is not (medic¬ 
able, (lit) Syfid-asti-cha-n&sti-cha-avaktavyali-cha, may bo or somewhat it is 
and it is not and it is not predieable. 


The wmrd ‘Syad’ is an Indeclinable and has the sense of "some¬ 
what,” “somehow,” “not fully.” The word “Sapta-bhaiigi” means that 
System of reasoning in which the seven rules aie refuted (Blinhga—broken'. 
Those seven rules are: (i) Existence or Sattvam, (n) Non-existence or 
Asattvam, (Hi) Sad-asattvam or existence and not existence, (ir) Sad-asad- 
vilak§anattvam, something different from existence and non-oxistence, 
(r) Sattve-sati-tad-vilaksanattvam, while there is existence it i> different from 
it, (vi) Asattvesati tad-vilaksanattvam, while there is non-existence yet 
it is different from it, (vit) Sad-asattve-sati-tad-vilaksanattvam, while there 
is existence and uon-existence, yet it is different from it. Thus there 
are seven kinds of theories regarding the reality of substances or world, 
some holding it to be existent or real, others holding it to be non-real, 
a third class holding it to be neither real nor non-real, and so on. To 
disprove these several theories of existence, is the object of this Sapta- 
bhangi-nyfiya, or the reasoning by which tho seven theories are refuted. 
This is necessary everywhere, for every object is either real or non- 
real, eternal or non-eternal, different or non-different and is manifold 

on account of these attributes. If tho object is absolutely existent 

then it will exist always, everywhere, in every mode and no one will 

ever desire either to acquire it, or to abandon it (ns do ono ever desires to 
acquire air or reject it, since it exists everywhere). A thing which ono 
already has can never become an object of acquisition, nor is it possible to 
abandon it, just as gravity, which is everywhere, cannot be abondoned. If, 
however, the substadees do not exist absolutely, but exist only to some 

extent, and sometimes and for some person and place and somehow, then 
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All exertions and cessation of exertion aro possible only with regard to 
objects which are not absolute existences. All objects are either Dravyas 
or different modifications of Dravyas, and called Pary&ya. The Dravya or 
substance alone is qualified by the attribute of Sattva or real, while 
Paryaya or modification has the quality of Asattva or non-real. Paryftya 
or modification is the particular state in which the substance may exist. 
They have different conditions of permanency and non-permanency, of 
origination and destruction, etc. Tho substance is permanent, its modification 
is impermanent, tho substance is real, its modifications are unreal, the 
substance has no origin or destruction, its modifications have origin and 
destruction. This is tho theory of the .Linas. 

j Doubt : These several categories taught by the Arhats, namely, Souls, 
Non-souls, etc., arc they reasonable or not? 

Purvapaksd : This theory is reasonable, because it is established by 
the logic ot seven paralogisms. 

Siddh&nta : This is, however, not true; every thing is not of an 
ambiguous nature as the .Ininas hold. This is established by the next 
Sutra. 


sitr\ ii., 2. 33. 

dffWTOTt II ^ I X I W II 

^ Na, not. '-’.-T'ffU'i Ekasmin, in one substance. Asambbavat, 

because of the impossibility. 

33. These categories cannot be established, because 
it is impossible that in one substance there may simultane¬ 
ously exist opposing qualities, such as real and non-real, 
etc.—206. 


COMMENTARY 

These categories of the Jainas and their seven-fold reasoning cannot be 
established, because in one substance it is not possible that contradictory 
qualities should exist simultaneously. No one ever sees the same 
object to be hot apd cold, at the same time. Moreover, it would be useless 
to Jay down rules of practice for the attainment of heaven, for the avoidance 
of hell, or for release ; because there being no certainty about anything, 



VEDANTJ-S&TRAS. II ADHYAYA. 


[Govinda 


m 

the heaven may as well be hell, and final release not different from these. 
Since every thing is ambiguous, there would be nothing to distinguish 
heaven, hell and release from each other. Not only would arise the 
confusion with regard to objects of the other world, but of this world also. 
If the things are indefinite, and if every thing is “somehow it is, somehow 
it is not,” then a person wanting water, will go and take tiro to quench 
his thirst, and so on with every thing else; for it may be that fire is 
hot, it may be that fire is cold. Similarly, in this system, there exists 
not only difference between objects but non-difference also; thus water 
is not only different from fire, but it is alse not different from it, and hence 
a man may desist from fire, if he wants water, when he thinks of the 
difference between the two ; but lie may try to use fire, as water, when 
he thinks of their non-difference. Their logic, therefore, is fragile as the 
thread of a spider and cannot stand the strain of reasoning. As a matter 
of fact, substances are definite and the means of establishing their definite¬ 
ness are the various categories or Bhangas. and the Soul is the subject 
that makes this definition, and the fruit of this process is definite 
conception. But in this system of indefiuiteness, nothing can be asserted 
as either existing or non-existing, and nothing can be known for certainty. 
What is, therefore, the use of examining this system any further, and when 
nothing is ascertainable in this system ? 

In the next Sutra the author refutes that doctrine of the Jainas which 
declares that the Soul has the jsize of the body. 


si'Tii \ it., 2 . 34 . 

j| I ^ | \ V || 


Evam, thus. ^ Cha, and. sfffu Atmfi, Soul or Atman. 
Akfirtsnyam, not entireness,■ limitedness. 

34. And in this view of the Jainas. the Soul also 
becomes mutilated, and loses its entireness.—207. 


COMMENTARY 

The Jaioa thory is open not only to the objection of predicating 
contradictory attributes, like existence and non-existence, etc., to the same 
object, at the same time; but their Atman also becomes non-entire and 
mutilated. They bold that the Jiva has the size of the body that it 
Therefore, the Soul of'a child or a youth being smaller in size, 
not be able to fill completely the body of the grown-up man, 




bMsya. | II pXDA, VI AD HI K ARANA, 8u, 35. m 

nor would the Soul of a man, being of the size of the man, fill the entire 
body of an elephant, if owing to some fault of his past Karmas, he is 
condemned to occupy that body. The body being thus too big for the 
Soul, it would not perceive the pleasure and pain in its entire organism. 
Similarly, when it is condemned to occupy a small body, like that of a 
mosquito or a gnat, it would be too big for that body and would not be 
able to enter it fully. 


sctra n., 2. 35. 

3 ^ II \ H I II 

w Na, not, ^ Cha, and, Paryay&t, on account of the assump¬ 

tion of the doctrine of Pary&ya or successive change ; namely, that the Soul 
contracts and dilates, in succession, according to the size of the body, 

Api, also.'wfathP Avirodhah, non-contradiction. Vikar&dibhvalj, because 

it would be open to the objection of change, etc. 

35. Nor would this contradiction be removed by assuming the 
theory of Paryaya, for then the Soul would be liable to change and 
the rest—208. 


OOMMKXTARY 

The .Inina may say the Soul 8 really indefinite in its size, aud 
therefore, when it animates the bodies of an infant or a youth, it has 
that size, and when it occupies the bodies of horses or elephants# it 

expands itself to that size : and so by successive expansion aud dilatation 

(just like a gas), it fully occupies the entire body that it for the time 
being animates : and thus there is no objection to our theory that the 
Soul is of the size of the body. To this, we say, that it eaunot be so. 
Because it involves the undesirable assumption of the Soul being liable 
to change. In your own theory you also admit that the Soul is change¬ 

less. But if this Parya.va theory be admitted, then the Soul would become 
liable to change, and consequently it would become nou-permanent This 
is a conclusion which neither you nor any body else desires. Hence your 
theory is not a reasonable oue. 

There is another theory', that the Soul undergoes no change then only 
when it assumes the body of Release or the body of Mukti. Iu that body, 
the Soul has the size of the body and is unchanging as that body is 
unchanging and permanent This modified theory which holds that the 
final size of the Soul results from the Muktadeha and in which the size and 
the Soul are both permanent because the Soul does not pass iato another 
body, is also not reasonable. If this final body is produced at a certain 
period of time it must be liable to destruction. If it is not produced at a 
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particular period of time, then it is the eternal body of the Soul, which it 
possesses from the very beginning, and it being its real size, your theory of 
Paryftya falls to the ground. Moreover, in your theory of every thing being 
indefinite, this ultimate size of the Soul may either be existont or non-existent, 
and so there would be no permanency of this size also. 

In the next Sutra the author sho\v3 the faults in the theory of release 
as taught by the Jainas. 


SITKA II., 2. 30. 

(I \ 1 ^ 1 M 11 

Auty&vasthitoh, in the final state, on account of the permanency 
of the final condition or release. ^ Gha, and. toij Ubhaya, both. 
NityatvSt, of being permanent, Avivsat, because there being no 

difference. 

36. The final condition or the state of release being not 
different from the worldly state, because both are eternal, so this 
theory is untenable.—200. 


COMMKN'T MIY 

The word “Not” is understood in this Sutra from the last oue. 
There is no peculiarity or difference according to the Jainas between the 
state of release and the mundaue state. Both are permanent according 
to them, The Mukti is defined by them as eternal progress upward or 
remaining in the Aloka &ka4a. Both these are called states of release, 
whether the Soul makes eternal progress or is fixed in the Aloka-fik&£u. 
Thus there is no difference between the worldly existence and release. 
For motion, whether in the worldly cycle or whether in a straight line of 
infinite progression, is after all mundane. Moreover, no oue can ever feel 
happiness in a state of constant upward motion, or in standing stationary 
without any support in one place. Thus both these ideas of the Mukti 
of the Jainas are not Soul-satisfying. The Jaitia may say such a state 
of constant motion or permanent fixture may be a state of pain to au 
embodied Soul, but not to disembodied Mukta Jiva. To this we say, that 
even in the state of Mukti, the Soul lias its various members and feels 
their burden just as it feels the weight of tho body. Moreover, neither the 
condition of eternal progress nor the permanent fixture in Aloka iikil&i can 
be said to be eternal, because they presuppose action and consequently 
liability to certain destruction also. Therefore, this Jaina theory is futile 
and ludicrous. This refutation of the. Jaiua theory includes also the 
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refutation of the Mftyftvftdins, the secret friends of the .fainas, who also assert 
that this world is a Mftyft, neitlior real, nor non-real ; and that Brahmau 
taught in the Upanisads is not predieable by any words. 


Adhikarana VII.— P&tiupata gyxteni rev tewed. 

The autlior now refutes the opinion" ol sectarians like the followers 
of Paftupati, Onne£u and Snrya. The PaAupat.is maintain that cause, 
effect, meditation (Yoga), discipline (Vidhi\ and the end of pain are the 
five categories I'evealed hy the great Lord Pa^upati Himself, in order to 
break the bonds of the Soul called herein Push or animal. In this system 
Paduputi is the operative cause, and Mahat and the rest are the effects. The 
Yoga is tin* meditation, concentration, etc., through Ornkara. The Vidhi is 
the discipline such as bathing three times a day, etc., while the end of pain 
means release or .Moksn. These are the five categories of the PaSnpatas. 
Similar to this doctrine, are the teachings ol the followers of Gane&a and 
Sdrya, who hold these deities to l>c the operative cause, and the Prakrti 
and time are the causes of the creation of the world through the operative 
agency of these deities. By worshipping them the Soul attains proximity 
with these gods, and there' accrues complete cessation of all pains, which 
is Moksa. 

Doubt Now arises the doubt, whether these svstems of PaAupatas and 
the rest are reasonable or not. 

Pfirvapaksa . The Piirvapaksin maintains that this system is reasonable, 
because we .see in ordinary life also, that an agent like a potter, etc., is 
only the operative cause of the jar which lie makes, he is not its material 
cause. God, therefore, is only the operative cause of the universe, and not 
its material cause. The matter is supplied by the eternal Prakrti. The 
disciplines laid down also are reasonable and practical. 

Siddhdntn : This is not the right view, as the author shows in the 
next Siitra. 


si*n;\ n„ 2. 37. 

II ^ \ \ I ^ II 

Hrj: Patyuh, of the Lord, the doctrine of the three Patis or the Lords, m., 
Pa&upati, Ganapati, and Dinapati. tPtWSWJfia; Asftmanjasyftt, on account of 
untenableuess, inappropriateness. 

37. The teaching of Pasupati is also not right, because 
of its inappropriateuess.—210. 

41 
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COMMENTARY 

The word “not" is understood in tins Sutra. The doctrine taught by 
Pa6upati is not right, because it is inappropriate, that is to say, it is opposed 
to the Vedas. The Vedas teach that the one God Nfirfivana is the sole 
cause of the creation of the world, while other deities like Brahma, Rudra 
etc., are creatures of Him. It teaches that release depends upon devotion 
(Bhakti), knowledge (Juana), and the proper performance of the duties of 
one’s order and caste as taught by N'arayan i. As w< find in the Alahft 
Upanisad : 

f % WKPP8 sriffta Mmr b 5=nq> qb u 

sr q?r: h jr: gq i sjfrare?r c «rf«r zjrs: i ’mfs^yrrsTT^rT 

g«t I sttfaprrfiu tra i ^ 5R*ur i ’c^krrtV?!: ! stTOWjstn ’flicut i 

gfa: i qs^a^BuRu q^q^BTisrcnfiT i h qq TFqfqyi--r, ; g*q : i n g*q g^qt 

fjfrw 1 ^TC?| H3fT q U^oRtf 3tr?};^ -rTF}^ II l II 

t?w gtfat hthjbo: *fts5=q-^rr*ft asnztu wm: *j5t- 

«nfa: swhrwff Beg stsm ^ Virq i?;? TVjqif qqm;?| qjnj3f: BTUT- 

?rctftrr apsifa arsqjjprqTftmft 11 * 11 

Thus aay the sages how creation arose. NSrityana alone existed in the beginning. 
There was neither Brahmi nor fsana, nor Water, nor Fire, nor Moon . nor these heaven 
and earth ;nor the stars, nor the Sun. He being alone, did not rejoice (and so entered into 
meditation). Of Him thus meditating, there arose sacrifice and the hymns of the Vedas. 
From Him arose fourteen Purusas and one Daughter, namely, ten Indriyas and Manas the 
eleventh, Tejas the twelfth, Ahaiiik&ra, the thirteenth, and Priina, the fourteenth, called 
At mi. (These are the fourteen Purusas). Fifteenth is the Daughter called liuddhi. (Atrai 
is the fifteenth the daughter aliove-mentioned, according to Saihkarinanda). (From Him 
arose) the five Tanmitras, and the five MahSbhfltas. This Nirfiyana is the twenty-five-fold 
Purusa (or He who pervades these twenty-five principles) . . Of Niriyana thus meditating 
there arose from His forehead Siilapini having three eyes, holding Sri. Truth, Brahma- 
charya, Austerity, Dispassion, etc 

This shows that the four-faced Bralmm arose from NSrayana as well as 
PaSupati or Siva. Iu another Upanisad al-o we find the same (Nfirfiyana 
Upani?ad : 

«T4 5 ^r f "k ttsn: I ^KUBUTcgUlft 3tT5^ I JR: wf^nftr 

^ 1 % Ti f ftfi fa m.- ifaft wrfrnft 1 wmowgaw ^rr urcramn|??l stpjft ?nn- 

^ iwnpr f M ^ uKrcjnnftHt • B«rt smupnifaiwi hi smrwsCT^T- 

swf ue w Baffin uniRi Baffin ^ smnuof^i BHroif- 

SfifaF% II l II 

Now verily Niriyana the Purustr deaired, “Let me create offspring.’’ From NfirAyana 
were produced the Prfiga, Manas and all the sense organs. From Him arose the ether, air, 
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light, water, and earth, the upholder of all. Prom Vfirayana arose BrahmS, from Narayapa 
was produced Rudra, from NdrSyapa was produced Prajapati, from N&rayana was produced 
Indra, from Ndrfiyana the eight Vasus, from NfirSyana the eleven Rndras, from Nariyapa 
the twelve Adityas, all Devatii*, all Ksis, all Hymns, all Beings verily are produced from 
Ndrdyajja and they merge into N'drfiyana. 

So also in the Rg Veda (X. 12.")., 1 to 8) we find : 

qfq, q^fa: =qnfa 3d fq*q^: I 

frqiqw 3nr fq*f$ 3i5*r qgq q«r i 

1. T travel with the Kudras and the Vasus, with the Adityas and All-Oods I wander. 

I hold aloft both Varuna and Mitra, Indra and Agni, and the Pair of Afjvins. 

dffX fituq. fanfg qf*r ?qqrw qq *rih i 

qgq j«rrfh sfftniq. 5^*43 qRqs'q g*qq 11 

2. I cherish and sustain high-swelling Soma and Tva^tar, I support Pusan, and 
Bhaga. 

1 load with wealth the zealous sacrificcr who pours the juice and offers his oblation, 
vm ynjl qqqt q'tfogqf ■.mm qfstqmiq 1 

dl*f ITT 731: fqXTig: qftFTI3Tq II 

b. I am the Queen, the gathercr-up of treasures, most thoughtful, first of those who 

merit worship. 

Thus (Tods have established me in many places with many homes to enter jnd 
abide in. 

qqt *T: 3T5W qfo TJ: q: uifafa q: fq 33fiq I 

q*T5=?tq: urq q 3qf^tqf?q wfq wq qfsqq q udlfh II 

1. Through me alone all eat the food that feeds them.—each man who sees, breathes, 

horn's the word outspoken. 

They know it not but yet they dwell beside me Hear, one and all, the truths as 
I declare it. 

qqq gq tqqq sqq qqrfa 3jgq 3d nrg'dfq: 1 

qq +1H4 qq qq 3H€ -y.ailfi? qq qfPTdPf qq ^sfaq II 

5. I, verily, myself aunounee and utter the word that Gods and men alike shall 
welcome. 

I make the man I love exceeding mighty, make him a sage, a Rsi, and a Brahman. 

qqq 45 T 4 qq: qf qqrfa 351^ tit3 ® 1 

q*TTq 6h?q frn'fq q*q nrqTifoft WT f33T1 II 

6. I bend the bow for Rudra that his arrow may strike and slay the hater hi 
devotion. 

I rouse and order battle for the people, and I have penetrated Earth and Heaven. 

'Htq # ftfRq ’•req xrei: sgs 1 

?TcTt gqqf vg ft^qr 3q qgq qig; q^tgT 34 Fifnft 11 

7. On the world’s summit I bring forth the Father ; my home is in the waters, in the 
ocean. 

Thence I extend over all existing creatures, and touch even yonder heaven with my 
forehead. 
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«W fTfl: W si klfa STKWHTOT g^JTT^f I 

w ftsr it.- «W7 iPtwtt mitft *rfhrr a* f>i* ii 

& I breathe a strong breath like the wind and tempest., the while I hold tog 
existence. 

Beyond this wide earth and beyond the heavens I have become ho mighty 

grandeur 


r ail 
* 

in my 


Similarly in the Yajur-Veda (Brhad&ianyaka, 1\ 7 ., 4. 22.) we find it stated : 
He knowers of Brahman seek to understand him by the study of the Veda, by 
sacrifice, by gifts, by penance, by fasting and he who knows him becomes a Muni. 

So also (Brhadfiranyaka, It'., 4. 21) 

Let a wise seeker of Brahman, after he has discovered Him. practise wisdom (that is, 
meditate on Him). 


So also in (Bfliadaranyaka, I\ r ., 5. (>). 

Verily the itmfi is to be seen to be heard, to be perceived, to be marked. 

So also the Snirtis, following in the footsteps of the Vedas, declare 
this truth over and over again. In some places, no doubt, of the Vedas 
and the Snirtis the word “Pa&ipati. “franc^a," “Siirya." etc., are used 
and they are described as the Ruler of all, the Cause of all, the Creator of 
all, etc. But in those places these words are to be taken in their etymolo¬ 
gical sense as applying to Nfirayana Thus the word Ta6upati' there 
would mean the Lord of all Souls, ‘OaneSa’ the Lord of hosts, ‘Siirva,' 
the Goal of the wise (Siiri), just as the word India in the Veda is the name 
of the Supreme Lord, being derived from the root V Ind “to rule.” Thus all 
the Vedas and the Smrtis really describe Xarfiyami. the Supreme Brahman and 
not any lower deity. The proper interpretation of Vedio texts, therefore, is 
that “Supreme Brahman is the real Creator.’’ 

The sectarians like PftSupatas and the rest have, by mere arguments and 
reasoning, established the existence of the Lord. But reasoning must be 
according to worldly rules, and it cannot establish such existence. Those 
sectarians also hold that the Lord is only the operative cause which cannot 
be established by reasoning. Because it is impossible that the Lord should 
be the mere operative cause of the world, for then His connection with 
the world cannot be established. In ordinary worldly life wo see, that 

a potter, who is merely' the operative cause of the pot, has a certain 

connection with the clay with which he fashions the pot What is that 
connection of the Lord with Pradhftna and the Souls, with which He creates 

the world ? These sectarians cannot establish that connection. The next 

Sfltra shows this. 

SDTRA II., 2. 38. 

n ^ i ^ i ^ ii 

J)* 1 **!# fjambandha, connection, relation “of the Lord with the world.” 
^Mgjl^ AinHMipatteh. because of the impossibility. ^ Cha, and. 
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28. The Lord can have no connection as Creator 

of the Avorld, with the world, because of the impossibility of such a 
connection.—211. 

( ommkvtaky 

These sectarians hold that a Lord is without a body, consequently 
such a Lord can have no connection with Matter and Spirit. An embodied 
being, like a potter, can have such relation with clay, etc., because he has 
a body. But a bodiless Lord can have no such connection. Thus the 
very connection of land with Matter cannot be established in this 
theory. 

sf 11< \ u, 2. ;»!*. 

1! X 1 H I U II 

Adhiijthana. superintendence or rulership, or staying in a place, 
having a position. Anupapattch, because of the impossibility. ^ 

Cha. and. 

31). A bodiless Lord cannot create the world, because He cannot 
occupy a position.—212. 


< oMMl.M V|,\ 

Controlling a thing is tlm function ol embodied beings. It is 

by virtue ol occupying a particular position, that an embodied being, 
like a potter, can control the clay and produce the effects like pots, etc. 
A disembodied being cannot do tins. 

It inav lie said that the Soul also is unembodied, hut it rules the 

sense organs and the bodv, without anv particular position, so the Lord 

also may control Pradlianu. To this the next Sutra leplics : 

si'ii, \ n„ 2. 10. 

Wl^rei I! X I X 1 S o II 

Karana\ at, like the instruments of senses. Chet if. 

Na, not. dtmfawp Bliogadibhyalj. on account of enjoyment, etc. 

40. If it be said that the Lord rules Matter, as the Soul 

rules the sense organs, we reply it cannot be so, because the Soul 
has to undergo certain experiences of pleasure and pain owing to 
its Karmas, not so the Lord.—213. 

COMMENTARY 

You cannot say that Matter exists in Pralaya and the Lord creates 
the world with it, controlling it just as the Soul controls the sense organa 
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You cannot say so, because the connection of the Soul with the body is 
in order that it may undergo certain experiences of birth and death, 
pleasure and pain, in order to get the results of its Karmas. But there 
is no such Karma in the case of the Lord. Why should then the Lord 

have any connection with Pradhfina, in order to create tho world ? If His 

connection is just like that of the Boul, then Ho would he subject to birth 

and death, pleasure and pain. When He will bo in connection with 

Pradh&na that will be His birth, and Ho will bo happy. When in Pralaya 
He renounces the Pradh&na, that will be His death and He will feel pain. 

Thus He will he no Prod at all. 

It may be said, let us admit then that the Lord has also some sort of 
Karma, some sort of Adrjta, s >me sort of good Karma and good Adrsfa, 
and that it is on account of such Kanna, that tho Lord gets the body with 
which He creates the universe, dust as we see a mighty monarch, owing 

to his great merit, gets a body and sphere of control or empire, over which 

he rules, but not so a poor Soul having not high merit behind it. This 

theory is also open to the following objection 

sf tii\ ii, 2. 41. 

•RRtWWRT m II H I H I 8 Ml 

Anavattvam, linitene-n. Asarvajiuita, want of omniscience. 

II Va, or. 

41. If the Lord Inis Karma, (however high and refined 
it may be), then He would he either a finite being or not possessed 
of omniscience.—214. 


( OMMEATAIU 

If the Lord has a body, on account of some Karma of His own, then 
He would be finite like any ordinary diva, nor would He be omniscient. 
For he only who is not subject to Karma can appropriately have 
omniscience. But the Pafiupatas maintain that the Lord is dostructionless 
and all-knowing. Thus there arises this contradiction in their theory. 
Says the P86upata, “But does not this objection apply to your Brahman 
also ; for you also believe that your Hod is a personal one ? To this we 
reply, that our theory of a personal Brahman is not open to this objection, 
for we do not believe in this on account of any reason or arguments, but 
because it is £a mentioned in the scriptures. The sacred revelation des¬ 
cribes Brahman with personal attributes, and we never try to reconcile 
this description with reason. In fact, in Sdtra II., 1. 27, we have already 
shown this. 
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The holy R&darfiyana does not show any disrespect to the mighty 
deities like PaSupati or Uanapati or Dinnpati ; all that lie moans is that 
these 1’atis or Lords are not independent agents, as their worshippers 
misconceive, but work under the will and direction of the supreme Brah¬ 
man. The author of the Sutras refutes only the mistaken notion of these 
sectarians, when tlu*y attribute perfect independence to their deity. 
Since they are Cosmic Agents or Lords, we acknowledge that they deserve 
all reverence and worship, but we do not forget their subordinate position 
to the Over-Lord. Those live Sutras are meant thus to refute the doctrine 
of these Patis or Lords. The word ‘Pati’ is mentioned in the Sutra 
without any distinctive attribute, and thus includes all the three Patis, 
namely, the Lord of the Soul, the Lord of the hosts, and the Lord of the 
day. 

Others hold that these Sfitnis refute the Lord of the argumentative 
philosophers and the rationalists, who try to establish the existence of a 
Ood by mere reasoning without revolution. 


AdJulcnrann VIII .— The Sail! theory reviewed. 

The author now refutes the theory of the Saktas. They hold that 
Sakti alone is the cause of the world, that She is possessed with the 
attributes of omnipotence, omniscience and the rest. 

Doubt : Now arises the doubt • Is it possible that Sakti should be the 
independent Creator of the world ? 

Phrrapakm : Xo agent can accomplish anv thing without energy 
or Sakti The effect must, therefore, be attributed not to the apparent agent 
A red-hot iron has the power of burning, but the effect of burning should be 
properly attributed to the fire, and not to the iron through which the 
tire manifests itself It is the eternal energy, working through the Lord, 
that creatos the world, and the Lord without the Energy has uo creative 

t 

power. Thus Sakti is the real Creator. 

Sidilhdntn : The author refutes this by the following Sutra : 

si‘tk\ u., 2. 42. 

Berwyn; n h i ^ i ax n 

Utpatti, origination, creation. Asambliavat, on account 

of the impossibility. 

42. Sakti alone cannot create, for creation is impossible without 
the co-operation of the Lord.—215. 
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COMMENTARY 

The word “'not" is understood in this Sutra. The followers of 
Sakti hare imagined Her to be the sole cause of the world, by reasoning 
alone, unsupported by Vedic authority. Since they base their theory 
on reason, they must he refuted !>v such reason as would appeal to 
the common sense of mankind. Tt is not possible that Sakti should he the 
Mother of the whole Universe, because She lias no power of origination 
singly. We do not find in this world immaculate conception, nor do 
women give birth to children without connection with men. To attribute 
omniscience, etc., to Sakti is flic mere outcome of non-reasoning, because we 

r 

do not find energy showing those attributes anywhere. Savs a Sfiktu, 
“We admit that there is a Purusa (Siva), the husband of Sakti, and She 
creates the universe through Hot connection with Him." To this we 
reply that this also is not right, as is shown in the following Sutra 

si'trv ii., 2 42 

h ^ # imn ii h i h i n n 

•f Na, not. =* Cha, and $3: Karttnh, ol the agent “Sn a" 

Karanam, sense organ 

43. The Creator has no sense instruments to come in connection 
with Sakti.—210. 

i OM \IK\T VliV 

Even if it he admitted that there is a Lord, who has connection 

with Sakti, yet in His case also tlieie is absence of sense instruments 
like body, etc., witli whieli He may create the universe. Thus it is not 
possible that such a Purusa can have any connection with Sakti. If, 
however, it be assumed that He lias a body and sense organs, then the 
objections raised in Sutra II., 2. 40, would apply to Him. 

But says an objector Tt need not be that the body and the sense 
organs of the Lord, are like ours, made of matter and the result of 

Karma, He may have a body consisting of eternal knowledge, volition, etc. 

To this the author answers bv the ne\t Sutra • 

si'tka ii., 2. 44. 

falRTfoqft II ^ I ^ l 88 II 

VIjMna, knowledge, ^rrf* Adi, and the rest nra BhSve, of the 

nature of. VI, or. *3 Tat, that. wnfcfiNi Apratisedliali, non-contra¬ 

diction. 

44. If.it be said that the body of the Lord consists of knowledge 

and so on, then there is no contradiction (for such a Lord is our 

Bra^gpi^s—21.7. 
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COMKXRTART 

If this Lord of the S&ktas be assumed to have body and sense 
organs, consisting of eternal knowledge, volition, etc., then there is no 
contradiction; and the £&kta theory would become included in the 
Vedftnta theory of Brahmau. For, we do admit that the creation proceeds 
from such a Lord. 

We do not refute the theory of the Sfiktas as a whole, but only 
that portion of it which makes 4akti independent of the Lord. The 
extreme Sfiktas hold that isakti alone is the cause of the universe. This 
must not be respected by any one who wishes to attain final beatitude. 
The author, therefore, finishes up with the following Sutra : 

si'tra u., 2 4 ft 

faqfsfcn* n \ i \ t ii 

Vipratisedhfit, oil account of contradiction with all authorities. 

Cha, and. 

45. The theory of the extreme S&ktas is untenable, because it 
contradicts all sacred authorities—218. 

COMMBSTARV 

The theory that Sakti alone creates the world is untenable, since 
it contradicts the revelation, the tradition and reason. A> we find in the 
Padma Purfina : 

WAX: WIA 

•wfai fifc* aVr ^ ami n 

The Brut is, the Smrtis and reasonings all are unanimous in declaring that the Lord 
is the (Supreme. He who declares any thing against it is the vilest of the vile. 

The force of the word “and" in this Sutra is to bring in the 
reasoning of IT., 2. 42, here also. 

Thus in this P&da has been shown that the paths of the S&nkhyas, 
Vai6esitas and the rest down to the Saktas, are strewn with thorns 
and are full of difficulties, while the patfi of Tedttuta is free from all 
these defects and should be trodden by every one who wishes his final 
beatitude and emancipation. 

Here ends the Second Pftda of the Second Adhyftya of the Vediuta 
Sdtras and Gnvinda Bhft^va. 
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SECOND ADHYAYA 

Third P\i>a 

Rftmftfaqi fra>tr;t i): l 

3 ai faw wiwifj; *««: Hftgtfjrsqftr 11 

May that Kr§jj» who has destroyed with the rays of HLh wisdom the wrong notions of 
{Maple about ether, etc., destroy also my worldly propensities. 

Adhikarana 1.—El her ix a product 

In the Second Pftda has been shown the fallacious reasoning contain¬ 
ed in the theories regarding Pradh&ita and others. In the Third P&da will 
be shown the origination of various Tattvas from the Lord of all at the 
time of creation; their merging into Him again at Pralaya, as well as that 
the Souls do not originate (but are eternal) and that they have a body of 
intelligence in which resides knowledge, that they are \tomic but all- 
pervading through the rays of their knowledge, that they art* agents and 
portions of Brahman. It will further be shown that the various Avatfiras 
like those of the Fish, etc., are full and complete manifestations of the 
Lord. It will also be shown that the diversities seen among the divas are 
cansed by their Karmas. All this is demonstrated hv refuting the contrary 
arguments, in the present PSda. 

The order of the origin of the various Tattvas held authoritative 

in this system is that which is laid down in the Scriptures like those of 

Sub&la, eta, namely, Pradhana, Mahat, Ahahkara. Tanmfttras, Senses 
and the Gross Elements beginning with Ether. The order of succession, 

as we find laid down in the Taittiriya Upanisad and the rest, has also 
been discussed here, in order to show that there is no real conflict between 
these texts of the Sub&las and the Taittirtriyas. This wid he clearly sbonw 
later on. 

« ri wwftasiUTffcftn imfltairtTfWHr asuwww swt- 

M it as swusi: sstrtitflt «V2t«*w 

11 \ 11 fftqrct *3 wf crilsftsssra «% 3 i *3 s*if trofl- 

S51RI WHTO 3 3 jfafa *T g* wid II \ II «T 1TR *3 

ofw; m wwtgytftt treww * w rift w w- 

11 * 11 

In the ChhAndogya Upani$ad, we find the following (VI., 2, Verses 1 
to 4). 
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1. The Sat (Good) alone, O child, existed in the beginning (for this creation), one only 
without an equal. About this others say, the Asat (Void) alone existed in the beginning 
of this creation, one only without a second, from that Void (Asatj was produced the 
Plenum (Sat). 

2. “But, O child, how could it be thus ?” said the Father. “How from the Void should 
be born the Plenum ?" Therefore, the Sat (the Good) alone existed, O child, in the begin¬ 
ning of this creation, one Only, without an equal. 

3. He thought, “I shall assume many forms (in order to govern the world) and create 
beings.” He created Fire. The Goddess of Fire thought, “I shall assume many forms and 
create beings.” She created the Waters (Apas). Therefore, wherever and whenever any 
body weeps or perspires, water comes out ; for it is from fire that water is produced. 

4. The (God of) water thought, “May I multiply and create beings f” He created 
(Rodra, the God of) Food (Earth). Therefore, whereever and whenever it rains much food 
is produced ; therefore, from Water alone is produced all food fit for eating. 

In this passage it is mentioned that Fire, Water and Food came out 

of Brahman, and arc, therefore, products. This gives rise to the doubt, 
namely, whether Aka6a or Ether is also produced or not. In this text there 
is no mention of the creation of Ether. The Purvapaksin, therefore, starts 
the next 8utra by declaring that Ether has no origin, because the text 
is silent about it. 

SI*TRA II. 3. 1. 

II ^ I \ I Ml 

si Na, not. fan Vi vat. Ether, Space. A6ruteb. on account of no 

Scriptural statement, on account of its not being mentioned in this text 

4. The Ether has no origin, because it is not heard in the above text 
of the Chhandogya llpanisad.—219. 

commentary 

Ether is eternal and all-pervasive. It has no origin, because had it 
an origin the above text of the Chhftndogya Upanisad would not have 
omitted to mention such a fact. Since there is such an omission in that 
Upanigad which treats of the successive origin of the various elements and 
confines itself, solely, to Fire, Water and Earth and is silent about Efher, 
we are right in asserting that Ether has no origin. 

This prtmd facie view is set aside in the next Stitra. 

SUTRA u., 3. 2. 

3 II ^ I ^ I ^ II 

w%r Asti, is, there is an origin. 3 Tu, but 
2. But there is the origin of Ether also.—220, 
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COMMENTARY 

, The word “but" is used in this S&tra in order to remove the doubt 
raised in the preceding Sfitra The Ether certainly has an origin. 
Though the Chhfindogya Upanigad does not mention its origin, we find it 
expressly stated in the Taittiriya Upani?ad; and it is a well-known rule of 
interpretation that the omission of one text should be supplied from 
another when possible 

ffBTOT Wmtf: i < wfafaf: I I Wgg: iWt I 

From that Self (Brahman) sprang Ether (iktfsa, that through which we hear); from 
ether air (that through which we hear and feel); from air fire (that through which we hear, 
feel and see). from fire water (that through which we hear, feel, see and taste); from 
water earth (that through which we hear, feel, see, taste and smell). 

This text shows that Ether also has its origin in the Lord. 

The Purvapakfjiu again raises the same doubt by explaining the 

above Taittiriya passage metaphorically He say> that the ongiu of Ether 
is not to be taken in its literal sense, hut figuratively only The Space or 
Ether being all-pervading, we cannot imagine its creation. Therefore, 
when any one says that Space is created, it is to be taken in a figurative 

sense. Thus a? in a crowd, one may say “make space", which does not 

mean “create space," hut to make room for some person bv removing the 

crowd. 


sctra ii., 3. 3 

II ^ I * I \ II 

dWt Gauni, figurative Asambhavlt, because of the impossibility. 

Win. ^abdfit, because of the Scripture, w Gha, and 

- 3- CreatioQ.of Ether is figurative ouly. because it is impossible to 

create it and because of the text—221. 

COMM EM AH Y 

It is not possible to imagine the origin of Space or Ether. The 
great philosophers like Kan&da and the rest have fully shown that Space 
cannot be created, but is eternal. The origin which the Taittiriya text 
mentions is figurative only, as we find people say “make space" or “the 
space is made." It is impossible to make space, for it is formless and 
all-pervading. If Ether was also a product what is its cause ? There 
cannot ,Jgp an effect without a cause. Moreover, the express text of the 
Bthtd&wpyaka Upaniijad shows that Ak&Aa has no origin. It says 
“V-fiyn and Antartkga (Space)—both are immortal.” (By Up.-, It, 3, 
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Thus from this text of the Brhadftrapyaka, we learn that Space' 
has no origin. 

( The doubt raised in this Sfltra will be answered in the Sutra after 
the next). An objector may say that the word “Sambhuta" is used in 
the Taittiriya Upanisjad, and it has the definite meaning of “born” or 
“produced.” In the case of Fire and the rest, mentioned in that text, the 
word “produced" is taken in its literal sense. How do you interpret the 
same word, used in the same passage, in a figurative sense? The rule 
of interpretation is that it a word is used in the same passage several 

times, it must be explained everywhere in the same sense, and not in its 

literal sense in one place, and in its figurative sense in another. This 

objeetiou is thus answered by tin* lYirvapaksjin. 

SI* TK \ II., 3. 4. 

\ I » I 'i II 

Syftt, there may be, that is, one word may he used in a secondary 
as well as a primary sense in the same sentence. ^ Cha, and. Ekaaya, 

of one word. Rrahmakibdavat, like the word Brahman. 

4. Oue word may have a double sensp in the same 

sentence as the word Brahman in the Taittiriya Upanisad, 

III., 2-222. 

COMMENTARY 

The word Brahman occurs in the Taittiriya T T pani?ad. ITT., 2. and 

subsequent passages thus. 

mm auBmrsw -eft ii 

“Try to know Brahman by penance, for penance is Brahman.” 
Now in this sentence, the Brahman in the first part is taken in its literal 
sense of denoting the Supreme Being, while in the second portion it is 
used in a secondary meaning, namely, the means of knowing Brahmaa. 
Similarly, the word “Sambhuta" umh! in Taittiriya. II., 1., may be taken 
in a secondary M-n<e with regard to Akft&i and in its primary sense with 
regard to other elements like fire, water and earth. Therefore, this text of 
the Chhftndogya Upanisad declaring the origination of Ether is superseded 
by the text of the Chhfindogya Upani§ad where there is no mention of the 
origin of Ether. 

This objection of the Purvapak^in is thus answered by the author: 

SUTRA, u., 3. 5. 

II * | X I X II 

Fratijftft, promissory statement, enunciation of the general proposi¬ 
tion. *1*1% Abftnilj, non-abandonment, adherence to. Avyatirekit, 
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oa «ecount of non-difference. Habdebhyah, from the words, namely, 

from the expressed texts of the Veda. 

5, The adherence to the proposition enunciated in the 
beginning of Adhyaya VI of the ChhAndogya Upanisad can take 
place only then, when the existence of nothing else than Brahman 
is posited and this is the case proved from the words of the sacred 
scriptures also—228. 


COMMENTARY 

In the Chhfindogya Upanisad, Chapter Vf, Klianda I, Udd&laka pro¬ 
mises to teach his son that ‘by which we hear what cannot be heard, 

by which we perceive what cannot lx> perceived, hv which wo know 

what cannot be known.' This promise can only be fulfilled if Brahman, 
which is evidently meant, by Udd&laka, be the only substance existing in 
the beginning of creation. If in the beginning every thing be held to be 
non-different from Brahman, it would be then only that the knowledge of 
Brahman would lead to the knowledge of every thing else. But if tire effect 
(world) be different from Brahman then the knowledge of Brahman would 
not necessarily lead to the knowledge of the world. The word non¬ 

difference in the Sutra means that one must realise that Brahman 
is the material cause of the world as well, not only the operative cause. 
Hence this universal proposition asserted in the beginning of Chapter VI 
6t the ChMndogya Upanisad, namely, that one substance by knowing 
which every thing else is known, leads to the conclusion that every thing 
else is caused by Brahman, and hence we interpret the sixth Klianda of 
the Chhandogya Upanisad in conformity with this general proposition. 
We, therefore, hold that even UddAlaka held the opinion that Ak&6a also 

originated from BrahmaD, though he does not expressly say so. 

Not only is this to be inferred from the general promissory state¬ 
ment above referred to, but from the other texts of the same Upanisad 
also. Thus VI., 2. 1, begins with the well-known statement 

In the beginning, My dear, there was That only Which Is, One only without a 

second. 

Again in VI., 8. 7, and in subsequent Khan das be asserts: 

Now that which is that subtle essence, in it all that exists has its self, it is 
the true. 

These passages show that in the beginning Brahman alone existed, 
and every thing ebe existed in Brahman in a state of unity or non-difference 
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from Him. They existed in such a subtle state tliat one could not say 
that they were separate from Brahman. these two passages of the 
Chhfindogya l pani^ad show that before creation (or in Pralaya) one-ness 
(Kkaraevfldvitiyain) of every t hing was the case, and during and after 
creation (Srsfi) Aitad-atmyam is the Law. namely, every tliiug in creation 
lias Btalunan for its innermost Self. 

If it j>e objected, “There is no express text of the I'hhfcmiogya 

L T pani§ad declaring the origination of Akfi.4a and you cannot infer from 

A 

mere reasoning that (’hhandogya (Jpanisad also meant to teach that Akfisa 

is a product," then we reply that it is not so. The next Sutra gives 

the reason : 

m'tk v ii.. 3 H. 

it ? i \ i e ii 

Yflvatvikaram, so far as all modifications go, wherever there is 
an effect. Tu, hut. Vihhftgah, division, origination. Lokavat, 

like in the world. 

<i. Hut the rpanisad teaches that whatever is an effect has 
an origin, as we see in the world. — 224. 

I i>MMK\"I' W(\ 

The word “Tu" shows that the doubt raised in the last Sutra is 

being removed. The phrase 'All this has its self in Him, etc., etc.,' is a 

proposition stating that every effect lias its origin in Him. In saered 
texts like those of Subala (Jpanisad, we find that Pradhana, Mahat, and the 
rest are all effects, and those texts expressly teach that they have their 
origin from Brahman. This is just like what we find in ordinary world. 

If a man says, “All these are sons of Chaitra" and then he gives certain 

particulars about the birth of one of them, lie implies thereby that it 
applies to the birth of all the rest Similarly, when the rpanisad says that 
“Ai.i. this has its self in Him,” and then it goes on to give the origin of 
some of them from Him. such as tire, water and earth, it does not mean 
that others have not their origin in Him, but it only means that it was 
not thought necessary to give a detailed account of their origin. In fact, in 
Sub&la Upani§ad it is stated that Pradh&na, Mahat and the rest have their 
origin in Brahman. Therefore, though there is no express text in the 
Chhftndogya Upanisad as to the origin of Aka&a, yet we infer from the 
universal proposition therein laid down that “every thino has its self in 
Him ,” that Aka&a also has its self in Brahmau, and so is produced from 
Brahman. 

The word ‘Vibhaga' or 'division' means here ‘origination.’ The Sutra, 
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a, 3, 3, asserts that we cannot conceive the origin of space. To this it 
may be replied that the powers of Brahman are mysterious and inconceivable, 
'and Akfi&a arises from Brahman, though we cannot conceive how space 
s»ii have any origin. 

In some passages, Akfi$a no doubt is said to ho Araptam or immortal, 
birthless ami deathless, but we must understand it in a figurative sense, 
and not absolutely in its literal. Because we find in other passages that it 
has an origin and destruction. Thus we infer that. AkftSa also must have 
been taught bv Udd&laka to have an origin and an end. Ak&fta is an 
element, like fire and air; therefore, it must have an origiD. It is the 
substrate of impermanent qualities like sound, etc, and so also it must be 
impermanent. This is the direct argument to prove the origin and 
destruction nf Ak&Aa, The indirect argument to prove it is, ‘whatever has 
no origin is eternal as the Soul,’ and ‘whatever lias permanent qualities is 
eternal as the Soul,’ but the Akfisa not being like Soul in these respects, 
cannot be eternal. Thus both from direct and indirect reasoning, we infer 
the impermanency of Space. This Siitra answers the objection raised in 
IL, 3. 4, also. Therefore, the opinion of the modern philosophers, who hold 
that space lues no origin, is untenable. 

' In the next Sutra the same arguments are applied analogically to prove 
the origin of Yftyu also 


Adhikarana II. — Air is a product. 

Sutra n., 3. 7. 

bfa qiqfNr 11 ? I \ I '3 || 

Etena, by this ‘the explanation about the AkftSa being a prodnet). 

MStariAva, the mover in mother-space, the child of the virgin mother, 
the V&yu, the Christ. YyikliyStalj, is explained. 

7. Hereby is explained the origination of the Air 

also.—225. 

COMMENTARY 

’ This explanation regarding the origination of space, explains also that 
Air has an origin as well, and is an effect. When space itself has ari 
origin. Air which moves in space, must have an origin. The argument is 
as follows : 

The Pdrvapak$iu says that Air has no origin, because the Chh&udogya 
Upapi^ad is silent upon this point. To this it is replied that Air 
liMfonatog' from Ak&Aa, because it is so mentioned in the Taittiriya 
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Upani§ad. To this tho Piirvapak?in rejoins that the birtli of Air men¬ 
tioned in the Taittiriyr Upanisad is figurative only, because Air is said to be 
one of tho immortals along with Aka4a (See the text quoted from the 
Bfhadaranyaka Upanisad under Siitra 11., 3. 3). To this we reply that even 
in tho Chh&ndogya Upanisad, the origination of Air is taught by implication, 
because it teaches that every thing has its self in Brahman, and that 
Uddfilaku promises to teach one such thing, by knowing which every thing 
else would be known. Air, therefore, must also be an effect. No doubt, 
in the Brhadatanyaka Upanisad, air is said to be an immortal, but He 
(the Hod of air) is only relatively immortal or during one Kalpa. He never 
dies. 

This Siitra might well have been included in the Sutra II., 3. 1, by 
making the latter somewhat like this, ‘Na viyat-matari4vanau, a.4rutelj,' ‘the 
space and air have no oiigin because the Chhando’vn Upanisad is silent 
on this.' But the author lias not made the Siitra thus, in order to 
indicate that in Siitra II., 3. ft, the Anuvrtti of Matari4va alone is 
current, and not that of Akasa. Had the Siitra not been separately enunciat¬ 
ed, we could not have read the Annvvtti of Air alone in the Siitra II., 3. 9, 
but of both Air and Space. Hence the necessity of Yoga-vibhaga or the 
splitting of one possible Siitra into two 

Adhikarava III.—Sat has no origin. 

The author now raises another doubt. : whether the Sat mentioned 
in the Chhandogya Upanisad, VI., 2. 1, has any origin or not, for when 
it says, “Sat alone existed in the beginning, one only without a second,' 
the doubt may arise, whether the Sat also lias any origin. In other words, 
whether the Brahman itself has any origin. When such final causes as the 
Root-matter and space have origin it is possible that Sat or Brahman may 
also have origin. For it is a final cause, like the Root-matter or Pradhaua, 
and like Space. In fact, a text of the Svetakvatara Upanisad, (IV., 3) 
clearly says that Brahman also is born or has an origin. 

Wr w sunfa r str «tt i stitfl 

n 

Thou art vvomau. thou art man, thou art youth, thou art maiden; thou, as an old man, 
tottereat along on thy staff, thou art born with thy face turned everywhere. 

This shows that Brahman also has an origin. The author answers 
this doubt by the next Siitra. 

sf'i’KA 11 ., 23. <S. 

n m c ii 

Asambhavali, non-origination. 3 Tu, but. S3: Satah of the Sat 
of Brahman, Anupapattefi, on account of the impossibility (of there 

being an origin of Brahman). 
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S. But there can be no origin of Sat, because of its impossibility, 
(and unreasonableness).—226. 


COMMENTARY 

The word “but" is used in order to remove the doubt. Of Brahman 
who is entitled to the designation of Sat, (ir., that which exists), there can 
be no origin or Sambhava. Why do we say so ? Becnuse he is the 

causeless cause of all, and of such a cause there can he no origin. Other 

causes may have an origin, nay they are bound to have an origin, hut 
that which is the slat, by its very name, cannot have any origination. 

/ t 

Hence the same Sruti of Nveta^vatara rpanisad says (VI., 9) 

sr fH=jr sftfaKt z %%tr ^ ere* t *t aut® wwfafrfri) 

%f«r«rf=Tm ^ n e. ii 

There is no master of His in the world, no ruler of His. not even a sign of Him. Jle 
is the cause, the Lord of the lords of the onuses and then 1 is of Him neither parent nor 

lord. 

Nor is it valid to say that because everv cause has an origin, Brah¬ 
man being a cause, must have an origin. This would Im> against all sacred 

texts and reasonings. A final cause being admitted hv you. it is not 
desirable to search any cause ot if, for then there would ho an infinite 
regress. That which is the root cause, must he admitted to be rootless. 
As says the Sank by a Sutra. I., 67 . 

Jj5tr*t*Wiyr I 

Since the root thas no root, the root (of all| is root-less, (that is to say, there is no 
other cause of Nature, because there would be a reijrf■*■*>!* in infinitum, if wc were to 
suppose another cause, which, by parity of reasoning, would require another cause, and 
so on without end). 

Thus removing the doubt as to whether Brahman lias any origin or 
not, it is implied that Brahman alone b dug the Supreme cause is free 
from all origination, and every thing other than Brahman, such as Pra- 
dh&na, Mahat, etc., has no origin. The special -Sutras teaching the origin 
of Akfi6a and Vfiyu are illustrative only; because they could have been 
deduced from the general proposition that every thing else than Brahman 
has au origin. 


Atlhikarana IV,—The fire origin-ales from air. 

Having finished the* digression about Brahman, the text now goes on 
wHii the reconciliation of the conflicting Smtis as to the origination of fire. 
Some texts say that the fire originates direct from Brahman as the Chhftndogya 
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Upanftad, TV., 2. 2. Others declare that it originates from air. Those texts 
are given below : 

«rr*c i 

^ ftHS^KT afj WIT WWtsgsW I 

a«n<j iw $ ^ 557«%nq qg n^i<fl arr^ i 

It thought, may I be many, may I grow forth. It, sent forth fire. The goddess of 
tire thought, may I he many, may f grow forth. She gent forth water. Therefore, 
wherever and whenever any body weeps or perspires, water comes out ; for it is from fire 
that water is produced. (Bee page Til ante). 

flWTST *TRTO« a«p: I H*{: I I iiAw 1 

From that Self sprang 5,ka>a ; from Akasa. air ; from air, fire . from fire, water. 

The Piir\npalisin >ay^ that five comes direct from Brahman as taught 
in the Ohhandogvu l’panisad and the text of the Taittiriya Fpanisad can be 
explained by intetpreting the ablative ea^e in the sense of showing sequence. 
‘Vayolj Agnil;.' The word Viivoh is in the ablative case, and may be 

translated cither as ‘from Vayu’ or 'after Vayu ' If translated ‘after creating 

Vayu, Brahman created Fire' there would he no conflict between the two 

rpani§ads. The Siddhanta view, however, x that tire originates directly 

lrom air, and the next iSutra teaches this. 

sf tha., n., 3. it. 

tfatrlfrrafSHS 11 .* I \ K II 

dire l’ejas, tire. ^fT: A tab, from it, namely, from JIiUan4van. W Tatha, 
thus, ft Hi, because, Aha, says (the Scripture). 

9. From Air is produced Fire, for thus says the 
Scripture.—227. 


( OMMEVTAHV 

From M&tariAvnn comes out the Fire, and the Scripture teaches this 
also. ‘Vayoh Agnil/—‘from Air, lire.' Tlie sense is this. The word, 
‘Sumbhuta’ or ‘sprang’ is used immediately before, and the sentence 
means ‘from Air sprang Fire,' and we cannot translate this sentence 
‘after Air sprang Fire.’ The primary meaning of the ablative case is 
that of ‘from' and not ‘after.' When the primary meaning is possible, 
it is not desirable to take the secondary meaning. No doubt, every 
thing springs or is produced really from Brahman, but some come out 
directly and others through the mediation of a link. As will be taught 
in Sutra II., 3. 12. Thus there is no conflict between the Chhandogya 
»nd Taittiriya teaching, 
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Adhikarana V—Water is produced from Fire. 

Now the author teaches the origin of Water. In the Mundaka 
Upani§ad, Water is mentioned as originating direct from Brahman, while 
in other places it is mentioned as originating from Fire i 

a s sm-rau ft unsfl eifcswtfltt =* i dt ifoft ftwa it * n 

From him (when entering on creation) is horn breath, mind, and all organs of sense, 
ether, air, fire, water, and the earth, the support, of all. (Mundaka, II. 1. it). 

In the Chh&ndogya and Taittiriya Upanisads, Water is said to he 
produced from Fire (Clih. Up., VI, 2. 3). 

IN ^rt usn^fh as'fftpra i 

That fire thought, may I be many, may I grow forth. It sent forth u liter. 

So also in the Taittiriya Upauisud, II., J. 

*1^11: I 

From Fire sprang Water'. 

Doubt : Does water come out directly from tire or from Brahman ? 

P&rvapaksa : Water comes out directly from Brahman as the 
Mundaka text teaches. The ablative case must he explained in the sense 
of after ; and as regards the Chhandogyn text, we must admit that there 
is a plain contradiction between it and the Mundaka, which is simply 
irreconcilable. 

Siddhdnta : There is no such conflict as 5011 apprehend. The next 
Sfitra answers your doubt. 


fit TNA ji , 3. 10. 

W II \ l \ I \ * II 

Apafi, waters. [*ra: Atafi, from it. Tatha, thus, ft Hi, because. 
Aha, says the Scripture. | 

10. From Fire is produced Water, for thus says the 
Scripture.—228, 


COMMENTARY 

The phrase “from it, thus the Scripture teaches" is to be supplied 
into this Sutra, from Sutra II., 3. 9, in order to complete the sense. The 
"Water is produced from Fire, because the Scripture says : "That fire 
thought may I be many, may I grow forth. It sent forth water. (Ch. 
Up. VI, 2. 3).” 

“From fire, water (Taittiriya, II., 1).” 

There is no room for interpretation regarding a text which is expres 
ahd tin-ambiguous. In the Chhftndogya Upani^ad also is given the 
reason, why water oom<$ out of fire, 
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"And, therefore, whenever any body anywhere is hot and perspires, 
water is produced on him from fire alone." 

Similarly, when a man suffers grief and is hot with sorrow, lie weeps 
and thus water is also produced from fire. 

Ad hi fear ana VI.—Earth produced from /rater and the 
word ‘"food" In the (*hhandogya Upantmd mean* earth. 

Tn the Cbh&ndogya Upanisad we further find : 

nr srra trsrrWtfer nr n 

“Water thought may I be many, may \ grow forth. It sent forth food." 

Now what is the meaning of the word “food" here ? Does it mean 
rice, barely, etc, or does it mean earth? The Purvapaksin says it means 
corn, grain, etc., because of the reason given in the same Upanisad. rz's., 
"Therefore, whenever it rains anywhere, most food is then produced. From 
water alone is eatable fond produced." 

This shows that the word Annatn mean- barley, etc., and not earth. 
This is one Piirvapaksa. Another Piirvapaksa arises from the Mundaka 
Upanisad where the earth is declared to none out directly from Brahman, 
and the Taittiriya Upanisad where it is said to come out from water. To 
remove both these doubts, the next Sutra declares tin* Siddhantn view : 

SLTRA u., 3. 11. 

|| M M ? Ml 

Prtliivi, earth. vrfu^ir Adhikara. because of the context, because 
ot the subject-matter. Riipa, colour, Kabdantarebhyab, on account 

of other texts. 

11. The word “food” in the Chhandogya Upanisad, VI., 2. 4. 
means “earth,” because the context there is about the creation 
of the great planes of existence. and because colour is 
mentioned regarding it. and because there are other sacred 
texts also.—229. 

COMMENTARY 

By the word Annain we must take here to mean ‘‘earth," and not 
barley, rice, etc., and this for three reasons : 

(i) The whole Adhikfira or subject-matter of the Ohh&ndogya Upani?ad, 
VI. 2, is the creation of elements, such as fire, water, etc. Food is not a 
Mah&bhuta or element, hence its mention here would do violence to the 
context. It must, therefore, be explained as meaning an element, i. e., earth. 

(it) Colour is mentioned with regard to food, which also shows that 
the word “food” bore means “earth,” Thus it is said, “the red colour 
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of the flame is the colour of fire, tho white colour of the flame is the 
colour of water, the black colour of the flame is the colour of food (earthk” 

(tit) There is an express text of the Taittiriya ITpanisad (Adhhyah 
PrthivT). “fiom water, earth”; which clearly sliows that earth is produced. 

Of course, tho reason given in the Chh&mlogya Upum'sad is more 
applicable to food than to earth, but then we must explain the word food 
as a figure of speech, the ett'ect taken for the cause. Earth never arises 
from rain, ordinary eatables do arise from rain And the reason given by 
the Ohhandogya : “Whenever it rains anvwhere most food is then 
produced” is applicable strietlv to food. The word food here is used as a 
figure of speech for earth. 

Adliikarana VII .— The great element* nil arise direr/ 
from Brahman. 

The author in the preceding Stitias has shown the creation <•( kkiisfi 
etc., in a ceita'n order, the siic'essji.n being thal fiom eflier arises ail, 
from air fire, fi<mi fire watci. and from water eartn. This successien is 
given merely to remove doubt and controversy regarding the older of 
manifestation of these elements. As a matter o{ (act, there was no n<*co«.Mtv 
of teaching it here, because flic Sutra I„ ] 2 . defines Brahman to be the 
cause of the origination of everything. The root-matter Pradhftnu, tho 
great principle Mahat, and the rest, have been shown to arise out of 

Brahmau in that Sutra. Now is taught details about this origination. In 
the Subala Upani§nd we find 

trcrcfta ? ff 1 *! b rtar* a eTqftfr i nn: i tohi 

The pupils ask, “What existed in the beginning V To them, replied the teacher, 

‘neither being nor non-being, neither being-non-bcing existed then. It was both being 

and non-being. From it arose the Tamas (darkness!, from Tamas arises the Bh fit Adi, from 
BbfitAdi springs A.kA$ft ; frem AkAsa, VAvu , from VA\u. Fire, from Fire, Water; from 
Water, Garth ; and this became an egg." 

Between Tamas and AkftAa should be read the Aksara, the Avyabta 
and the Mahat. And after Bhutadi should be read Tanmntras and the 

Indriyas. Thus the complete order of creation is from Being-non-being 

arises Darkness, from Darkness arises the Imperishable ; from the Imperish¬ 
able, the Unevolved; from the Unevolved, the Great Principle ; from it tho 

Tanm&tras; from Tanm&tras, Indriyas or sense organs ; and then the five 
elements. This we must do, in order to harmoniso the subsequent passage 
in the same Upani§ad regarding the absorption of elements at the time of 
Pralaya. That passage is "given below: 

swfa *prf5i sfanjcg iraftzpt t i Shfr i 
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faf?r i urmsjjsfc i i *r^rc ?rrrf& ftvfont i ?m «?^- 

*ttftl qtfW I TCPTO B BW6W 1! 

When all beings are thus burnt up. the earth is merged in water, water in fire, fire 
in air, air in the ether, the ether in the sense-organs, the sense-organs in the Tanmitras, 
the Tanmstras in the Bhut Adi, (AhaAkSra) ; the BbUtAdi in the Great Principle, the Great 
Principle in the Dnevolved, the Pnevolved in the Imperishable ; the Im])crishable is merged 
in Darkness ; Darkness becomes one with the highest Divinity. 

The highest Divinity is that which lias linen defined ns neither Bat 
(dense world) nor A sat (the subtle woild), neither Xat-Asat (the mixture 
of tin' two forms' ; lint something transcending both and from which arise 
the Sat and Asat. 

The word Blmt&di in the above means the principle of Ahankara 
which is three-fold. From the XAttvika Ahankara arises Manas and the 
Devatas. From the llajas Ahamkaro ari-e the s<mse-organs, from the 
TAmnsa AhankAra ari-e the TamnAtr.ts. from which arise the five gr. as 
elements. 

Tn the GopAIa Cpanisad it is said : 

<J5 iqvniffctfi* sieiiMtg i sij*W5i?R«r i wis^im. hsr: i qr 

, n?fttC» : dfttKfffrr?i ft^flistiftn I 3wft vpjfa Vlfmw wq?f)fa i 

In the beginning there existed Brahman alone, one without a second. From Him 
arose the I'nevolved and the Cvolved, the Imp<-rishab!.-s . from the Imperishable eame the 
Great Principle, from the Great Principle Ahankara from die Ahankara the five TanmStras 
from them the five gross elements . the Imperishable is eoverd by all these. 

Tlonhi Now arises tin- doubt, d<> these 1 bad liana and the rest origi¬ 
nate directly from Brahman, m fmm that which is mentioned immediately 
before it 't 

PTirrapakstn : T!n*v arise not dnvcth limn Braltman, but from the 
Tattvas immediately preceding. 

Siddl/dntn Thev arise directly from Brahman ,i' is shown in the 
following Sutra : 


si'tii \ ii, :i 12 

5 rB^nirq II \ \ \ \ \'i II 

<t«t Tat, that, Itis, AhhidhyAnat. because of tlie volition, reflec¬ 

tion. q? Eva, oven. 3 Tu, but. ^3. Tat, his. fvr»H3 LifigSt because of the 
inferential mark. Sal?, he. 

12. Brahman is the direct cause, because the text shows that they 
were produced by His reflection, which is an inferential mark.—230. 
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COMMENTARY 

The word ‘hut’ is employed in order to tomove the doubt. That 
Lord of all, endowed with the energy of Tamas and the rest, as mentioned 
in the Sub&la Upanisad, is alone the direct cause of all these effects, be¬ 
ginning with Pradhana and ending with earth. Why do we say so 'i 
Because creation of every one of these Tattvas is preceded by the volition 
of the Lord as mentioned m the Scripture. Everywhere we find. “He 
desired, may I he many, may T grow forth." This volition cannot belong 
to insentient objects like tire, air, etc. but to Brahman alone. Ho deter¬ 
mines upon having various abodes, such as Pradhana and the rest ; and 
dwelling in each. He successively creates the various elements. This 
Linga or indicatory mark shows that Brahman entering into Darkness 

and the rest, modifies them into the various forms of Pradhana and tlm 
/ 

rest Another Srnti also says that earth, fire, etc, are the bodies of the Lord. 
As for example, in the Antary ami Rrfthmana of the Bylcidaranvnka Upanisad, 
II, 7. 3, etc., and the Subala Upanisad, which declares "whose body is the 
earth, etc., whose body is the Unevolved. ’ 


Adhikarana VIII .— The Lord in the Chief ratine working 

through matter. 

sf th \ II., 3. 13. 

^ u h i \ i n ii 

fipppUH Viparyayena, through the reverse. T Tu, liut. 3W Kramah, 
order. Wtt: Atafi, from this, from the Supreme Lord. Upapadvate, 

becomes possible. ^ Cha, and. 

13. The reverse order (of creation or involution) mentioned in other 
Upanisads, becomes also possible if Brahman is the supreme eause of 

all—231. 

COMMENTARY 

The word "but,” has the force of “only," here. In the Mundaka 
Upanisad (II., 1. 3.) we find the following : 

am) »w ^ i n 

From this is bom Prilna, Manas and all the sense, ether, air, light, water and the 
earth, the support of all. 

Here Prilna and Manas come first, while in the Sub&la Upanisad, 
;*PradhHna and Mahat come first This reversing of the order of succession, 
.jean be reconciled only then, if every thing comes directly from Brahman, 
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the Lord of alL In that case, it matters little, in what order you describe 
the various emanations, and hence the scriptures do not follow any 
particular order, wdien they describe the coming out of these elements 
from Brahman, The Supreme Lord being the Inner Controller of every 
element, produces the next element through the first. Bence we say that 
from Him, the Supreme Lord, is produced all this, and the various texts 
can be reconciled if we hold that from this Supreme Lord, endowed with 
His different energies, are produced the various effects. Thus when the 
Sruti says, “From fire is produced water,” it means that from the Supreme 
Lord endowed with 'the energy of fire, is produced water. If this mean¬ 
ing is not given, then the text becomes irreconcilable. ‘The Supreme 
Lord is the material cause of every thing, is the creator of every thing, 
and by knowing Him alone, every thing else is known.’ This declaration 
of the scripture would he stultified, if we hold the contrary view (hat 
these Tattvas are produced not by Brahman directly, but from the 
Tattva preceding it. The Tattvas like the Pradhana and the rest being 
insentient, cannot modify themselves into their succeeding Tattva, without 
the co-operation of an intelligent cause. This is the force of the word 
“Cha” in the Sutra. Therefore, it follows that Brahman is the direct cause 
everywhere. 


Adhikarana IX.—Buddhi and Manas also are directly 
produced from Brahman 

The author now raises a doubt as to whether Buddhi and Manas, 
mentioned in the Mundaka Upanisad, as coming after Prana, are also 
directly produced from Brahman or from Prana. 

sctra ii., 3. 14. 

*rht at&Tiftfa n ^ i \ \ \» n 

vrvuTT: Antaralj, the intermediate ones, namely, Manas and the Indriyas, 
that occur between Prana and Aka.4a of the Mundaka Sruti. flsnw Vijnana, 
knowledge, the organs of knowledge. Manasi, the mind, the word Vij- 

n&na-Manasi is a compound in the dual case. Kramena, in the order of 

succession, ua fvPira. Tat-lingat, because of an inferential mark of this, tftt 
Iti, thus, Chet, if. Na, not. Avi6e$at, because there being no 

particular difference. 

14. If it be objected that the organs of cognition and 
mind, occurring between Pr&pa and the Elements, in the Muij- 
(Jaka Upanisad, are mentioned in their order of succession, 
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owing to an inferential mark of this ; we say, no, because on 
account of non-difference.—232. 


1ommentary 

By the word “Vijnfina" is meant here the seuse-orgaos of the body. 
An objector says, that the text of the Mundaku Upanisad ‘ from Him is 
bom Pr&na, Manas and all the sense-organs, ether, air, fire, water and the 
earth the support of all,” declares not only the creation of these Tattvas 
by the Supreme Lord, but their order of succession also. In fact, this 
Sruti is specifically confined to teach the particular order of emanation. 
You cannot press this text in upholding your theory that all Tattvas 
originate directly from Brahman, as yon have done in your last Sutra. The 
order of succession of ether, air, fire, water and earth may be learnt from 
other texts also, such as that of the Sub&la Upanisad. The mention of 
this in the Mundaka Upanisad is confirmatoiy of the order of succession 
already taught in the Subala. This text, therefore, has the indicatory 
mark in it, of teaching the order of succession ; just like the text of the 
Sub&la Opani?ad. Consequently, Manas and the Indrisas, mentioned in 
this text, between the Prana and the Elements, show the order of the 
origination of these, namely, first comes out Prana, from Prana comes out 
Manas, from Manas all organs of cognition, from them AkuSa, from Aka&a 
Air, from Air Fire, from Fire Water, and from Water Earth. You cannot 
employ this text in determining the direct origination of the Tattvas from 
Brahman. 

This objection raised in the first half of tin* Sutra is answered by 
the last portion of it. Na-aviSesat—it is not so, because there is no differ¬ 
ence. All the various Tattvas mentioned in the Mundaka Upanisad, 
beginning with Prana aud ending with earth, are taught as coming out 
directly from the Lord and there is nothing particular about Manas aud 
the sense-organs that they should have come out from Prana and not from 
the Lord. In fact, the word “Etasinat” of that text, is to be read along 
with every one of these Pr&na, Manas, etc. Thus, “from Him is born 
Prapa, from Him is born Manas, from Him is born the Indriyas, etc.” 
The sense is this, the Lord desired to become many, and as a result of 
such desire, all these things Pr&na, Manas, etc., came out of Him. 

Sole : The inferential mark or Lipga mentioned in this text is to be found in the 
Snbfla Upanisad, where the same order is given as in the Mupdaka. Since the Subfile 
Upanisad text is explained by all authorities as teaching the particular order of succes¬ 
sion, and the present commentator also admits the same, as in the first Sdtra of the present 
P&da; the Mundaka text must, also be interpreted as teaching the order of succession, 
because there is no difference between the texts of the Mupdaka and the Subfils in this 
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respect. Thus the similarity of the two texts, is an inferential mark, teaching us that 
both texts are meant to declare the order of succession. The full Pftrvapak§a is this. 
In the Magdaka text the word PrApa means the Mahat Tattva, the 8tltra-5.tma, the 
first emanation. Manas means the Sfittvik AhamkAra. Indriya means the BAjasa Ahara- 
kara ; and “Ether etc.” all mean the Tamasa Ahamkara, the effects being everywhere taken 
for their cause. For Manas has as its cause the Battvik Ahamkara ; the Senses the RAjasa 
AharfikAra ; and the five elements the TAmasa Ahamkara. Thus there is absolute identity 
between the SubAla and the Mupdaka texts, and as the SubAla text teaches the order of 
succession, the Mupdaka text must also teach the same. The reply to this is that the 
Mupdaka text has a separate purpose altogether. It teaches the direct emanation from 
Brahman of every thing. The most important word in this text is ‘EtasraAt’, “from Him," 
namely, “Etasmfit PrApah,” “Etasmit Manah, etc , from Him PrApa, from Him Manas, etc.” 

In the Gitfi (X., 81 also wc find that the Lord declares : 

rib trrrr *rr jxt n 

I am the origin of all ; all evolves from me, understanding thus, the wise adore Me in 
rapt emotion. 

So also in the V A man a Parana : 

ax ax fwtrfl firs^TTr^frU Wtxfo I ^ ttx UfUlfai: frit II 

The Lord Visnu entering into each Tattva awakens the energy latent in it. He, the 
one Great Energy, alone produces all this in its beautiful order. 

All these Smpti texts show that from the Supreme Lord directly- 
come Pradhfina and the rest. There is no conflict between the texts of the 
Subfila and those of the Taittiriya and the Chhfindogya Upani§ads. No 
doubt the word Tarnas or Darkness does not occur in the latter Upanifjad. 

But the Subfila text moans that the Supreme Lord possessed with the 

energy of Tamas and the rest, creates in succession various effects, 
beginning with Pradhfina and ending with Yavu. This is all understood 
in the Chhfindogya Ppanisad and is to be read into it from the Subfila 

Upanisjad to complete the text. 

Thus supplying the omission of the Chhfindogya from the Subfila, 
every thing becomes reconciled. Therefore, where the Chhfindogya says, 
‘He sent forth fire,’ the word ‘He’ here means the Lord endowed with His 
energies of Tamas, Imperishable, the Unevolved, the Mahat, the Ahamk&ra 
the AkfiSa and the Yfiyu. The Lord endowed with all these energies and 
vivifying all these energies said, May I be many, May I grow forth, and 
then He sent forth fire.’ Similarly, tho Taittiriya text is also incomplete, 

it begins the creation with Akfi.4a by saying, from this Atman arose Akfifia. 
There also we must supply the same omission as we did in the case of the 
Chhfindogya, namely from this Atman endowed with the energy of Tamas 
and the rest up to Ahamkfira came out Akfi&a. In other words, that 
Supreme Lord who had awakened the energies of Tamas, of the Imperish¬ 
able, of the Unevolved, of Mahat and of Ahamkara created Akfila, etc. 
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Thus the fall text of creation given in the Sub&la Upani$ad is the staudard 
to judge and supply die omissions of the other texts. 


Adhikarana X.—All words are names of God primarily 
and secondarily they denote other things. 

An obector says, if Hari, the Lord of all, is the self of every thing, 
then all words denoting moveable and immoveable objects are really 
names of Hari. But as a matter of fact, we all know that those words 
are employed primarily to denote those objects and secondarily to de¬ 
note the Lord. Therefore, you will have to admit that when the Sruti 
uses the phrase ‘the fire thought. May I bo many, May I grow forth,’ the 
word fire can denote Brahman only in a secondary sense, and not primarily. 
This objection is answered by the next Sutra which declares that all 
things moveable and immoveable abide in the Lord, and the terms denot¬ 
ing those things are the primary names of God and secondarily, they are 
names of things. 


si'tra ii., 3. 15. 

it h i ^ i mi 

W 5 ** Charachara, moveable and immoveable. VyapfUrayah, 

being the abode or 1 who abides in. g Tu, but. Wjra Sy&t, may be. eu Tat, 
that, those. Vyapade&ih, designation, denotation. wura*: Abh&ktah, non- 

figurative. wjch Tad-bhava, that denotation expressing Him, denoting the 
LoTd. Bhavitvat, on account of being in the future. 

15. But these words may denote primarily the Lord, 

because He abides in the things moveable and immoveable, 
though this meaning of the word as denoting Brahman 
primarily is learnt in a future time after hearing the scrip¬ 

ture.—233. 


commkntauy 

The word “but” removes the doubt raised in the last paragraph* 
The words which in ordinary use are names of things moveable and im¬ 
moveable, are primarily the names of the Lord, because these moving and 
stationary objects are His bodies and because He abides in them Those 
objects get their particular names from the particular aspect of Brahman 
mifiBg in them. This Tad-bbava or the power of words to denote the 
aaunee of the Lord^ is not known to all men at once, but it is a matter 
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which they come to kDow after studying the sacred Ved&nta scriptures. 
In fact, the object of the Vedfinta is to give rise to the knowledge that 
every word is really the name of the Lord. As says the f$ruti, “He 
desired. May I be many,” “He is V&sudeva, than whom there is nothing 
else.” (Gopala Upani?ad). In the Vi§nu Purina (III., 7-18) also : 

As the gold is one, though manufactured into different objects like the bracelet, the 
crown, the ear-ring, etc., similarly, one Lord Hari pervades all Jivas whether they be 
angels, men, or animals. 

In the SvotfiSvatara Upanifjad, I., 9, we find the same idea: 

The sense is this, all words denoting power or energy primarily 
denote the person possessing the power or energy, because energies have 
for their substratum the person possessing the energies. 


Adhikarana Xl—Jlva is not created but is eternal. 

In the previous Sutras we have defined the Lord and determined 

His nature. He was defined as that from which every thing originates 

but which has no origin, because He is the root cause. Now the author 
begins to describe the Jiva and to determine his nature. Therefore, he at 
first sets aside the wrong notion that the Jiva has any origin. 

Note: The Lord possesses two powers (Saktik namely, the Chit (all the Jivas) and 
Achit or inanimate nature. In the previous Sutras the inanimate nature or Achit has been 
discussed in various texts relating to this aspect of the Lord. And it has been shown how 
they arise from the Lord. So w upto the end of this P£da the nature of the Jiva is des¬ 
cribed. One class holds the view that Jiva is not eternal, but is born and dies and the 
scriptural ceremonies relating to birth and death show that the Jiva is non-eternal. The 
author however proves that .Tiva is eternal, and the scriptural ceremonies refer to the 
bodies of tho ,liva and not to the Jiva. 

The texts like the following give rise to the above doubt, “From 
whom arose the mother of all universe." The mother of the universe Is 
the primary energy of the Lord. This we find in the MaMn&rflyana 
Upanisad, I., 4, which is a part of the Taittiriya Aranyaka : 

spj?T sura: qgjft ' 

Front whom is the birth of tho ereatrix of the universe, who poured down the souls 
along with the cosmic water on this earth. He who through the herbs entered into men 
and animals, all moveables and immoveables. 

So also in the Chhindogya Upanisad wo find, “O dear, all these beings have the 
Bat for their origin.” 

Doubt : Here arises the doubt whether the Jivas have origin or 
not 



vedAnta-s&tras. ii adhyAya. 


[Qovinda 


550 

Ptirvapaksa : The Pfirvapakgin says the whole universe consisting 
of sentient or insentient creatures admittedly being an effect, it follows 
that souls are created like every other thing. If they were not created, 
but be held to be co-eternal with God, then you violate the promissory 
statement made in the Chh&ndogya Upani§ad, (VI., 1. 1) that by knowing 
which every thing else is known. For if Jivas were co-eternal with God, 
then by knowing Brahman, Jivas will not he known. 

Siddkdnta: The souls however have no origin, but aro eternal as 
shown in the next Siitra : 

•SITRA II., 3. 111. 

II ^ | \ I ^ II 

*1 Na, not. Wlfm Atmfi, self, Jiva, soul. Sruteh, on account of scriptural 
statement Nityatvat, on account of the eternity, w Cha, and. 

Tabhyab, from them, i.c., from the Srati and Smrti. 

16. The soul has no origin, because of the scriptural statement 
to that effect ; it is eternal and intelligent, because from them (Sruti 
and Smrti) this is the conclusion.—234. 

< OMMKNTAKA 

The self or Atman here means the Jivatman or the soul It has no 
origin. The Sruti declares it to be so — (Kath, Up, I„ 2. 18). 

hwfam* jufaw ^fW!. t wsii 

irrtV i 

This experiencer of different pleasure and pain is not born nor does it die , it sprang 
from nothing, nothing sprang from it. The ancient is unborn, eternal, everlasting ; ho is 
not killed though the body is killed. 

So also in the Sveta6vatara Upaniijad, I., 9. 

wff fwarwtwRlfiwirT «w i arasffwm ftw - ) nwf jjsi fifait 

agjimq ii < it 

There are two, one knowing (jsvara), the other not-knowing (Jiva), both unborn, one 
strong, the other weak ; there is she, the unborn, through whom each man receives the 
recompense of his works; and there is the infinite Self (appearing) under all forms, but 
Himself inactive. When a man finds out these three, that is Brahma. 

* This also shows that the Jiva is without any birth. Moreover, from 
tb||t» two, namely from the Sruti and the Smrti, we learn that the Jiva is 
e famnat The force of the word “Cha” in this Sutra is to indicate that the 
^jiff-is intelligent also. The $rutis like the following declare the soul to 
mt eternal—(Kath., Up., It, 5. 13). 

ura i ftV i ajr*rt atpn^i ?wrwi Srsg'UJffar 

UN:' •BWTRfl I 
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The Eternal among the eternals, the Consciousness among all ‘consciousnesses, the 
One who bestows the fraits of Karraas to many Jivas, the tranquil-minded ones who see 
Him seated in their S.tm£, get eternal happiness, bat not the others. 

Similarly, it is unborn, eternal, everlasting; He is not killed though 
the body is killed. 

This being the nature of the soul, the phrases like this, “Yajiiadatta 
is born, he is dead” ; and all worldly ceremonies relating to birth and death, 
have reference only to the bodies taken up by the Jivas and not to the Jivas 
themselves. In fact, the Brhadaranynka Upanisad clearly says that a man 
is said to bo born, when he assumes a body ; and lie is said to die, when 
he dissociates himself from the body. Thus birth and death are with 
reference to the body and not the soul. The text of the Brhadfiranyaka 
Upanisad is the following (IV,, 3. 8) : 

tt *trsir srrqnpi: qi c «Tfa: h 3f5Kimr faqmm: qi<3Rt 

ftsnrrfa ti c ii 

Ou being born the soul assumes a body, and becomes united with all rvils ; on dying 
he departs from the body, and leaves all evils lichind. 

•St) also in the Chhandogya Upanisad, (VI., 11. 3.) we find : 

This laxly verily dies when the Jiva abandons it, but the Jiva never dies. 

If this is so, how do you reconcile the statement made by the scrip¬ 
ture tlmt by knowing one every thing else is known, which implies that 
God is the only existence, and Jiva also is an effect and has an origin. 
This, however, we reconcile by saying that the word “effect” is only the 
name of the same Brahman, when existing in a different condition as a 
manifestation. Brahman has two energies. When both of them are 
latent in Him, they are said to be non-existent; when they come out of 
Him the world is said to originate. The difference, however, between the 
Jiva and the Pradhana is this. The nou-senticut objects like Pradh&na 
and the rest, which are the objects of enjoyment of the soul, undergo a 
change of essential nature when they originate from Brahman. But the 
souls (Jivas) being the enjoyers, do not undergo any such change of 
essential nature when they come out of Brahman. The only change in 
their case consists in the contraction and expansion of intelligence. In 
the state of Pralaya, the intelligence of the soul is in a state of contraction; 
and during the creation, the intelligence of the soul is in a state of 
expausion. In both cases, however, whether of contraction or expansion, 
the soul undergoes no change of essential nature. No doubt, both Souls 
and Matter are effects, or creatures of Brahman, as sent forth by Brahman ; 
and hence they may be called as effects. And in this way, there is no 
contradiction in the statement that by knowing Brahman every thing else 
is known. For by knowing the cause the effect is certainly known. This 
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view harmonises nil the Srutis. The conclusion is that the Jiva has no 
origin. 


Adhikarana XII.—The nature of the Jlva Is that it is the 
knower and the knowledge both. 

Now the author determines the essential nature of the soul. There 
are some texts which show that the soul is the knower and others that it is 
knowledge. Thus the Antaryfimin text of the Brhadaranyaka Upanisad 
shows that, soul is knowledge.—(Brhadaranyaka, III., 7. 22). 

9 viwFtfqfarer: i! 

He who dwells in knowledge (Vijn;\na), and within knowledge, whom knowledge does 
not know, whose body knowledge is, and who pulls (rules) knowledge within. He is thy 
Belt the poller (ruler) within, the immortal. 

In another text we find. “I slept soundly, I didn’t know any thing.” 
It thus appears that in one place the soul is called Vijnana or knowledge, 
in another it is the knower ; knowledge being only its temporary attribute, 
for, in deep sleep it has no knowledge. 

Doubt : Therefore, arises the doubt whether the soul is merely knowledge, 
or whether its essential nature is that of a cognising subject. 

Piirvapaksa: The essential nature of the soul is intelligence or 

knowledge, because the text ot the Brhadaranyaka Upnarjad shows that 
the soul is Vijnana or intelligence. The self-consciousness or cognition 
is merely the attribute of Buddhi and the assertion '1 slept soundly,” is 
really the assertion of Buddhi, when in contact with the soul. The soul is 
not the knower. 

SiddMnta : The soul is, however, the knower, and it is not the super- 
mposition of Buddhi on the soul, that makes soul appear as a knower, as is 
shown in the next Sutra. 

SLTRA n., 3. 17. 

ffcw II H I H l II 

V: Jfial), the kuower. Ataeva, for this very rea->ou, 

17. The Jxv&tman is the knower, for this very reason ; because 
the scripture says so.—235. 

-, COMMENTARY 

Jiv&tman is not knowledge alone, and though its form is that of 
IftikBigeoce, its essential * nature is that of a knower. As says the Pra&na 
(IV., 9.) : 
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w fit 5^1 fTCT snflf rafaen sr^r gist wf fttfRPRt tw i b 
rrvsflrecr ii 

Verily ;he is the beholder, the toucher, the hearer, the smeller, the taster, the 
thinker, the determiner, the doer, the Vijnanfitmd, the Purina. He (who knows this Purusa) 
becomes established in the Highest Self. 

The phrase for this very reason means, that because the scripture 
declares it to be so. We hold the soul to be the knower, because the 
scripture declares it to be so, and we do not allow our reason any scope 
bore. In fact, wo take our stand on the text of the Vedanta Sutra, II., 1. 27, 
which declares that the scripture alone is the root from which we learn 
any thing about these transcendental subjects. The Jiva is declared in 
the Sm^tis also to be the knower, having knowledge as its essential form. 
On the strength of the assertion, “I slept soundly, I had no knowledge of 
any thing,” we cannot say that the soul is mere intelligence, and that it 
becomes the knower, only when it corn's in contact with Buddhi ; for then 
you contradict all those texts which declare the soul to be the knower. 
Therefore, it follows that the soul is both the knower and has knowledge 
for its essential nature. 


Adhikarana XIII.—.lira is atomic. 

Now the author tries to ascertain the size of the soul. In the 
Mundaka Upanisad, it is said that the miu! is atomic in its size.—(IIT., 1. 9,), 

yytssjrpur %-ht smn: i srofttd asrai 

yrtfur n 

This atomic soul is to he known by that mind alone, in which the chief Prlna has 
completely withdrawn the five-fold activities : for the mind of all created beings is 
entirely interwoven by these live Prslnas and is never quiet. This atomic soul is to be 
known by that mind which being perfectly pure makes the soul manifest its power. 

Doutrf : Now arises the doubt : Is the soul atomic as declared in the 

t 

above Sruti or is it all-pervading > 

Purvapaksa : The soul is all-pervading, because another text says 
that it is Mahat or big. Even the opponents also admit the validity of the 
following Sruti, (IV'., 1. 14—22, Brhadaranyaka I'panisad) where it is said, 
this Atman is Mahat and unborn : 

B kf w tow vput tftsg frown?: ai%3 q li 

And he ia that great unborn Self, who consists of knowledge, is surrounded by the 
Prut) as, the ether within the heart, wherein it reposes. 

Here the soul is called great and so it cannot be atomic. It is called 
atomic in a figurative sense only. 

SiddMnta ; The soul is really atomic, as the next Sutra shows it, 
45 
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SCTRA II., 3. 18. 

|| H I \ I \Q II 

srofcfT UtkrSnti, pushing out. *ifrl Hati, going. ’STf'iatara; Agatinftm, return¬ 
ing. 

18. The soul is atomic, because the scripture declares that it 
passes out, it goes and returns : while such declarations would be 
unmeaning if the Jiva were omnipresent.—2BG. 


COMMENTARY 

The word “atomic" is understood here, and is to lie read in this 
Sutra from II., 3. 20, where it is used by the Purvapaksin. The Sutra is 
in the genitive case (gatinam) but the force of the genitive is that of the 
ablative. This Jiva is atomic in its size, and not all-pervading and that 
for three reasons : (i) the scriptures declare its passing out; and an all- 
pervading substance cannot pa-.- out. Tee following text of the Brliad- 
Sranyaka Upanisad, (IV., 4. 2) shows the method of the soul's passing out 
at the time of death : 

^ h* srathw't «n?m ^ 

am w^iirfci e u 

ii 

The point of his heart becomes lighted up, and hy that light the Self departs, either 
through the eye, or through the skull, or through other places of the body. And when he 
thus departs, life (the chief l’rinai departs after him, stid when life thus departs, all the 
other vital spirits (Primas) depart after it. He is conscious, and being conscious he follows 
and departs. 

(ii) Another verse of the same shows where souls of some persons go 
after death (BphadSranyaka Upanisad, IV., 1. 11.) 

urn % vfi*T twmssim: n ai 0 ®^ g^wn^r-^sfi'frtfisyu srt: ii 

There are indeed those unblessed worlds, covered with blind darkness. Men who 
are ignorant and not enlightened go after death to those worlds. 

(iii) Similarly, in IV., I. t> of the same Upanisad it is shown that tho 
soul returns : 

ir^r *vr)*?r wwft n ?fN *rrfi: *?? fos? g?n m n iftwfru- 

saw ^fr?pfn ii cfwf^lwfs^«eil tfA M 

And here there is this verse : “To whatever object a man's own mind is attached, 
.•to that he goes strenuously together with his deed; and having obtained the end (the 
* hast results) of whatever deed he does here on earth, he returns again from that world 
. (which is the temporary reward of his deeds) to this world of action,” 
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These three texts of the Bfhadftranyaka Upanisad show the passing out, 
moving and returning of the soul. If the soul were all-pervading, then 
these things could not be possible for it. 

In the Bhagavata PurSna also it is declared . 

vprftfam Jfnwppft ssl'Hiwfi % frgjft f? n 

O Lord, if the soul were measureless, fixed and all-pervading, then there would not 
arise the relationship of being ruled and the ruler. Thou, O Lord eouldst not be its 
ruler nor it the ruled. But if it were atomic that would be possible. 

The Lord, however, is both atomic and all-pervading at the same 
time; and moving and returning, when attributed to the Lord are not 
contradictions, because he possesses mysterious powers, and all paradoxical 
statements are appropriate in his ease 

The soul may be all-pervading, and unmoving and still the epithet 
of going out may be applied to it in a figurative sense, as it is applied 
to the ruler of a village, when he ceases to he its ruler. The all-pervading 
soul, when it ceases to rule the body, is said to pass out of the body. 
There is no real passing out. When it has the Abhimana of a body, it is 
said to be born, there is no real birth. The word “Utkranti", therefore, 
may possibly he explained in a figurative sense. But the Siitra uses two 
other words “Gati” and “Agati,” going or returning. These words cannot 
be explained metaphorically. A non-moving soul cannot he said to go out 
or come bark. The next Sftra shows this. 

SITKA 11 ., 3. lb. 

*3Tr*H*N^: 11 * I \ I U II 

Svatinanali, through the self. ^ Cha, and, only. Uttarayolj, 

of the latter two, namely, of Gati and Agati. 

19. The latter two, namely, moving and returning, can 
be effected only through the self (and cannot be explained in a 
metaphorical way).—237. 


COMMENT VKY 

The two last attributes mentioned in the previous Siitra can only 
have relation with the self, because the actions denoted by these verbs 
reside in an active agent. They cannot be explained metaphorically. 
That being so, the word Utkr&nti or “passing out’’ must also be taken in 
its literal sense. It must mean that the soul is a definite something, which 
passes out of the body at the time of death ; and not that it is an all-pervad¬ 
ing substance that ceases to have any connection with the body. In fact, 
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the method of passing out shows that a particular portion of the heart is 
lighted up and catching hold of that ray of light, the soul passes out of the 
body. The same idea is expressed in the Gitfi also (also (X., V-8.): 


When the soul aequirith a body and when He abandonelh it, He seizeth these and 
gocth with them, as the wind takes fragrances of flowers from their receptacles (from the 
anthers of flowers in which fragrances reside). 

The statement, “these three words, 'passing out,' 'moving' and 
returning’ have a metaphorical sense only, and mean souls abandoning 
the idea of nilership over the body or assuming such idea," is wtong, 
because in that view the statement of the Kau&taki Upanisad, (III, 3.) will 
be irreconcilable. There it is said • 

wwiftaaimr staai aid aisretf-unfb: eei^fcr $$ ssicJifn sfrt el: 

lA: efi^Rr »ret e rjeti sjfhfajW 

HTOt qahlfR HT%«rt TO: II 3 II 

When a man is thus sick, going to die, falling into weakness and faintness, they say . 
“His thought has departed, he hears not, he secs not, he speaks not, he thinks not.’’ Then 
he becomes one with that Prfina alone. Then speech goes to him (who is absorbed in 
Pr£pa) with all names, the eye with all forms, the ear with all sounds, the mind with all 
thoughts. And when he departs from this body he departs together with all these. 

The word used in the original is “Saha" or together. This would not 
have been used, had soul been all-pervading When the same action 
is done by two subjects, one principal and the other subordinate, there the 
word “Saha” is used, as in the sentence, “The father eats together with 
the son.” Therefore, when this Upamsad uses the phrase, “He departs 
together with all these,'' it must mean actual departing and not meta¬ 
phorical. The illustration given in the Gita of the wind taking up the 
fragrance from the receptacle of the flower, aho shows the actual taking up 
of something and carrying it away, for the relationship of the wind with 
the fragrant substance is that of the seizer and the seized. This also 
answers the theory of the M&ykvfidins who consider soul to be like the 
portion of space, enclosed within a jar, and that its passing out or coming 
in are merely phrases having no meaning, except that breaking up of the 
jar or coming into existence of it. It is only through ignorance that one 
thinks that the soul goes* out or comes into the body, say the M&ySv&dins. 
Their theory has no scriptural authority. 
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StiTtlA II., 3. 20. 

II \ \ \ \ \ J II 

9 Na, nut wjj: A nub, atom. Atat, not that, namely, opposite of 

. / i ^ 

Anu. Smteli, because of a Sruti or scriptural text. sfd Iti, thus. 

Chet, if. *f Na, not. f?rcr Itara, the other, namely, the Supremo Self and 
not the Jiva self. vffafiKId Adhikarat, because of the context or topic. 

20. If this be said that “the soul is not atomic because 

there is scriptural text contrary to that,” we reply, it is not so. 

That text refers to the Supreme Self, because that is the 

context.—238. 

i OUUL.M U1V 

Ptirrapaksa : The diva i' not atomic, -ay-, the I’urvapuksin, because 

in the Brhadaranyaka llpanisad, lie is described us infinite. The original 

text is given below IV., 1. 22) : 

b m «w smrg q Rqfs^pq qjft 

flsfczufa'ifd: U U mgsi WHUit ijqiw «w eiw ".a 

ijtwra P.T wi vitaMTwlrejq f%f%f^^rf==rr si^tq 

fafcxu gfipfafa g-w* nqrfsuTl i 

And he is that great unborn Self, who consists of knowledge, is surrounded by the 
Pnines, the ether within the heart. In it there reposes the ruler of all. the Lord of 
all. the king of all. He does not become greater by good works, nor smaller by evil 
works. He is the Lord of all, the king of all things, the protector of all things. He is a 
hank and a Ixmndary, so that these worlds may not be confounded. Brahmanas seek 
to know him by the study of the Veda, by gifts, by sacrifice, by penance, by fasting, 
and he who knows him, becomes a Muni. Wishing for that world (for Brahman) only, 
mendicants leave their homes. 

Here the Atma is described as Mahat or great ; it, therefore cannot be 
small or atomic. This objection is raised in the first part of the Sutra 
and the answer is given in its second half. 

Siddhdnta : The Atmfi referred to in this Sruti is not the Jiva-Atman, 
but the other or the Paramn-Atnian, because the topic here is that of the 
Supreme Self, and not of the individual soul. No doubt the subject is 
started in the Brhadftranyaka Upanisad, IV., 3. 7, by the following description 
of the Jiva self : 

MR qfsq ftWRq: Sl%g slHl^I^tft 

9ft vrtaqfrPKTuffr ^ i 

Janata Vaideha said : “Who is that Self?” 
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Y<j3avalkya replied : He who is within the heart, surrounded by the Prfinas 
(senses), the person of light, consisting of knowledge. He, remaining the same, wanders 
along the two worlds, as if thinking, as if moving. During sleep (in dream) he transcends 
this world and all the forms of death (all that falls under the sway of death, all that is 
perishable). 

Yet iu the middle IV., 4. 13, the topic started is that of the Supreme Solf 
and consequently the word Mahat refers to Parama-Atman and not to the 
Jiva. The passage is given below 

flsgtgftn: qfafs ft ifrtrf erai 

s g vita w ii n 

Whoever has found and understood the Self that has entered into this patehed- 
together hiding-place. He indeed is the creator, for He is the maker of every thing, His 
is the world, and He is the world itself. 

This verse and the verses which lollow it all describe the Supreme 
Self and consequently the word Mahat used in one of these verses (IV., 
4. 22) cannot refer to the Jiva-Atman but shows the greatness of the 
Supreme Self. To understand the whole argument, those verses are also 
given below : 

Pwwsg si ftgfe: i e grJfWqrfq 

t fcug g ;rfi ii tv ii 

qfarfoi sglftngslqreffsiiffg ii Jin gfeuff 

granrisr qfafo*: i trip? rr-ff snfgiff fasrrwHSTgfftsgsg ll t* ll npngff 

sfigyg rflg ircsl 4 gg) t ff gvno bigg u (c n *w^3" 

gg gigifer faspgg I grjfr: tq q srg gj^g q*qfa II U ll <wNl3 

Jf*wjl|«ei?gg wgg l ft*g: q< sng;HTT*g gpgi gsifgg: it Vo ii fagig a«f 

stiwit: i gTgeqrgftqsrs^.T^tig) ftrgiqg'O ft aftfa ii s t u 

- 14. While we are here, we may know this; if not, 1 am ignorant, and there is great 

destruction. Those who know it, become immortal, but others suffer pain indeed. 

15. If a man clearly beholds this Self as Hod, and as the Jxtrd of all that is and 

will be, then be is no more afraid. 

16. He behind whom the year revolves with the days. Him the Clods worship 

as the light of lights, as immortal life. 

17. He in whom the five beings and the ether rest, Him alone I believe to be the 
Self,—I who know, believe Him to be Brahman ; I who am immortal, believe Him to be 
immortal. 

18. They who know the life'of life, the eye of the eye, the car of the car, the mind 
of the mind, they have comprehended the ancient, primeval Brahman. 

19. By the mind alone it is to be perceived, there is in it no diversity. He who 
perceives therein any diversity, goes from death to death. 

20. This Eternal Being that can never be proved, is to be perceived in one way only; 
It is spotless, beyond the ether, the Unborn Set^great and eternal. 
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21. Let a wise BrShmana. after he has discovered Him, practise wisdom (meditation). 
Let him not seek after many words, for that is mere weariness of the tongue. 

sCtra ii., 3. 21. 

fWNfllwtf ^ t! ’ I \ I ^ Ul 

SvaSabdafo, its own word, the very word Arm or atom. 
ITnmftn&bhyftm, on account of the measure or comparison, Chn, and. 

21. The soul is atomic, because the very word atom 
is applied to it, and because its measure is also "iven in the 
scriptures.—239. 

(OM MKNTAI.'V 

In tl lo Jftindaka Ifpanisnd, 11., 1. !», already quoted before, the word 
“Ann’' is directly applied to the soul. Similarly, comparison of the soul 
is made \n ifch very small things, to show its measure or size. The word 

Unmana means “measuring a thing l»v comparing it with another.” 

/ 

Thus in the Svetasvatara Upanisnd, V., 0, we find the following com¬ 
parison : 

*mi o i 

5ll3r: q %5rrj; q | 

The diva in to he known as part of the hundredth part of the ]>oint of a hair divided 
a hundred times, and yet it is to become immortal, and Muktn. 

The word “Anantva” in the above verse does not mean infinity but 
deathlessness, namely, .Mukti. The word Anta' means death. The con¬ 
dition ot deathlessness is called 'Anantva.' These two scriptural texts— 
the direct statement of the Mundaka Upnnisul, and the simile of the 
XvetaSvatara Upanisad, show that the soul is atomic. 

If it he objected that soul being atomic must he confined to a parti¬ 
cular portion of the body and it could not perceive sensations extending 
over the whole body, the reply is thus given by the author. 

si"Til a n., 3. 22 . 

ii ^ i ^ i ^ ii 

Avirodhab, non-conflict, non-contradiction. Chandana- 

vat, like sandal-wood. 

22. There is no contradiction, because flit* sensation is felt as 
in the case of sandal oil.—240. 

COMMENTARY 

A drop of sandal oil of the first quality called Hari Chandana placed 
in one part of the body causes a pleasant sensation all over the body, 
similarly, the soul though residing in a particular portion of the body 
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perceives all that is going on throughout the world. Thus it is in the 

Btahmfipda Purftna : 

sngfwfrscipi; sfta: sin'q ftgffc i 

This soul though of the size of an atom pervades the whole body, just as the drops 
of Hari Chandaon, placed in a particular part of the body, pervade throughout the body 
with their pleasant sensation. 

Xotf : Soul dwells in the heart. 

sitra ii.. 3. 23. 

fl II H I \ \ \\ II 

Avasthiti, residence, abode, Yai^esy&t, on account t>f 

specialisation. rfh Iti, tluis. Chet, if. ^ Xa, not. Abhyupa- 

gamtlt, on account of acknowledgment, on account of acceptance sft Hi;di, 
in the heart ff Hi, because. 

23. If it bo said, "'the sandal drop has a particular 
abode, while the soul has no such abode ; and therefore, it 
is not atomic we say, this is not so ; because it is acknow¬ 
ledged that the soul has a particular abode, namely, in the 
heart.—241. 

COMMENT WIT 

We see the sandal oil to be in actual contact with some particular 
portion of the body, but the soul is not seen to be in any particular paid 
of the body ; nor can wc infer its existence in any particular part of the 
body, for the reason would show that it must be all-pervading throughout 
the body, because it perceives the sensation throughout. The illustration, 
therefore, of the sandal oil is not to the point. This objection is answered 
by the latter part of the Sutra. There is no occasion to employ our reason 
in trying to find out the particular spot of the body where the soul 
resides. The scripture distinctly mentions that the <oul resides in the 
heart Thus in the PraSna Upanisad (III, 0,) wc find . 
inf *nwr 

The .Soul is in the heart. 

In the next Sutra, the author shows his final opinion, declaring that 
though the soul is atomic, it can perceive .^gnsations all over the body, 
through its rays ; as shown in the case of a flame ; and even thus there 
would be no conflict. 

SITRA II., 3. 24. 

; II X I * 1 W II 

Gun&b on account* of its quality (of intelligence). *f V5, or. 

Atolavat, like light 
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24. Or the soul may pervade the whole body, by its quality of 
intelligence, as the flame pervades the whole room by its rays.—242. 

commentary 

The soul, though atomic, pervades the whole body by it$ attribute 
of intelligence, namely, by its power of sentiency just as light. The sun 
or a candle, though placed in a particular spot, illumines the whole universe 
or the room, by their rays. Similarly the soul, though residing in the 
heart, perceives all sensations. As says the Lord in the Gita (XIII, 33) : 

%5| wrm n J3 n 

As the one sun illumineth all this universe, so the soul illumines the whole of this body. 

You cannot say that the rays of the sun are particles detatched from 
it, and spread themselves all over the world ; for if it were so, then the 
sun will he constantly losing its mass and decreasing in size; but this 
is not the ease. Moreover, gems like rubies, etc., give out rays of light 
without losing their weight, as may be observed by any one. In the 
case of gems, we know that no material particles are given out by them. 
Their light is their quality, and not any portion of their substance. 

Xnli ’.—This theory is, however, now an exploded one. The raya of the sun are really 
particles of matter, so light that they cannot be weighed. The loss of the sun’s mass is 
constantly being replenished by the fall of meteors into it. Id the case of gems, like 
radium, which emit light, it is a scientific fact that that light is matter and a portion of 
the substance of the radium and not its quality. Similarly, the soul pervades the body, 
by its light, which i^ really a substance of the "Old. The highest vesture of the soul con¬ 
sists of the Karan a Sartra and it is through the particles of this Karana -Sarira that the 
soul comes in contact with the external world, namely, its body. The Kiirana Sarira is 
constantly being replenished by the matter of the highest plane. 

In the above Kiitra it has been shown that a quality cat) function in a 
place apart front the substance of which it is the quality. As light can 
function and illumine an object in a place different from the place where 
the flame is, of which the light i- a quality. The author shows this by 
another illustration. 


sfruv. it., 3. 25. 

ft n ^ i ^ I n 

Vyatirekah, distinction, difference, Gaudha vat, like the 

odour. fWf Tatha, thus, f? Hi, verily, Dansayati, the scripture show's 

cr declares. 

25. The qualify may function in a place distinct from the thing 
qualified, as in the case of smell, for thus the scripture also 
declares. 4 
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COMMENTARY 

As smell of flowers and the rest, being the quality of flowers, 

, etc-, are perceived even in a place distinct from the objects of which thoy 
are the qualities, so the sentieney, which is the quality of the soul, may 
function in head, feet, etc., namely, in places other than the heart, whero 
the soul dwells. Tiie scripture also declares this, for wo find in the 
Kau6itaki Upanisad the following (III. G) : 

jwwr uww upn^ncgtfer twqr dun eurc® 

««pn tmn® pstjjt -sf>^ «rftsr *m?5^*;rarwr)ft 

snrArr ftfi tmiw ft¥ r d w?<rawTsn«ftRr asrar 

uuiwu T.fizw g«5.% wiwrtfs w'n^ tft ssnrarmKdrfi 

nwt ^ 9UH® TOPSjf R$pft fift 6UTOW SR1?N ftffl fajfTaft 

imrsn^ft it t n 

Having by Prajni (scntiency or the power of feeling) taken possession of speech 
(tongue), he utters by the tongue all words. Having by scntiency taken possession of 
the nose, he smells all odours. . Having by scntiency taken possession of the eye, he 
sees all forms. Having by sentieney taken possession of the ear. he hears all sounds. 
Having by sentieney taken possession of the tongue, he obtains all tastes of food. Having 
by sentieney taken possession of the tuo hands, he performs all actions. Having by 
sentieney taken possession of tbe body, he obtains pleasure and pain. Having by senti¬ 
eney taken possession of the organ, be obtains happiness, joy and offspring. Having by 
sentieney taken possession of the two feet, he performs all movements. Having by senti¬ 
eney taken possession of the brain (dhi), he generates all thoughts and perceives all 
thought- forms. 

Though the smell ol a flower extends t<> a great distance from the 
flower, yet it is not cut off from it, ju»t a> the light of a gem, like radium, 
though extending to a great distance, is not cut off from the gem. As wo 
find in the following Smriti. 

aqst^uw ^ <Op^tnT: I 

iftsqwm p ffruiTyt n 

If any one finding smell in water may say the smell is tbe quality of water, he is 
verily mistaken ; for smell is always the quality of earth, though it may l*e found in 
different places, such as in water or air. (One mistakes the air or water to have scent, 
because temporarily the scent has taken these objects as its place of manifestation). 

In the Sruti we find it declared (PraSna, IV. 9) . 

*w ft «rer wfat urn tuft<ii trvdi jtwt i 9 'ksmk 

gwtfawr n « u 

For he it is who sees, hears, smells, tastes, perceives, conceives, aets, he whose 
essence is knowledge, the person, and he dwells in the highest, indestructible self. 

Doubt : Now arises fhe doubt, whether intelligence which is an 
Attribute o i the soul is eternal or not. 



- i » 
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Ptirrapaksa The Purvapaksin says, the soul is inert like stone's’ 

and intelligence manifests in it, when mind comes in contact with 

Had intelligence been a permanent quality of the soul, then it would noli 
have been lost in deep sleep ; when according to all texts and expcripnCft, 
the soul knows nothing. The intelligence of the soul is therefore* 
accidental quality, manifested in the soul by its contact with mind ; jufit 
as the fire, which is not the quality of the iron, manifests in the iron whei| 
it is heated in the fire. Had knowledge been the permanent attributed 
of soul, then it would not have been lost m deep sleep. Moreover, if; 
intelligence were the natural and inseparable quality of the soul, then 1 
there was no necessity of an oigan of intelligence like the mind ; for just 

as if seeing was the ini suable attribute ot the soul, there would be no 


necessity of an organ like the eve to perceive an obje< t In fact,! 

i ' r 

Sruti which declares that the soul lias no consciousness m dr qj ilepp, aj 

the Sruti (Brhadaranvaka, IV 5. 14) which declares that the attrdrtli 

'HI 

of the soul arc never lost, hut are eternal and indestructible, coutlict ,wJ 
each other. Hence it follows that intelligence is an accidental quali 
of the soul. 

Siddhdttla : Intelligence is a permanent attribute of tne soulStlfift 
shown by the following Sutra. "1 • 1 


sf 1 h \ u 3. 2<> 


OT*r^rrj ii X \ \ i I 

Pyithak, separate WJin Ppadesat, beeau' 


■*#*» 


20. The 
cause there 
effect—244. 


intelligence 
is separate 


statement 


U)\1'UA 1 Uv\ 


soul 
m the 


teaching 


perrtw 



In the text of the 1’iasna Ipanisad as well a-s in tii.it oittw 
iiianyaka we find a distinct statement made to the effect that 
of tho soul also are eternal The Bih idmunyaka 1 pani-jad 0? 
distinctly says that not onlv is the J Batman imperishable, but 
also are indestructible. It is not bv contact with nnnd that 
fests its quality of intelligence, for botii being partless therfl ijj 
contact between them The intelligence of the soul becomes -J 
when it turns its face aw av from the Loid, and it manifests 
obscuration is destroyed by turning its face towards the I,ordy 
in the following text of Baunakn .— ,J1| 

^prvfPira, wr n f n 
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ifa?t sqftJWKC gc«t«t: ft: II ^ II 
*mr ta*i**ff9iwhws ! t gur: i 

* spirit fjffJJT WlfJR) ft er *ft II \ II 

As by nibbing off the dust from a gem the light is not created in the gem, but the 
light, which is the inherent attribute of the gein, manifests itself owing to the removal of 
the covering dust, similarly the intelligence of the soul manifests itself when the faults 
•re removed. As by digging the earth, water comes out of a well, but is not created by 
the act of digging, similarly the soul manifests its intelligence when the layers of 
ignorance concealing it are removed ; just as the water of the spring bubbles up when the 
8ttper-incnmbeut layers of earth are removed by digging. In fact when the obscuring 
faults are destroyed, the innate qualities of the soul manifest thcmbclves ; they arc not 
created, because they are the eternal attributes of the Jiva. 

The text of the Byhadaranyaka Upanisnd (III. 7. 22) says — 

U II Vt || 

He who dwells ih Vijaana (knowledge, .Tivtitmii), nnd within knowledge, whom know¬ 
ledge does not know, whose body knowledge is, and who pulls (rubs) knowledge within 
he is thy Self, the puller (ruler) within, the immortal. 

This declares that the soul is knowledge, and not the know or The 
apparent doubt raised by this iSruti is answered in the next Sutra. 

si* rie \ u 3. 27. 

qiH^ 1| ^ I \ I II 

^3. Tat, that U<ir Guna, quality, that quaht\ or those qualities, on 

account of the quality or qualities of that, that quality, namely, the quality of 
intelligence or knowledge. Saratvat, being the essence. tiff. Tat, 1 hat, 

namely, knowledge, VyapadeSah, designation. Prajna-vat, like 

the term Prfijna, when applied to the Lord. 

27. The soul pets the designation of knowledge, because 

that quality is its essential attribute, as the Lord Visfju 

is called Prajha or omniscience, because it is Ilis essential 

attribute.—245. 

COMMENTARY 

Though the Jiva is the knower, yet it is sometimes designated as 
knowledge, because that quality of knowledge is its essential nature. The 

yord ‘Sfinc means a quality which never can be discarded, which is the 
««Wntwi nature of the thing, the absence of which makes the thing non- 
ualsteat The above text of the BfihadSranyaka Upani^ad no doubt 

derf gp a tes the soul by the term knowledge and not knower, but it is just 
of the 88me Upani^ad where the Lord Vi§nu is called 
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Truth, Knowledge and Infinity, and which does not mean that the Lord is 
not Omniscient, becauso He is called Omniscience ; that He is not the 
Knower because He is called Knowledge, etc. In fact, these texts show that 
the soul is Knower and its essential attribute is knowledge. The next 
Sutra shows this more clearly. 

m'tkv ii., 3. 2ft. 

ii ^ i \ i ii 

Yfivat, wherever, so long as. ■srifn Atma, the soul, the individual 
self. Bhavitvat, on account of existing. =3 Glia, and. 9 ^ a , no t. 

?Vp Dosah, objection, fault. 33. Tat, that, Darsanat, on account of 

being seen. 

28. There is no objection in designating the soul, whose 
essential nature is knowledge, as knower also, because 
the knowledge exists so long as the self exists, and this we 
observe also.—2-10. 

ckMMKVTVKX 

There is no fault in nur reasoning it we assert the soul to be 
both knowledge as well as the knower. W'e perceive that the knowledge 
of the soul is eo-etornul with the soul, and exists so long as the soul 
exists, namely, for ever. The soul \erily exists from heginningless time to 
eternity, and Mich is also its knowledge. An illustration of this we 
observe in the case of the sun. The sun and its light are co-eternal, and 
the sun, though essentially luminous, is also the maker of illuminatious, of 
others ; it is both the light and the illuminator. And so long as the sun 
will exist, we can apply both these designations to it, and though the two 
are really identical, yet they appear as two, hence their different designa¬ 
tions. 

An objector may say, knowledge is an attribute of the soul, and is 
not eternal, because it does not exist in the state of deep sleep aud it 
originates because there are objects of knowledge to produce it This is 
answered by the following Sutra : 

SITKA ii. 3. 29. 

ii w W H ii 

Puriistvfidivat, like the virile power, like the power of procreation. 
9 Til, but Asya, its, namely, of knowledge. 93: Satafy, of the existing. 

Abhivyaktiyog&t, on account of manifestation. 

29. But this knowledge always exists in the soul even 
in deep sleep (though in latency) like the procreative and other 
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:;f»wers in the child, and there is manifestation of it only in the 
• waking state—247. 


(OMMKMAKV 

The word “but” is employed in order to set aside tbe objection above 
raised. The word “Na" is understood in this Sutra. It is not the case 
that in deep sleep knowledge does not exist, but it originates in the waking 
state. Why do we say so ? Because this knowledge exists, though 
potentially, even in the state of dreamless sleep, and makes it« manifesta¬ 
tion only in tho w'aking state. An illustration of this is seen in the case 
of virile power and others. They remain latent, in an infant, though these 
powers exist in the soul yet they are not apparent, it is only in youth that 
they manifest themselves. Similarly, the knowledge exists oven in Susupti, 
though it manifests itself in the Jagrata and Svapna. The scripture itself 

shows that there is such mauifestation, and that knowledge does exist 

even in deep sleep. In the Bfliadaranyaka Upanisad (IV, 3. 30) and the 
rest we find the following • 

V5 ftsjRrfa ftsTHrfrr ~ra f^Rifct * ff fMnlsfa- 

3 STfcfauf^T qftsTTifUfKI II 

And when (it (6 said that) there (in the Susupti) he docs not know, yet he is knowing, 
though he does not know. For knowing is inseparable from the knower, because it cannot 
perish. But there is then no second, nothing else different from him that he could know. 

This shows that knowledge* exists even in Susupti, but it does not 
manifest itself because there arc no external objects to manifest it. 
Otherwise the Jiva itself could not exist in a state of deep sleep. It is 
the conjunction with the senses which is the exciting cause ot knowledge 
and manifests it. Had knowledge not at all existed in the soul, it could 

never have manifested itself in the waking state, us when the vinlo 

power is not in a man, as in congenital eunuchs, it never manifests itself, 
even when such eunuchs attain youth. Therefore, it is established that 
Jfva is atomic in size, has knowledge for its essential nature, and that this 
attribute of kuowledge *is the eternal property of the soul. 

Now the author refutes the view of the Sfinkbya philosophers who 
maintain the opposite doctrine, namely, that the knowledge of the soul is 
tact eternal. 

< Pdrmpaksa : Now the Purvapakijin says, it is appropriate to 
assert that soul is mere, knowledge and all-pervading. It is all-pervading 
.Remise its effect is perceived everywhere. Had it been atomic it would 
mi liave * perceived pleasure and pain in all parte of its body. Had it 

-V r 
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been of medium size, then it would be non-eternal, which is not accepted 
by any orthodox school of philosophers. 

Siddhdnta : The following Sutra sets forth the Siddhanta view : 

SITKA II., 3. 30. 

II ? M | ^° l| 

fit?? Nitya, always, permanent 3q^f*M Upalabdhi, perception, conscious¬ 
ness. *rgi5if»M Anupalabdhi, non-perception, non-consciousness. gegt Pra- 
snngab, result, consequence, Anyatara, otherwise, either of the two. 

f«Wl: Niyamah, restrictive rule. 3T Va, or. Anyatha, otherwise, namely, 

if the soul were mere knowledge and omnipresent. 

30. Otherwise there would be permanent consciousness or 
permanent unconsciousness, or else a restriction with regard to one 
or the other.—248. 


commentary 

If the view be maintained that the soul i-, mere knowledge and omni¬ 
present, then would result the undesirable consequence that it would be 
either always conscious, or always non-conscious. Not only this, there 
would be a restriction or prohibition with regaul to one or the other. Tho 
seuse is this. It is a well-known fact, that there are consciousness and non¬ 
consciousness. Of these two states, if the cause were a soul which was 
omnipresent, and mere knowledge ; then these two states would be per¬ 
ceived simultaneously and always, by all people. If such a soul be the 

cause of consciousness only (but '.not of unconsciousness), then no one no¬ 
where would ever be unconscious. If the soul be the cause of non-conscious¬ 
ness, then no one nowhere would over bo conscious. We cannot say that 
consciousness and unconsciousness depend upon sense organs, and the 
soul is conscious when it is in contact with the sense organs ; and it is 
unconscious when there is no such contact. For according to your theory, 
the soul being omnipresent is always in contact with sense organs. More¬ 
over, in this theory all souls being omnipresent, are in contact witli all 
bodies, and therefore should experience pleasure ami pain everywhere. 

This Sutra also indirectly refutes the view', that the particular experiences 
which a particular soul undergoes are the results of its past Karma and 

its Adr§ta, which Adr§ta depends upon the particular thoughts juni 
desires entertained by that soul. The objection raised in this Sutra 

applies to systems cognate to the S&nkhya. In our system tho soul being, 
atomic is separate for every other separate body, and so our theory is not- 
open to this objection. Though it is atomic, it can work in all places, iu 
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succession, not simultaneously ; and hence ttie objection based on the 
souls being omnipresent does not apply to this theory. The atomic 
Soul perceives the pleasure and pain, by the pervasion of its attribute, 
SB has already been mentioned in Siitra II, 3. 24. 

Note: the SiAkhya theory is that souls are many, separate for ev^jy body, but 
every soul is omnipresent and pure knowledge. 

The SiAkhya SAtra, Vt., 36, declares that Pradhdna is ali-prevading, and VI., 43 that 
the souls are many. And BAtra, VI., 50, declares that the soul is all-pervading. 


Adhikarana XIV .— The Jiva is an agent. 

Now the author considers the following text of the Taittiriya 

TJpani§ad (II., 5 1) • 

ft«R jjsr a# i wffin t i nisi ^ggrpr?) i fww 

i erwi^a sRi«rfff i ncte fsr^r i n 

VijnAna performs the sacrifice, it jierforms all sacred aits. All Dcvas of the senses 
attend upon V’ljSdna as the great, as the oldest If a man knows Vijfuna as the great, 
and if he does not swerve from it, he leaves all evils behind in the l>ody, and attains all 

his wishes. 

Doubt : Now arises the following doubt !•, the soul, described 
in the above text bv the woid “Vijtifina,” an agent J It apparently is, 
for the text says “YijnSna or soul performs all sacrifices” and all the 
Devas of the senses are attendant upon Vijnana. But, «:.iys the 1’iirva- 
pak§in, the soul is not an agent, because we have the following text to 
the contrary (K.<f;h., II. 18). 

sTPpt *TT fttfevTR 1 3f3Tt far*.' ywfisyzsmr) ST fSRj?r 

I! *c it 

The Soul is not born, it dies not , it sprang from nothing, nothing sprang from it. 
The ancient is unborn, eternal, everlasting, he is not killed, though the body is killed. 

This text of the Katha Upanisad declares that the soul is not an 
agent, but that Prakrti is the agent. The Gita also says to the same 
effect (III., 27) : 

Hffr: fifciRTunfa !PF ! i 

All actions are wrought by the qualities of nature only. Tho self, deluded by egoism 

thinketh: “I am the doer.” 

So also Gita, XIII., 20 . 

3^:. g<35RFRT li 

Ifapiif is called the cause of the generation of causes and effects, Hpirit is called 
Ihn jjfiiii of the enjoyment of pleasure and pain. 
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Therefore we have the following : 

Pkrvapaksa : The sottl is not an agent, Prakyti is the agent By 

realizing the truth one comes to know that she is the true agent, while 
one wrongly attributes to himself the idea of agency. The soul is merely 
the enjoyer of the fruit of action, and not an agent. 

SiddhdMfa : To this Purvapaksa the answer is given by the following 
SOtra which declares that the soul is an agent. 

.si‘tra ii., 3. 1. 

^ n ^ i \ \ ni 

srof Karttft, agent. jirerfacnra, Sastrarthavattvat, on account of the 
scripture having a purport. 

31. The soul is alone the agent, and not the Pra- 

krti, for thus the scriptures can have a rational interpreta¬ 
tion.—249. 


co\ntK vr\RV 

The Jiva alone is the agent and not the Gunas of Prakrti. Why 
do we say so ? Because, the scriptures can have no purport if the Guyas 
were the agents. In the scriptures we find injunctions like the follow¬ 
ing : “Let the person who desires heaven perform sacrifice “Let 
the person meditate on the Supremo Luminous Self etc. These 
texts can have a meaning only if the sentient souls were the agent, 
for agent alone can enjov the fruit. They are meaningless if the 
Gunas were to be the agents, for if the non-sentient Gunas were the 
agents, the injunctions would not have been addressed to the sentient 
souls, but to the insentient Gunas. The object of the scriptural injunction 
like the above is to produce in the soul a motive or dosire to perform 
certain actions, in order to enjoy certain fruits. The injunctions produce 
the idea in the soul that certain acts are followed by certain results, and 
when that idea is produced, then the soul enters upon action, in order to 
enjoy the fruits thereof. Tiiis idea of cause and effect between certain 
action and its result or consequence cannot be produced in Prakrti, which 
is insentient and consequently incapable of having any such conception. 
Tile ref ore, Prakfti is not the agent but the soul. 

In the next Shtra the author further shows that soul is the agent. 

Note: The following quotation from Riroanuja gives a more detailed reasoning : 
If a non-sentient thing were the agent, the injunction would not be addressed to 
another being (m., to an intelligent being —to which it actually is addressed). The term 
“SSatra" {scriptoral injunction) moreover comes from Soe, to command, and commanding 
means impelling to action. Bat scriptural injunctions impel to action through giving 
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rise to a oertain conception (in the mind of the being addressed), and the non-sentient 
Ptadhina cannot be made to conceive anything. Scripture, therefore, has a sense only, 
if we admit that none but the intelligent enjoyer of the frnit of the action is at the name 
time the agent Thus the Pilrva Mtrafuiisa declares “the fruit of the injunction belongs 
to the agent” (III., 7, 18). 

The Pilrvapaksin had contended that the test ‘ if the slayer thinks, etc.,’’ proves the 
Self not to be the agent in the action of slaying, but what the text really means is only 
that the Self as being eternal cannot be killed. The text, from Smrti, which was alleged 
as proving that the Gunas only possess active power, refers to the fact that in all 
activities lying within the sphere of the Ssriisiim, the activity of the Self is due not to its 
Own nature, but to its contact with the different Gunas. The activity of the Guijas, 
therefore, must be viewed not as permanent, but occasional only. In the same sense 
Smrti aays, “The reason is the connection of the soul with the Gunas, in its births, in 
good and evil wombs” (Gita, XIII.. 21). Similarly, it is said there (XVIII.. 10) that “he who 
through an untrained understanding looks upon the isolated Self as an agent, that man 
of perverted mind does not see,” the meaning being that, since it appears from a previous 
passage that the activity of the Self depends on five factors (as enumerated in SI. 16), 
he who views the isolated Self to be an agent has no true insight. 

si*Tin 3. 32. 

fafrfafonq, ii ^ i \ i ^ H 

ftsn: Yih&ra, play, sporting about. l T pado4sU, on account of 

declaration. 

82. The soul is the agent, because the scripture declares 
that even in the state of Mukti it has pleasant activities. 
—250. 


(’0'1'fKVT\f(V 

In the Chhandogya Upanisad the soul of the Mukta is thus described, 
(VITI., 12. 3) : 

<rc sfrsiTfitfc'aroft « sxW: 3^: 

* eft firft umst STfhftfT <et w 

wftal go: sreft 11 ^ ti 

He through whose grace this released soul, arising from its last body, and having 
approached the Highest Light, is restored to its own form is the Highest Person. The 
Mukta moves about there laughing, playing and rejoicing, with women, with carriages, 
with other Muktas of his own period or of the past Kalpas. (80 great is his ecstasy) that 
he does not remember even the person standing near him. nor even his own body. And 
as. a charioteer is appointed by his master to drive the carriage, just so is this Pr;lpa 
appointed to drive this chariot of the body. 

Xhi3 shows that even the Mukta Jiva plays about Thus we arrive 
at tbft. conclusion that mere activity is not the cause of sorrow, (for then 
the Mukta Jivas would not have been active), but it is perverted activity 
aifljttg which is tho cause of pain, or to use technical phrase of the 
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Oitft, “It is the connection of the Soul with the Uunas which is the cause 
of pain.” 

srm\ ii., 3. 33. 

it \ i \ i w n 

IJpadanat, on account of taking up, moving, seizing. 

33. The soul is agent because in the state of sleep it takes 
the Prhpas along with it.—251 


COMMKNTMtY 

In the Brhadaranyaka Upanisad (ii., 1. 18.) we find the following : 
er q%icferaiqR<fcr % stw ucRtsrcr 3^ifi^ f?rn=se£fh « 

eV swfc zri^r 'RcgtnrR ijcIrt Jiefe 

«PTP6T*r n ?■- ii 

But when he moves about in sleep (and dream), then these are his worlds. He is, as 
it were, a great king ; he is, as it were, a great Bruhmuiia ; he rises, as it were, and he 
falls. And as a grcit king might keep in his own subjects, and move about, according to 
his pleasure, within his otvn domain, thus does the soul control the various I’ranas and 
move about, according to his pleasure, within his own body. 

In the Gita aho we find (XV., R). : 

. .W: i 

ee-jtfa sigfarfawRra. n 

When the soul acquireth a body and when he abandoneth it, he seizeth these and 
goeth with them, ns the wind takes fragrances from their tiowery receptacles. 

This shows that the diva is an agent, because it takes up the Prana. 
As the magnet draws tin* iron, so tiie diva draws the Pranas. No doubt, 
the Pranas are the agents in seizing external objects. They are the agents 
in all physical activities of the body, but the soul is the direct agent in 
catching hold and seizing the Pi ana, and making it work or not work. 
There is no other agent with regard to the taking up of Prana. 

The author gives another ieason in the next Sutra. 

/ 

st 'tk v it., 3. 34. 

sqq^n^ frqiqi q ^f^fq^q; n h i q i qa 11 

Vyapadesat, on account of direction, designation. R Cha, and. 
Kriyfiy&m, in action, in the performance of sacrifices. ^ Na-chet, 
if not so. f^?i Nirdefia, grammatical construction, fftw Viparyayab, differ¬ 
ence, opposite. 

34. The soul is au agent also on account of the scrip¬ 
tures directing it to perform actions. If it were not the 
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agent, «' the grammatical construction would have 1 hcen 1 
different—252. 1 ’ 

COMMENTARY 

In the Taittiriya text, already mentioned before under Sutra II., 3. 31, 
the word “Vijnfina” is used in the nominative case, meaning “the 
soul performs the sacrifice, it performs all works.” This shows that the 
sold rs agent principally in all worldly and Vedic works, and it is the 
soul which is designated as performing all works sacred and secular. If 
the word “Vijnfina” there did not denote the soul, but the Buddhic 
principle, then the grammatical construction would have been different 
It would not have been put in the nominative case, but in the instrumental 
Cash—instead of “Vijuanam” the form would have been “Vijnanena,” for 
Ehfddbi is merely the instrument of action and could not be put iu the 
nominative case. But the text does not show it so. If Buddhi were the 
agent, then we have to imagine some other instrument through which it 
Performs action, for all activities are accomplished through instruments 
pnly. Therefore, the dispute is nominal only, for there is no agency with¬ 
out an instrument, and where an instrument is spoken of as an agent, 
there the agent and the instrument are considered identical. 

An oojeau r’av say : If Jiva was the agent, then ho would create 

only that which was beneiioIJl to it, and not that which was injurious, for 
an agent is always independent. This no* valid objection. Though the 
Jiva intends to create all conditions beneficial to itself, yet owing to the 

counteracting force of its past Karmas, which are concomitant causes, 
sometimes its efforts result in producing undesirable effects. Therefore, 
it follows that the soul alone is the agent 

This being so, the texts which declare that soul is not an agent are 
to be explained as declaring that the soul is not an independent agent. Its 
activities are dependent on the will of the Lord. 

' ’ The* scriptures—says an opponent—do not really mean to say that the 
soul is an agent, because the soul suffers pain ; and had it been the creator 
of its conditions, it would not have suffered pain, for it would have created 
such conditions only which would have been joyful. This argument goes 
too far, for then the texts which declare explicitly that a man should per¬ 
form full-moon and new-moon sacrifices are to be explained in a different 
vpay, ngmely, that Buddhi has to perform these sacrifices, not man. Thus 
the non-agency of the soul would make the scriptural texts absurd. 

The author now shows the objections to which the theory of 

Irffllilii I>eiDg the agent is open. 

n sutra.il, 3. 35. 

ii \ i v i w ii 
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■WlfNn (Jplabdhirat, like perception, like the oase of sentiency or. no»4» 
sebtiency as in Sutra IL, 3. 20. Aniyamalj, want of determinatenesay 

want of definiteness. , 

35. If the soul were not the agent, then there would be indefinite- 1 
ness of all activities, just as in the case of consciousness, if it were' 
all-prevading.—253. 


COMMENTARY 

In the previous Sutra (IL, 3. 30) it has been shown how indefinite 
would be the consciousness of the soul if it were omnipresent. On similar 
reasoning; it can be shown that if all activities belong to Prakrti, and not 
to the soul, then there would be similar vagueness with regard to all 
activities. For Prakrti being all-pervading and the common possession 

of all souls, all actions would result in producing experiences in all souls, 
or in not producing experiences in any soul. 

Note : As air is all-prevading, any vibration in air, snch as sound, produces the same 
sensation in all persons, similarly Prakrti, being all-pervading, any activity in or of 

Prakrti will produce the same experience in all souls, and any inactivity would stop the 
activity of all souls. 

You cannot say that the activity of the Prakrit in" a particular 

locality would only produce experience in, thru soul, which is in proximity 
with it, and not in another which is at a distance from that locality, (as 
sound is heard by persons near its source, and not at a too great distance). 
For in your theory the souls being equally omnipresent with Prakrti, will 
experience the activities of Prakrti, wherever it may be active, for its 
proximity with Prakrti is present everywhere. 

SUTRA ii, 3. 36. 

ii ^ i ^ \ n 

Jtfrfi Sakti, power, Viparyayat, on accouut of difference or 

inversion. 

36. If Prakrti were the agent, then there would be the inversion of 
the power of enjoyment attributed to the soul, and that power of 
enjoyment would belong to Prakrti.—254. 

COMMENTARY 

If Prakrti were the agent and not the soul, then the power of 
enjoyment which is attributed to the soul, must be attributed to Prakrti, 
foi* •enjoyment ■ always is experienced by the agent, and not by a' third 
person. There is no such vicarious punishment or reward. If a man 
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does an act, he experiences its result, and not a third party. If Prakyti 
be the agent, there is no reason why the soul should be the enjoyer. In 
the Svetfi.4vatara TJpani§ad (I., 8) the existence of the soul is established, 
because it enjoys the fruit of its action. If the soul were not the agent, 
that argument also will be invalid. For this reason also soul is the agent, 
for vicarious suffering or enjoyment is unreasonable. 

sltua ii., 3. 37. 

frowwwm n ^ M i ii 

Samadhi-abhav&t, on account of the absence of Samadhi. 

^ Oha, and. 

37. If Prakrti were the agent, then there would be the absence of 
Samadhi also.—255. 

COMMENTARY 

The theory that Prakrti is the agent is open to this objection also, 
that under it Samadhi itself becomes impossible ; and consequently there 
can be no release, because Samadhi is the instrument of release. Now 
S-mf.dhi consists in the realisation of the idea “I am separate from Pra¬ 
krti-” If Prakrti w^re the agent, then Prakrti would have to formu¬ 
late this notion, “I am sepau,t° from Prakrti,” which would mean “I am 
separate from myself.” Now Prakrli Cannot formulate any such notion, 
because it is non-intelligent ; and because the idea itself of being separate 
from one’s ownself is an impossible notion. Even the extremists who 
would attribute no activity to the soul are forced to admit its activity so 
far as Mukti is concerned. They admit that it is the soul which by its 
effort of Samadhi realises its difference from Prakrti and thus gets Mukti. 
Bat if the soul were absolutely inactive Ibis effort of realising Samadhi 
would be impossible for it. Hence it follows that the soul alone is the 
agent 

Adhikarana XV.—Activity is an essential attribute of the 
soul, though it may not be always actually active. 

Now the author shows by an illustration, that the soul is active by 
its inherent power, as well as by employing instruments. 

SUTRA ii., 3. 38. 

m ? ciwtqm 11 ^ i \ i n 

YathS, as. ^ Char, also, and. Taksa, the carpenter. swpiT Ubha- 
yatb&, in both ways. 
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38. The soul is active in both ways like unto the carpenter. 
—256. 


COMMENTARY 

As a carpenter is agent in the act of carpentry through the medium 
of his instruments, such as axe, plane, saw, borer, etc., and is agent also 
directly in the act of holding those instruments and grasping them in 
his hands, so also the Jiva is an agent in a two-fold sense. It works 
on the external world indirectly through the instrumentality of the sense 
organs, and it is also directly agent in the act of controlling the PrSnas. 
In other words, the soul has double agency, one through the PrSna, 

the other by seizing hold of the PrSna itself and directing it into different 
channels. This explains why in certain scriptural texts agency is attributed 
to Matter and not to the Soul. It is because importance is given to 
the instrument, therefore, it is said that the Gunas act and not the 

Jiva. Thus, as in ordinary language, one may say that the axe cuts, etc., 
such phrases are figurative only, and as there is preponderance of Gunas 
in such acts, ?o the action is attributed to the Gunas. In fact, the Gita 

declares it clearly that “re-incarnation of the soul in good or bad family 
is regulated by the use it has made of its implements, namely, the Gunas.” 
(Gita, XIII, 21) : 

ufiPpqt ff a#; HtifdnivgcjR i 

gjjr ii 

Soul, ruling matter, useth the implements (Gunas) made of matter. The cause of its 
birth in good and evil wombs is the right or wrong employment of these implements 
(Gunas). 

This explains those passages which declare Gunas to be the agent, 

■such as the Gita, III., 27 : 

^tsymfa n?# ii 

All actions arc wrought by the Gunas of nature only. The self, deluded by egoism, 
thinketh : ‘‘I am the doer.” 

If the soul is the real agent, why does the above’verse say that the man 
who thinks himself to be the agent is a fool ? And why is this repeated 
again in verse, XVIII., 16 : 

ufa stetfcmcuid g g: i 

u y^ifa ^fa: ii It 

That being so, he verily who—owing to untrained Season—Iooketh on his Self, which 
is isolated, as the actor, he, of perverted intelligence, seeth not. 
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.T’lTJ^'tijpep^y toiiithia /is ■that'. every act has •fiva faot&ra. Thb mftUwho 
ignores the four and thinks himself to be the sole agent, is called i^,these 
vorses a fool, one of perverted intelligence. The five factors are mentioned 
in the same (XVIII., 14.) 

?wr to? ^ Ttfcm. I 
ftfMts u U it 

UjB.body, the sou}, the various organs, the diverse kinds of energies, and the Supreme 
ken} also, the fifth, are the five factors in all acts. 

* - We .cannot take these verses in the superficial sense as teaching that 
Dm sbtil is isolated and never an agent, for in that very book we find that 
Die soul does perform act, for the sake of getting Mukti. If the soul could 
perform no action, no direction could be issued to it to exert for salvation. 
iSoeh as we find in the Gita, XVIIL, 65: 

' ' HVTRT RR R?[vfit RRTsft Rf RRCfs I 

jnitgvqffc rt f^nrVsf^r r u 

,, g(«rge thy mind in Me, be My devotee, sacrifice to Me, prostrate thyself before Me, 
tbttt shah oome even to Me. I pledge thee My truth ; thou art dear to Me. 

' ’ So also LX, 34 : 

rvrrt wg R*vst mrsft nt rr*j* > 
g^RRlcR!*! wru: ii ll 

On Me, fix thy mind ; be devoted to Me, sacrifice to Me ; prostrate thyself before 
Me ; harmonised thus in the, Self, thou shalt come unto Me, having Me as thy supreme 
goaL 

, So also XVm, 55 : 

RWRT RIRfaRFfTfa RTRFRajrftR I 
RT HvR#l gTNT RRRnTCRJI KV 11 

By devotion he knoweth Me in essence, who and what I am; having thus known Me 
in essence he forthwith entereth into the Supreme. 

These verses show that Mukti is for that soul only which performs 
Dm act of meditation on the Lord. No doubt, there are passages declaring 
that the soul neither kills nor is killed, such as II., 19, etc. They mean 
(feat the effect of slaying,, as cutting asunder into two pieces, never accrues 
to, the soul. The squly being eternal, can never be cut asunder or slain. 
But those passages do not mean that a person, who unrighteously kills 
^another, will not suffer the moral consequences of that act, for the Gita 
has already established that the agency belongs to the soul and the soul 
must enjoy or suffer- the good or bad-effects of its deeds, This also 
fgfl riinnB bow the saints or devotees are said to perform no action, though 
they are ordered v to worship the Lord. . The great Saints,..the Bhdgavatas,: 
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not only worship the Lord in this world, but in heaven also after they 
have attained Mukti ; but their worship is considered to be no action in 
the ordinary sense of the word ; for they worship without any taint of 
Guna9, and their devotion is of pure spiritual energy, ami the Gunas are 
completely submerged in their case, and play a very subordinate part. 

Referring to this we find in the Bhftgavata Parana the following : 

arms! Fjfaftsret fSrgjfft wjyrpim: n 

The Sftttvic agent is he who performs all acts without attachment to the Gunas, 
the Rfijasa agent performs all acts blinded by his attachment to the Gunas, the Tamasic 
agent has no memory, and performs all actions ignorantly while the Nirguna agent is he 
who does every act with perfect resignation to My will. 

The experiencing of pleasure and pain is always the function of the 
soul, pure and simple, and never of matter or Gunas, as siys the Gita very 
clearly (XIII., 20) 

3*r: n 

Matter is called the cause of the generation of causes and effects . Spirit is called 
the cause of the enjoyment of pleasure and pain. 

Though pleasure and pain always co-exist with Gunas, vet they, 
being of the nature of consciousness or feeling, have the soul element 
predominating in them, for the power of consciousness belongs to the 
soul alone and the Gunns do not predominate in the sentiency of pleasure 
and pain, for matter is opposed to consciousness. It is a well-known fact, 
that the essence of soul is consciousness, the feeling of pleasure and pain. 
The soul is self-luminous, and hence intelligence as well as agency must 
be understood to be the essential qualities of the soul. In fact, the Sruti 
also declares the same (PruSnu Upanisad, IV., 9.) : 

g* ft Skt wPtt arm ftffrsnrw p<t: i u <Rsg>; ’Jnwfa 

ii ^ ii 

For he it is who sees, hears, smells, tastes, perceives, conceives, acts, he whose 
essence is knowledge, the person, and he dwells in the highest, indestructible Self. 

The illustration of the carpenter also shows that the agency of the 
eoul is not perpetual but depends upon its volition. It may or may not 
be active as it pleases. It is not subject to the law of inertia of Matter. 
A material particle once in motion, is always in motion without any power 
of stoppage unless some external force comas in. 
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Adhikarana XVI .— Soul in its activity is dependent 
'' on the Lord. 

Now another doubt is raised as regards this activity of the soul. 

Doubt : Is this activity of the soul self-dependent or dependent on 
another ? 

P&rmpaksa : It is self-dependent, because injunctions and pro¬ 
hibitions of the scriptures have a meaning only if the soul were self- 
dependent in its activity and not otherwise. When the scripture says, 
“let a person desirous of heaven perform sacrifice,” “let a Brail mana not 
drink wine, and let him forsake all sins," etc., it means that the soul is 
independent in its activity, for orders are addressed only to those who of 
their own free volition and thought have the power of e ntering on an 
action or refraining from an action. 

Siddhrfnta : The soul is not independent m its activity, but depends on 
the Highest Self, as is shown in the following Sutra 

SL'TR A II., 3 . 3 R. 

wi II ’ I \ I u II 

.3 

TO3, Parat, from the Supreme Lord. 5 Tu, hut. 'TT-wft: Tat-druteb, 
oh account of this being declared by scriptures. 

39. But the activity of the soul is from the Highest Lord as its 
cause, because the scriptures declare it so.—257. 

COMMENTARY 

The word ‘but' is employed in order to remove the doubt raised by 
the Piirvapak§in. The activity of the soul proceeds from the Highest 
Lord as its cause. Why do we say so V Because the scripture declares it 
to be thus. Such as “The Lord is within all, the* ruler of all creatures 
“Who dwelling in the Jiva-fitman, is different from Jiva-atman, whom the 
Jiva-atman does not know, whose body the Jiva-atman is, who rules the 
Jtva4tman from within, He is thyself the Inner Ruler, the rmmortal.” 

So also in KauSitaki Upanisad, III., 8 : 

. w mg d wr JBirwfer d sffcwfr- 

fgwit )i 

For the Lord makes him whom he wishes to lead up from these worlds, do a good 
deed; and the same makes him, whom He wishes to lead down from these worlds, do a 

bad deed. 

W& these texts show that tbe Lord is the highest motive power of 

the tool. 
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Let it be so. If the agency of the soul is dependent on the Highest 
Lord, then all injunctions and prohibitions of scriptures become useless, 
for the man then becomes a mere automaton moved by the Spirit within. 
The scriptures only enjoin acts and omissions on persons who have 
power of their own to do an act or to refrain from doing an act. 

To this objection the following Sutra givos a reply. 

Sutra ii., 3. 40. 

II H I '4 I 8 ° II 

Kyta, made. Wfl Prayatna, effort. Apebgah, having regard to, 

with a view, g Tu, but. Vihita, ordained, injunction. Pratigiddha, 

prohibited. A-vaiyarthya-Sdibhyal), on account of non-meaningless¬ 

ness. 

40. The Lord makes the soul to act having regard to the effort 
made by it, so that injunctions and prohibitions of the scriptures may 
not become meaningless.—258. 

< OAfWENTAKY 

The word ‘but’ removes the doubt raised. The Lord causes the 

Jiva to act in a particular way. not arbitrarily, but having regard to the 
tendencies generated by it, by the good or evil deeds performed by it in 

its past lives. Hence the above objection is no longer valid. The differ¬ 

ent fruits which the souls experience are the results of the differences of 
their actions, good or bad, just as the different fruits which the trees 
produce are the results of the differences of seeds. The Lord is the 
exciting cause of the growth of the tree like the rain. The seed is the 
particular cause of the particuLj kind of fruit produced, the rain is the 
general cause. If there were no rain, we shall never see the diversities 
of smell, taste, of the fruits, flowers, etc., which we find in the vegetable 

creation, for no plants will grow in the absence of water. Similarly, 
there may be abundance of water and still no plants will grow if there be 
no seeds. 'Ihe result is that the good or bad experiences are the 
consequences dependent upon the actions of the soul and not the arbitrary 
act of the Lord. Similarly, a man may be an agent, though impelled 
to that action by another, and be still responsible for his acts. Therefore, 
the responsibility of the soul does not cease, though the impelling cause 
is the Lord. 

On what authority do we say so ? Because otherwise the injunctions 
and prohibitions of the scriptures would be meaningless. 

The words “Adi, etc.” in the Sutra suggest that the grace and 
punishment of the Lord are also not arbitrary acts, but regulated by the 
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actions of the Jiva It is only in this way that scriptural commands do 
not become purportless. If the soul were a mere automaton, like a 
piece of wood or stone, impelled by the Lord to do good or bad 

deeds, then the words of the scripture will lose their authoritativeness 

and the responsible agent would be the Lord Himself. In the Kau&taki 
Upani§ad, it is certainly said : "The Lord makes him whom He wishes to 
lead up do a good deed, etc.” There also the Lord wishing to lead up a 
particular soul impels that soul to do good act, for the phrase “wishing to 
lead up” means the grace of God and impelling a Jiva to good deeds. 
Similarly, the phrase “wishing to lead down” means punishment and 
impelling a Jiva to perform evil deeds. If the Jiva was like an automaton, 
thon the grace and punishment would have no meaning with regard to 
his actions, nor could the charge ot cruelty brought against the Lord be 
answered in that view of the case Therefore, soul is a responsible agent, 

though no doubt a secondary agent, while the Lord is the causative agent, 

because without His permission, the soul can do nothing. Thus there is a 
complete reconciliation of the two views. 


Adhikarana XVII.—The soxd is a part of God. 

Now' the author in order to strengthen the view set forth in the 
previous Sutras teaches that the Jiva is a portion of Brahman. In the 
Mundaka Upani§ad. III., 1. 1., we find the following 

sr gwrt efsrr *r<3wr eww 'rfhrwm i 

•RTK^r II \ II 

Two birds, inseparable friends, cling to the same tree. One of them eats the sweet 
fruit, the other looks on withoat eating. 

This reference to two birds in this verse is evidently to the Lord and 
the Jiva, to the God and the soul. 

Doubt: Here arises the doubt ; Is the Lord Himself the Jiva, appear¬ 
ing as such owing to the limitations ot May ft, or is the Jiva a part of the 
Lord dependent on Him, invariably related to Him, but separate from 
Him, like the rays of the sun ? 

Vfavapaksa : The Purvapaksin says the Lord Himself limited 
by Mfiyfi is the Jiva. As says the Atharvan Sruti (Brahma-Bindu Upani- 
$ad, veree XIII) : 

azt sffttr msssirtj ii h? h 

As a space enclosed in a jar remains in* its own place even when the jar is moved to 
another locality— for it is the jar that is moved and not the space, or as a jar enclosing 
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ft space may be broken into pieces but the space remains the same and is not destroyed, 
so is the soul like space. 

The Gratis like Thou art that,’ etc., also become harmonised in 

this view of the case, namely, that the soul and the Lord are identical. 

Siddkdnta : The soul and the Lord are not identical as shown by the 

following: Sutra • 


St* TRA It., :> tl 

trot II ' P, I V s II 

tftt: Arii&ib, part. viim N&tili, many, multifarious, difference. 
Vyapade&it, on account of the declaration Anyatha, otherwise. ^ Cha. 

aud. vrfu Api. also. D&sa, servant, Kitava, gambler. Adit- 

vam, and the rest. Adluyate, record V% Eke, some (texts) 

41. The soul is a part, because the Lord is described as having 
manifold relations with the soul, and also because some texts record him 
as identical with Brahman, like slaves and fisherman, etc.—259. 


COMMENTARY 

Jiva is a part of the Supreme Lord like the rays of the sun, which 
are separate from it. hut which continually ,n company it and which in 
a way are dependent upou it Why do vou say so ? Because the scrip¬ 
ture describes the manifold relat'oiis of the soul with the Lord. Thus 
in the Subala Upanisad. we hear “One God Narayana is the creator, is 
the destroyer, is the Divine. the mother, is the father, is the brother, 
is the abode, is the refuge, is the friend, verilv He, the Narayana, is the 
goal of all.” So also in the Gita, IX.. IS ■ 

spun sRJ): fviMm 11 11 

The Path, Husband, Lord, Witness, Abode. Shelter. Lover. Origin, Dissolution, Founda¬ 
tion, Treasure-house, Seed imperishable. 

The scriptures declare manitold relation ot the Lord with the soul, 
such a« He is the creator, the Jiva is the created : He is the ruler, the 
other is the ruled; He is the support, the other is the supported; He is the 
Lord, the other is the servant ; He is the lover, the other is the beloved ; 

He is the object of attainment, the other is the attainer ; and so on. On 

the other hand, the Atharvfin Sruti also describes Him in another way, 
namely, His unity with Jiva, showing all-pervasiveness by which He 

pervades the Jiva, and thus the Jiva is looked upon as identical with 
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Brahman. In other words, the texts declare both the difference of the 
Lord and the Jiva, and His unity with the Jiva in the sense of its pervading 
the Jiva. Thus the following- text : 

*w ?rnr asm fww * 

Brahman is t.he slaves. Brahman is these fishermen, and Brahtnan is these gamb¬ 
lers, etc. 

These declarations of unity would not be possible, it there wore no 
difference in essential nature between God and Soul. No one can himself 
be the creator as well its the created, himself the pervader as well 
as the pervaded, nor the Supreme Lord who is the highest intelligence 
can be the slave, the fisherman, etc. If He were to bo so, then all those 
texts would be stultified which teach indifference to all worldly objects. 
Nor can it be said that the Lord limitod b> Mava is transformed into 
slave, fisherman, etc. 

Note : The Jjvft is said to be a part or Aihsa, of Brahman, because in that view only 
the apparently conflicting texts of the Upanisads can l>e reconciled. Some texts declare 
the difference of Brahman from the soul in very distinct terms. Brahman is the creator, 
soul the created, Brahman the ruler, soul the ruled, etc. While there are equally con¬ 
trary texts, which declare Brahman to lie identical with every soul, whether that of a 
slave, a fisherman or a gambler, etc.. How are these texts to lie reconciled ? Some texts 
declare Ninatva or difference, others declare Anyatha or non-NSnfttva or unity. According 
to B&dardyana the reconciliation consists in considering the soul as an Arhsa or part of 
ter Lord, for in that view only, it is possible to consider it as different from the Lord, as 
well as non-different from Him. 

The soul is not a part of Brahman in the sense of a piece of stone 
cut off from a rock by the chisel. Jiva is not in that sense a cut off por¬ 
tion of the Lord, for if it were so then it would contradict all those texts 
which declare Brahman and soul to be incapable of division, and not 
liable to any change. Therefore, the Jiva is described as a part of 
Brahman, in the sense of being a subordinate member of Brahman, sepa¬ 
rate from Him, but related to Him, as the created, the ruled, the supported, 
etc. The subordinate relation of the soul to Brahman is established by 
the fact that all energies of the soul are from the Lord. As says the 
Smrti (Vignu PurSna, Book VI, Ch. 7, verses 61—64) : 

isa far* i 

fWf: II fefl 

<J(T sjW ff*TTW I 

whifH'JiT ijffap ii U n 

Tho whole of this universe consisting of moveable and immoveable Jivas is energised 
by the energy of Vignu, the Supreme 'Brahman. The energies are of three sorts, the 
- divine energy which is the highest, and called the Vispu Sakti, the Jtva energy which is 
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lower than this and in called the Ksetrajna Sakti, and third the material energy called 
the AvidyS or Karma energy. 

The word Am&i used in this Sdtra is to be understood in a sense 
similar to that when we say the orb of Venus is a hundredth part of that 
of the moon. This definition of Am&i or part does not transgress the 
definition which says : "Part is the particular localisation of a whole or 
a particular portion of one substance, inhering in that substance but not 
separate from that substance." Thus Brahman as possessor of all energies 
is one entire substance, while Jiva has a portion of this Brahma energy, 
and in that sense it is a part of Brahman, and thus is subordinate to 
Brahman. In other words, the word AriiSa or part is to be taken in the 
sense of subordinate. When we sav “Jiva is a part of Brahma” we mean 
“Jiva is subordinate to Brahman." 

The statements that the human soul is like a space enclosed in a jar, 
not different from the space outside the jar, are to be reconciled by holding 
that when the limiting condition or Upadhi is destroyed then there is the 
union of the two. ft does not mean absolute identity. The phrases like 
“thou art that," etc., also declare that “the thou” is dependent upon 
“the that,” for all its functions In othei words, tin sentence “thou art 
that” means “all thy functions are dependent upon Brahman.” In fact, all 
the previous texts and illustrations of the Ohhandogya Cpani§ad, show this 
to be the real meaning of the great saying “thou art that it has no other 
meaning. Consequently, it follows that the Jiva is different from the Lord 
and this difference is manifest : for one is the ruler, the other is the ruled ; 
one is omnipresent, the other is atomic ; and so on. The opposite view that 
the Jiva and the Lord are identical cannot he fairlv deduced from the scrip¬ 
tural texts. 

In support of this view that the Jiva is a part ot Brahman in the sense 
iif being subordinate to Him, the author now quotes a Yedio Sruti 

sfTit \ ii. 3. 42. 

II * I \ | *'i :\ 

Mantravarnat. because ot the description given in the sacred 

Mantra. 

42. The Jiva is a part of Brahman because the Mantra also 
describes it to be so.—260. 


< 'OJtfMKNTAK \ 

TOtS'n ipTTft i: i n 

Even the Rg Veda, X., 90. 3, declares : 
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Such is His greatness, yea, the Lord is even greater. All souls constitute one quarto' 
of Him. His immortal three quarters are in Heaven. 

This Mantra, which is to be found in the Chhftndogya Upanigad, III., 
12. 6, declares distinctly that all Jivas constitute a Pfida or portion of 
Brahman. In fact, the word Plda and Arii&a are identical. Both mean 
“a part,” or “a portion.’' This Mantra uses the word ‘SarvU-bhfitfini’ in 
the plural number, while in the Sutra the word Aih6a is in the singular 
number. The singular here is used in a generic sense to denote all souls. 
Incidentally it may be mentioned that the souls are many as declared in 
this Mantra. In other place* also singular must be taken as denoting the 
whole class, thus as in Sutra, LI., 3. 19, the word ‘‘Atman” is used in the 
singular number, but denotes the whole class of Jivatmans. 

sutra ii., 3. 43. 

3|fq ^ !| \ | \ t || 

sift Api, also. ^ Oha, aud. Sraaryate, it is so written in the Smrti, 

43. The Smrti h1*u declares the soul to be a portion of 
Brahman—201 

COMMKNTAR’. 

In the (ritfi. XV.. 7. we find . 

siWtqr sfcnfft: *WRR: I 

Re: qguftf??qiRB q.qfb II II 

A part of me verily has become the Jiva in thin world of Jivas and is eternal, ll 
dr&weth round itself the senses of which the mind is the sixth veiled in matter. 

The Lord ha* used the word “eternal” in the above showing that the 
Jivas are eternal and not tictitiou* portions like space enclosed in a jar. 
Here also the word Arii6a i* used showing that the Jiva is always dependent 
upon the Lord and that all its activities are subordinate to Him. 

In the Padma Parana the essential nature of the Jiva i* more definitely 
stated : 

straraqt at>"d •’ I 

R St'qt II l II 

^TfRRfs^P?: ARKW: II * II 

^iwts^ts^suhs^frwTisqi?: ^ i 

tw 4 ii 3 ii 
sftw: M<qi*l H5I i 

tqpspV -Wtl^Rl II V II 

Hie Jiva is an intelligent receptacle having intelligence as its quality, it is the giver 
of amtiency to it# various vehicles and is beyond Prakrti. It is not born, it ia not subject 




SMsya.\ til PADA, XVIII ADItlKARANA, Su. 43 . 3SS 

to modification, it has one form, unchanging in its essence. It is atomic and eternal, 
having the quality of pervasion and consisting of knowledge and bliss. It is designated 
by the word “I,” is unchanging, is the witness and eternal. It is incombustible, uncleav- 
able and can neither be wetted nor dried away. It is imperishable as well. Possessing 
these attributes it is a part of Brahman, a servant of the Lord. The letter “Ma” denotes 
the Jfva called also the knower of the field. It is the slave of the Lord but of no one els*-, 
ever. 

The words “possessing these attributes and the rest” refer to the 
other qualities of the Jiva not definitely mentioned in the above extract, 
such as the Jiva is an agent, the enjoyer, the self-luminous, etc. Luminos¬ 
ity is of two kinds according to the difference of the substance and the 
quality. The first, depends for its enkindling on its own self, the second 
is the particular substauce which is the cause of enkindling himself as well 
as another. Such is the Self or Jfvatman. The flame of a candle illumines 
the eye and is itself a lighted mass and it> burning is dependent upon 
itself and it manifests itself by its own light and is not like jar, etc., which 
manifest themselves through another’s light. Therefore, the flame is self- 
luminous. But there is tiiis difference between the flame and the soul that 
the flame being material cannot shine forth or illumine itself, in other words, 
has no self-consciousness. But the soul is self-luminous like the flame and 
illumines others like the flame, but has the additional attribute of self¬ 
illumination, of self-consciousness, which the light has not. Therefore, it 
is said that the soul illumines itself, is self-lumiuous and of the form of 
intelligence. 


Adkikarana XVIII — The Avataras like Fish , etc., are not part 
of Brahman bat Brahman itself. 

As a digression the author here considers the subject of Avatfiras. 
In the GopalatApani Upanigad it is said (p. 195. Thirty-two Upanigads, 
Ananda ASram Series). 

qjft eve fwti qt i 

ft status ti 

There is one ruler, all-pervading, the Lord Krsna, the adored of all mid though on« 
•Lines forth as many, the wise who worship Him as seated in the throne of the heart enjoy 
eternal happiness but not so the others. 

Similarly, in the Visnu Purfina it is said (1., 2. 3) : 

^5gT^i'5Ti^tTg ll 3 II 

Salutation to that Lord Visnu whose essential nature is one as well as many, who 
both subtle and the gross, who is both manifest and unmanifest, who is the cause 
salvation. 
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Here the Lord is called as one, in the seise of bains? the whole, and 
isr-called as having many forms, in the sense of having taken many Am$a- 
kalfi Avatftras. 

thubi : Now the doubt arises : Are these Aih6a-kalft Avatftras 
portions of Vi§nu, in the same sense as the .Tiva is a portion of the Lord, 
or is there any difference ? 

Phrmpaksa: There is no difference between the ^ Jivas and these 
Amfta Avatftras, for both are Aiirtas or parts of .Brahman, and as such there 
is equality of attributes between them. 

; Siddhdnta : This is not so, as shown in the next Siitra. 

sutka., n., 3. 44. 

j n \ \\ i»* ii 

WfiTOTfew. PrakftSftdivat, like light and the rest w Na, not. Evam, 
thus, V: Paralj, the highest, the supreme, the Avatftras like the Pish, etc. 

44. The supreme Avatftras like the Fish and the rest, are not thus 
Athsas of Brahman as the Jtva is ; like the light and so on.—262. 

j 

COMMENTARY 

Though denominated by the term AiiiSa, the Avatftras like the Fish 
and {he rest, are not Amftas in the same seuse as the Jiva is said to be. 
The word Airi^a, applied to the Avatftras, moans the entire Brahman. This 
the anthor explains by the example of “light and the rest” . As sun is 
said to be light, and the firefly also is said to be light, yet the word light 
applied to the sun has altogether a different meaning from the word light 
applied to the firefly. There is no oneness of form between tha sun and 
the.firefly. Similarly, though the nectar and the wine are both liquids, 
anjl are equally termed liquids, yet they are not the same ; in the same 
way the Avatftras and the Jivas, though AriiSas of Brahman, yet are not 
the same. 


SUTRA ii , 3. 45. 

wfo ^ ii ^ i \ i n ii 

WPfl Smaranti, the Smrtis declare. ^ Cha, and. 

45. The Smrtis also declare the same.— 263. 

COMMENTARY 

In the Mahftvarftha Purftna we read as follows : 
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vft: Wflffywt SfaT I 

ftfa-5iT?ns*TOf%>: II * I! 

<pirf: 6^Wf%rf^3RTT W II 

The Ariiga is used in two senses, (») the Aihsa or part of one’s ownself and hence iden¬ 
tical with himself, (it) a part separate from one’s ownself. The first called Svfiiiisa is 
absolutely identical with the whole, of which it is a part. It has all the powers, the nature 
and the condition of the original; there is not the slightest difference between it and its 
prototype. The second called Vihhimia Aihsa has lesser power, lesser energy, lesser 
attributes than the original. The Bva-aihsas are all full of perfect attributes and free from 
all defects. 

The sense of the above is this : In the Bbagavata Purfina it is said : 

These Avataras are the partial manifestations (AmSakala) of the Supreme 
Person, but Kp§na is the Lord Himself. - ’ This verse does not mean that 
other Avataras, like the FLh and the rest, are in any respect inferior to the 
Lord ; but that they are the Supreme Lord in His entirety, and are not 
AriifSas in the same sense as the Jivas are the Am6as of the Lord. On the 
other hand, they are like the various aspects of the same Lord manifesting 
different powers, just like the crystal and the rest, which show different 
attributes at diffeient times. When the Lord in his Avatara manifests all 
His powers, then He is called a full Avatara, but when He manifests only 
a portion of His powers, then he is said to be a partial Avatara. In His 
Avatara as Krsnn, all the six powers were fully manifested, but in other 
Avatfiras, a fewer number of these powers were shown forth, and hence they 
were called AiiiSakalas. It may be illustrated by the example of a great 
professor, who is master of all the sciences, and who is, therefore, called .a 
perfect master; but when he addresses a lower class of intellects, he may 
not expound to them all the six Sastras, but only a particular portion,; 
and iu that aspect of his teaching, he may be called a partial teacher.; 
though as a matter of fact, he is master of six sciences,^It is only in the 
Lord Kysna, the infant sucking at the breast of mother Yasoda, that we 
find the perfect manifestation of all the six attributes which constitute the 
Godhead, such, for example, supreme love for all humanity or an object 
of supreme love for all humanity, the maker of the supremely sweet 
heavenly music which turns the head of even the wisest Gods like Brahmfi 
and the rest, the possessor of the most ravishing and beautiful form, which 
enchants all who behold it, and immeasurcable compassion and the rest.] 
These attributes are fully mentioned iu the tenth Skandha of the Bhfigavata 
Purfcna. The Lord in His manifestation of t>ri Kpsna was attended by all 
His energies, like Rfidha and the rest, as described in the Purusja Bodhini 
6 ruti. But in His other Avatfiras, like those of the Fish and the rest. He 
did not bring down all His energies, nor did He manifest all His attributes. 
But these Avatfiras were identical with the Lord and though called Aih^as, 
they were not parts of Brahman in the same sense as Jivas are said to be 
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His parts. In the Rk-pari6i?ta the various powers of the Lord are fully 
•described. 

Hie author now adduces another argument to prove the same con¬ 
clusion. 


Sl’THA II., 3. 46. 

II ^ I X 1 »$ H 

*T;JU( Anujfift, permission (to do good or bad deeds). Hence activity. 
s&hRt Parih&rau, exclusion, cessation from activity (i e, Mukti or Release). 

Dehasambandh&t, on account of connection with a body 
Jyotir&divat, as in the case of light and so on. The word ‘Jyotifi’ means ‘eye.’ 

46. In the case of the Jivas, there is wordly activity 
or cessation therefrom (Release), on account of their connection with 
bodies, but not so in the case of the Avataras. The Jivas are like 
light in the eye (depending for its vision upon the activity or cessation 
■ of the light of the sun).—264. 


commentary 

Though the Jiva is an Arii 6 a of the Lord, yot on account of its con¬ 
nection with Avidyfi from beginningless time, and on account of its con¬ 
nection with a body, it is under the control of the Lord, and with regard 
*o it we find texts declaring permission and exclusion. But no such 
control by the Lord is related with regard to the Avataras like Fish and 
the rest On the other hand, they are described as the Lord and as 
uninfluenced by their bodies which they assume. Thus there is a great 
•difference between the Avataras and the Jivas. 

The word permission means inciting a person to do good deeds, 
as we find in the Kau§itaki Upani§ad, that the Lord makes him whom 
he wants to raise up do good deeds, etc. (Kausitaki, TIL, 8 .) 

The word exclusion means cessation from work (good or bad), hence 
Mukti, as we find in the texts “knowing Him oue transcends death.” 

As an illustration of this, the author says, “It is like light and the 
wet.” The word ‘light’ here means ‘eye’ or the power of vision. As 
til® eye, though a part of the sun, is yet manifold od account of its 
relation with the various bodies, and as it depends for its activity on the per- 
numon of the sun, and ceases to.be active when the sun does not permit 
it;; in other words, the vision depends on the presence or absence of the 
4jfefet of the sun, so the Jivas depend for their activity or release on the 
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permission or will of the Lord. But the Avataras are parts of the Lord, 
like the rays of the sun which are identical with the sun, and can never 
be excluded from the sun, and do not depend upon any permission or 
exclusion of the sun. Thus there is a vast difference between the Jivas 
and the Avatfiras. 

SUTRA It., 3. 47. 

u x i \ i a * n 

TTB'sTfT! Asautatelj, on account of non-connectedness or non-perfection. 
^ Cha, and. 'gsqfcWC: Avyatikaralj, want of confusion. 

47. The Jiva is incomplete and hence there is no 
possibility of confusion between the Jiva and the Avatara. 
—265. 

COMMENT.* RY 

The Jiva is incomplete and not perfect like the Avatara, hence it 
can never be confounded with the AvatAra, like the Fish and the rest 
The Jiva is atomic in size and hence non-full: as we find it described in 
texts like that of the Sveta^vatara (Jpanisad, V., 9, which says “the Jfva 
is to be known as part of the hundredth part of the point of a hair.’’ 
While the Avataras are declared to be full as in the text : 

That (the root of all Avatiras) is full, this (the visible Avatfira) is also full, from 
that full this full emanates. Taking away this full from that full the full still remains 
behind. 

The Purvapak§in had adduced the reason for holding the Jiva to 
be identical with Avataras, because of the epithet ‘Aiii^a’ being applied 
to both. The author shows in the next Sutra the logical fallacy in the 
reasoning of the Purvapaksin. 

si'TOA n„ 3. 48. 

^ 11 ’ I ^ l »«; II 

AbhSsah, fallacy, 't’i Eva, mere. ^ Cha, and. 

48. Ihe reason for holding the Jiva and the Avataras to be similar 
is a mere fallacy.—266. 


COMMENTARY 

The reason adduced by the Piirvapaksin to prove the similarity 
of the Jiva with the Avatfira is that both are equally designated by the 
word ‘Am6a.’ There is a logical fallacy (of undistributed middle) in 
this argument. The reasoning may be fully set out in this form: 

The Jiva is a part or Am&i of Brahman—the AvatAra is a patt or 
Am&a of Brahman; therefore, the Jiva is an AvatAra. 
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It is die same reasoning the absurdity of which iB apparent to every body if stated 
fnlly thus: 

•All dogs are animals—all men are animals ; therefore, all dogs are men. 

The word ‘Cha’ in the Sutra implies that other illustrations of such 
fallacious arguments may also be given here. Tnus though the earth and 
the ether are both substance », yet we cannot infer that both are therefore 
similar; or existence and non-existence are both categories , but we 
cannot infer that, therefore, both are similar. In short, there lurks the 
fallacy of undistributed middle in all these reasons. 

The conclusion, therefore, is that the word ‘Arii6a’ when applied to 
the Avat&ra means the non-manifestation of the entire Divine powers, 
while the same word when applied to the Jivas means subordination to 
Divinity. 


Adhikarana XIX—Jivas are not all similar and equal. 

Having thus finished the digression, the author now takes up the 
context about the attributes of the Jivas. In the Kathopani§ad we find 
the following text (II., 5. 13) : 

fifrJTtsfaaUSU agstf «ft fagUlfa I 

kfkrwf'u ?nfsu: snr^^eft Smtuign 

The eternal among the eternals, the consciousness among all the consciousnesses, 
the one who bestows the fruits of Kaunas to many Jivas. the tranquil-minded ones who 
see Him seated in their At mu, get eternal happiness, but not the others. 

Doubt : This text shows that the Jivas are many, but have all 
the same attribute of being eternal aDd intelligent. Are they, therefore, 
all similar ? 

P&rvapaksa : The Purvapak§in maintains that because all Jivas 
possess the same attributes of eternality and intelligence; therefore, 
they must be all similar. 

Siddhbnta : I he Jivas are not all similar as shown in the next 

Sutra. 

Sl’TRA ii., 3. 49. 

II H I \ I *5. II 

Adf§ta, the fate, the Karmas. vfaiprra. A niyamat, on account of 
non-determingteness, on account of non-similarity. 

49. The Jivas are not similar, because their Karmas are 

t. - 7 

various.—267. 

f 

COMMENTARY 

• ■ The word not is understood in this Sutra from Sutra II., 3. 44. The 
J£«as do not all experience the same kind of pleasure and pain, because 
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though their essential nature is the same, yet on account of the variety of 
their Karmas, they are all different in their experiences, etc. The Karmas 
or Adf§tas are beginningless. The Jivas have different Adf§tas, in this 
sense also that they have worshipped the Lord in different ways. 

If it be said that the difference between the Jivas is owing to the 
differences in their loves and hatreds, in their desires and affections, that 
also does not fully explain the case, as the author shows in the next 
Siltra. 


. si* TRA II., 3. 50. 

II H 1 3 1 X a II 

Abhisandhyadisu, in regard to their purposes and the rest. 
Api, also. ^ Oha, and. Evam, thus. 

50. And thus they are different with regard to their inclinations 
and the rest—268. 


COMMENTARY 

The differences of desires and hatreds are not final causes which 

determine the differences of the Jivas ; these desires and inclinations, 
loves and hatreds have for their cause the Adrstas of the Jivas, and thus 
Adystas are the final causes which determine the differences of the Jivas. 
Desires and inclinations are only the secondary causes. The word “Cha’ 
in the Sutra indicates that the momentary differences also between the 
souls are to be explained on similar grounds. 

If it be said that the differences betweeu the Jivas rise from the 

differences of environments in which they are placed, in favourable en¬ 
vironments like Svarga and the rest, or in unfavourable environments like 
the earth, etc. ; to this also we reply that it is not so. For the environ¬ 
ments themselves require a cause behind them. The next Sutra explains 

this. 


SI* TRA 11, 3. 51. 

II X l ? I K \\\ 

Pr&de&St, on account of locality or environments. Iti, thus. 

Chet, if. H Na, not. Autarbhavat, because of being included or 

comprehended. 

51. If it be said that on account of the differences of 
environments there is caused the diversity among the souls, 
we reply it is not so, because the differences of environments are 
comprehended under Adrsta.—269. 
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H»e souls are placed in heaven or hell, in favourable or unfavour¬ 
able environments owing to their different Karmas or Adrstas; therefore, 
the ultimate calise of the diversity observable among the souls is not the 
environments, but the Adf§tas of the soul. For it is observed that two 
JJvas placed uoder exactly the same environments do not act in an identical 
way, but show forth a diversity of nature ; thus it follows that diversity 
among the souls is caused by the beginningless Adr§t»s of the Jivas. 

Here ends the third Pada of the Second Adhyaya of the Govinda 
Bhfifjya on the Brahma Sutras. 



SECOND ADHYlYA 

Fourth Paha 

c^^iTrcIT: I 

mfa wr ^ w sawnfira: n 

O, God, (the sportful one, who creates the Prana), bom of thee my life-breath and 
the senses are constantly prone to evil and absorbed in worldly matters. Control them 
thus, O Lord, that they may follow the path of virtue. These my life-breaths and senses 
created by thee are iiAturally prone to evil and lead me astray, (^destroyer of evil, train 
them so that they may change their course and follow the path of virtue, 

Arfkikaraua 1.— The Pranas have their origin from 

Brahman 

In the third Pada, tin* author has reconciled the conflict of the texts 
regarding the origin on the various elements. In the fourth Pada he 
reconciles the conflicts of the texts regarding the super-elements, namely, 
the Prftnas. The I’ranas are divided into two classes, namely, the Pranas 
strictly so called, and the Pranas metaphorically so called. The eleven 
senses, sight, hearing, etc., are called Pranas in a secondary meaning. 
The five Pranas known as Pr&na, Apana, Vyana, Samana and Udana are the 
principal Pranas. Among these the author first takes up the eleven senses, 
which also are called Pranas in a secondary sense. 

We find in the Mundaka Upauisad, II., 1., 3., the following : 

ain't ir: ^ it arftnft n 

From this is born Prina. Manas and all the senses, ether, air, light, water and the 
earth, the support of all. 

Doubt : The origin is mentioned here of the senses. Is this origin to 
be taken in a metaphorical sense, like the origin of the souls ; or is it to 
be taken in its literal sense, like the origin of ether, etc. '■ 

Pforvapaksin : The Piimipaksin says that the PrSnas have no origin, 
for they are eternal, like the divas ; and existed even before creation. The 
following text shows this : 

wft ^ ^ wit swr 

kH Wf: i 

Non-being, truly this was in the beginning. Here they say, what was that ? Those 
Rsis indeed were that Non-being, thus they say. And who were those Rsis ? The 
Prfipaa indeed were those Rsis. 

This text shows that the B§is existed before ereatiOD and the B§is 
in the plural number are explained by the text to mean the Prfinas. Hence 
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tte senses existed before creation and have no origin. The text of the 
Muadaka Upani^ad, quoted above, showing that PrSnas have an origin, must 
be taken in a metaphorical sense. 

Siddhdnla : The PrSnas have origin, as is shown in the next 

Sutrf. 

sOtra ii., 4. 1. 

TOT W: II H I « I \ \\ 

emi TatM, thus, for the same reason, swnt Pranah, the Pr&nas. 

1. The Pr&ijas also originate in the same way as ether and 
so on.—270. 

COMMENTARY 

As ether and other elements originate from the Supreme Brahman in 
the same way do the Pr&nas or the senses also originate from Him. This 
we say because before creation it is declared that everything was one, and 
direct texts also show that from the Supreme Lord come out the Prftnas, 
Manas and all the senses. The text of the Mundaka Upanisad, II., 3. 1, 
already quoted above clearly shows this. The origin of the Prana is not. 
to be taken in a metaphorical sense, like the origination of the soul. For 
the JTvas have intelligence as their essential nature, and are free from all 
those six modifications, which we find with regard to material objects 
Therefore, the origin of the Jivas mentioned in some texts have rightly 
been explained a metaphorical way, while the origin of the senses 
ought not to be so explained, because the senses are modifications of 
Pr&krtic matter and with regard to them the origin is to be taken in its 
primary sense. This being so, the word R§i or Prana mentioned in the text 
quoted by the Purvapaksin is to bo interpreted as meaning Brahman, and 
the PiAna here means the Omniscient Lord, the Orcnt Rsi or the Soer. 

But in the above text the word Prana is in the plural number, how can 
it refer to the Supreme Brahman ? The word Rsi also is in the plural 
number therein. The plural number is to be taken in a secondary sense, 
as we find in the next Sutra. 

■Sl”TRA II., 4. 2. 

ii h i y i ^ ii 

d\nft Gaunt, secondary. AsambhavSt, on account of impos¬ 

sibility. 

2. The plural number as applied to Brahman must be taken 
in a secondary sense, because .it is impossible that Brahman should 
be many.—271. 
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COMMENTARY 

The plural number is figurative only, because the Lord being 
essentially one, and there not being many Lords ; the plural number is 
not literally applicable to Him. Of courso, He may be looked upon as 
plural with regard to His various manifestations. One Lord, likp an 
actor, plays many a part on the stage of the world ; or like a crystal shows 
many a facet scintillating with diverse hues. The sacred texts also say 
the same, “who essentially one appears as manifold,” “reverence to Him 
who is one and yet manifold.” 


SUTRA ii., 4. 3. 

tfrumta 11 \ 1 8 I X 11 

Tat, that, namely Brahman. MHfc Prak, before (creation). Sruteh, 
on account of the sacred text, Cha, and. 

3. Because before creation, the texts declare that Brahman alone 
existed.—272. 

commentary 

In Pralaya, there do not exist many objects, so the plural number is 
inappropriate for that reason also. All substances, whether Spirits or 
Matter, are resolved in the Para-Brahman in Pralaya. There is in Pralaya 
a state of unity and the texts repeatedly declare this unity. Therefore, the 
plural number in the above text describing Pralaya, must be taken in a 
secondary sense. 

Note : In Pralaya the matter is resolved in Brahman's Tamas Sakti and does not retain 
its nature as matter. The Jfvas also arc resolved in Brahman, but in a different senBe. 
They retain their individuality. They are like bees in a lotus flower, when the flower 
closes up its mouth. The bees are there inside the flower ; but as they do not manifest 
or appear outside as bees, but are in the heart of flower ; the flower only is said to exist. 
This is the merging of the Jivas in Pralaya. The Lord withdraws them all into His bosom, 
and there they go to sleep in Pralaya, and as they do not appear aa Jivas, the Supreme 
Brahman is said to be the only entity existing then. 

The author gives another reason to show how the word Pr&na is here 
to be interpreted as meaning Brahman. 

SUTRA ii. 4. 4. 

ii xi » mi 

Tat-piirvakatv&t, having for its antecedent that, because 
before creation. ffRt V&chah, of speech, of name, the Brahman in His subtle 
energy. 

4. Because the Speech existed even before the creation of 
Pradhana and the rest—273. 
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COMMENTARY 

Hie word Speech here means names of all objects other than Brah- _ 
man. The ‘VSk’ or the Word existed even before the creation of the 
Pradbfina and the rest. In that state of Pralaya, there did not exist any 
objects having name and form. Consequently, there did not exist any 
instruments, namely, any senses. 

The Pr&nas, therefore, as meaning senses, did not exist then, conse¬ 
quently the word Prftna in the above text must be taken to mean 
Brahman. The following text also shows that before creation there did 
not exist any objects having name and form (Bf. Up., L, 4. 7). 

Now all this was then undeveloped. It became developed by form and name, so 
that one could say, “He, called so and so, is such a one." 

Therefore, the sense is that the Pranas have an origin just like the 
elements, ether, etc., and are not eternal. 


Adhikarana II .— The senses are eleven. 

Note: The author now attempts to reconcile the number of the senseR. The Purva- 
paksin says the senses are seven and he relies upon Kafha Upanijuid, VI., 10, where the 
senses are said to be seven. He also relies on the text of Brhadtfranyaka. IV., 1. 1, where 
also the enumeration of the senses is seven. 

Having reconciled in the previous Adhikarana the conflict of the 
texts as regards the senses—whether they are eternal or created—the 
author now reconciles the conflict as regards the number of the senses. 
The following text shows that the senses are seven (Mundaka Upanisad, 
IL, 1. 8) : 

UH 9PUT: Jptgfyfl rtetTTrBFTrf^T: pfipT: *TH ffaT II 

*ra *fa>T 2^3 stput gfitRir fafftn: sh m ii c n 

The seven sense-currents are produced from Him, with their corresponding seven 
perceptions, the seven kinds of objects of perception, the seven co-relations and these 
seven organs in which move the sense-currents. For the purpose of producing knowledge, 
the seven are placed in every human being. 

The following text shows that the senses are eleven, (Brhad&ranyaka 
Upam$ad, IIL, 9. 4) : 

flwtggr sfb ii 

He asked: “Who are the Rudraa ?” Ydjiiavalkya replied: “These ten vital 
breaths (Prfpas. the senses, ix., the five JSanendriyas and the five Karmendriyaa), and 
Xlman, aa die eleventh. When they depart from this mortal body, they make us cry 
(Rodayaati), and because they make us cry, they are called Rudras.” 
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Doubt: Are tbe senses seven or eleven ? 

Purvapaksa : The senses are seven and the author shows this in the 
following Sdtra of the Purvapaksa. 

srTRA. ii., 4. 5. 

n ^ i a i x n 

Sapta, seven, Gate!), on account of the going, 

Vi6c§itatvfit, on account of the specification. ^ Cha, and. 

5. The senses are seven because the seven senses accompany 

the departing soul and because the text also specifies those seven. 
-274. 

OOMMKVTARY 

The senses are seven only, because we find scriptural text showing 

that the seven accompany the departing soul. Thus the Katlia Upani§ad, 
VI., 10, enumerates these seven senses. 

ffsaj 'nmg: itnf nfim: ii n 

When the five organs of perception, along with emotions are at rest and apart from 
their objects, and the Intellect even does not exert itself, that state they call the highest 
road (to God-vision). 

This text of Kafha Upauisad describes the condition of Yoga and 
specifies the senses as Thanani or the senses of perception. The seven 
senses are the five well-known senses and Manas and Buddhi. These 

are the only senses of the Jiva. The so-called five Karmendriyas—hands, 

feet, speech, etc.,—are called Indriyas or senses in a secondary meaning only ; 
because they do not accompany the departing Jiva and because they are 
of smaller use to him. 

Siddhanla ; To this Purvapaksa the author answers by the following 
Siddhfinta Sutra. 


sitha ii., 4. fi. 

II i ii 

fwmn HastSduyah, hands and the rest, g Tu, but. fNt Sthite, while 
abiding in the body. *TfT: Atah, therefore. Na, not Evam, thus. 

6. But the hands and the rest are also senses, so long as 
the soul abides in the body, therefore it is not so that the 
senses are seven only.—275, 
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COMMKNTAHY 

The word ‘but’ sets aside the Purvapakga. The hands and so 
on must also be considered as Prftnas, though not included in the seven. 
Because so long sis the soul abides in the body, they .also assist the soul 
in the accomplishment of its desires and in experiencing enjoyment, and 
because they have different functions. Thus in the Brhadfiranyaka Upanifjad 
(IIL, 2. 8.), wo find that hands, etc., arc also called senses. 

% mf: h n = n 

The hands are one (.rataa. and these are seized by work ns the Atigraha. for with 
the hands one works work. 

The above text tlius enumerates more than seven senses, and so we 
cannot say that the senses are seven only. In fact, they are eleven, namely, 
the five senses of perception, the five organs of action and Manas as the 
eleventh. The word ‘Atma’ as used in the BfhadSranynka ITpanisad, III., 
9. 4, means the inner organ or the Antahkarana. 

There are five objects of perception, namely, sound, touch, form, taste 
and smell, to perceive these, there are required five senses called the five 
organs of perception, namely the ear, the skin, the eye, the tongue and 
the nose. Similarly, there are five actions, namely, speech, seizing, 
locomotion, excretion and reproduction. So there are required five 
organs to perform these five kinds of action and which are the hands, 
the legs, the tongue, the anus aud the organ of generation. To unite all 
these activities, which are diverse, it is necessary that there should be an 
organ which must exist as a unifying agent, with the memory of the 
past and the present, together with the anticipation of the future; for 
without such an organ, the activities of these other ten senses would be 
unhamioni&ed and discordant This unifying organ, therefore, is what 
we call the inner organ or the Manas. This one inner organ has many 
functions, and sometimes it is spoken of as one, and sometimes as many. 
The various functions cf the mind are enumerated iu ByhadSranyaka 
Upani?ad, I., 5, 3. 

Desire, representation, doubt, faith, want of faith, memory, forgetfulness, shame, 
reflexion, fear, all this is mind. 

Sometimes the mind is spoken of as four-fold as Manas , Buddhi, 
Ahaxhkflra and Chitta. Manas is the faculty of representation, Buddhi 
is tiud of determination, Ahamkftra is the egoity, and Chitta is the 
thinking faculty. In whatever way, we may look upon this inner organ, 
it is a -unit, with a diversity of functions. Thus the senses are eleven. 
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Adhikarana III .— The eleven Indriyas are atomic. 

Doubt : The author now considers the question of the nature and size 
of the senses. Are these senses all-pervading or are they atomic ? 

Ptirrapalsin : The Purvapaksin says that the senses are all-pervading, 
because we can hear sounds at a distance and see objects far off. 

Siddkdnta : The Siddhanta view, however, is that the senses are atomic, 
as shown in the next Sutra 

sfTit v ii., 4. 7. 

I! H t « I * II 

srm*: Anavah, minute atoms. ^ Cha, and, indeed, verily. 

7. The senses are verily atomic.—276. 


COMMENTARY 

The word ‘Cha’ has the force of certainty. It means that the senses 
are not all-pervading, but atomic. Ttie eleven Pranas are indeed atomic. 

Note : These are the so-called permanent atoms of the Theosophists. A graphic des¬ 
cription of these is to be found in Chapter IV of The Sltt'ly in Consciousness by 
Dr. Annie Besant. 

The reason for holding the senses to be atomic is to be supplied from 
the previous Sutra, which declares that the soul is atomic, because it goes 
out of the body and comes back into the body. Scriptural texts (like 
Rfhadaranyaka Upanisad, V., 4. 2) declare that the ■ soul is accompanied 
by the senses when it goes out; and w lien the soul takes a new body 
the senses accompany it too. The question arises, in what form do the 
senses accompany the soul. The answer to this is, that the senses are 
permanent atoms, which always accompany the soul, wherever it migrates ; 
whether to regions physical or super-physical. The hearing or seeing 
objects at a distance is accomplished by these senses or rather permanent 
atoms, by the vibratory length of their waves. In other words, by the 
expansion of their qualities. As the JTva pervades the whole body, though 
the particular place of its residence is the heart, so the senses are the 
ministers of the Jiva and surround the Jiva, but prevade the whole body 
through their qualities. This Sutra thus refutes the doetrine of the SSnkhyas 
who maintain that the senses are all-porvading. 

Adhikarana IV. — The chief Prana has also an origin. 

Id the Mundaka Upanisad, II., 1- 3, w r e read : 
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From Him (when entering on creation) is bom Prfiija, mind, and all organs of senses, 
ether, air, light, water, and the earth, the support of all. 

Doubt : The above text evidently refers to the chief Prfina. The 
question, therefore, arises : Does the chief Prfina come out of Brahman like 
the Jiva or does it originate from Brahman like the ether and other 
elements ? If it comes out like the Jiva it would be eternal, otherwise it 
is a creature and hence transients 

P&rvapaksa : The Purvapak§in maintains that the chief Prana has 
no origin, because of the Sruti which declares this Prfina verily does not 
rise, nor does it set. To the same effect is also a Snifti text : 

jto sirffwa <rffc»n*! sw i 

Birth and death, entering the body or abandoning it, have only reference to the body. 
It is body which is born and dies and it has no reference to the chief Prfina. 

Note : The ordinary phrases such as, the Prfina has entered, the Prfina has gone out, 
really do not mean that the Prfina has an origin or that it is destroyed. They are to be 
explained in the same way, as the Jiva has entered the body, the Jiva has gone out. 

Hence the Purvapaksin maintains that the Prana is eternal like the 
Jiva, and has no origin. 

Siddhdnta : The next Sutra declares that even the chief Prana has 
an origin. 

sitra ii. 4. 8. 

^8*1 II H l » I t; II 

r fSresthah, the-best, the chief Prfina- ^ Cha, and. 

8. The chief Prapa has also an origin.—277. 

COMMENTARY 

The chief Prfina originates like AkfiSa and the rest, because the above 
text of the Murnjaka Upanisad distinctly uses the word ‘Jfiyate Prfiualj,’ 
the chief Prfina is born. Moreover, having regard to the promissory 
.Statement of the Mundaka Upanisad ‘He created all this,’ we must infer 
that Prfina also is created by the Lord, otherwise the general proposition 
*He created all this’ would not be accurate. This being the case, the texts 
that .declare the chief Prfina is not created are to be interpreted in a meta¬ 
phorical way. The chief Prfina is called the best, because it is the cause of 
the maintenance of the body. The going out of the chief breath is follow¬ 
ed by the decomposition of the body. 

The separation of this Sutra from the last is in order to carry the 
Anuvytti of the word “chief Prfina” into the next Sutra. The word ‘chief 
Pr&na’ is to be supplied in that Sfltra in order to complete the sense, and 
not'the word ‘ApavaScha,’ The next Sfltra refers to the chief Prfina and 
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not to the Prftnas in general. Had the present Sutra and the preceding 
Sutra 7 been enunciated as one Sutra, it would not have boon possible 
to read the Anuvrtti of the chief Prana alone into the nett Sdtra. 


Adhikaraya V .— The chief Pray a is not air. 

The author now examines the essential nature of the chief Prana. 

Doubt : Is thi> chief Prana nothing else but air or is it the vibration 
of air, one of the activities ot air or is it air that has assumed some special 
condition on account of its Inning entered the animal body V 

Purvapaksa : The Piirvnpaksiu maintains that the chief Prana is 
nothing but external air, because the Hvlualaranyaka Sruti (III., 1. 5.) 
declares . 

dlsd S m: B 31%: II 

That which is the Prana that is verily the air. The full text is given 
below : 

YSjuavalkya said: "By die FdgSti i priest, who is Ya>u (the wind;, who is the breath. 
For the breath is the Filgaln of the sacrifice, and the breath is tho wind, and he is the 
FdgfitrT. This constitutes freedom and perfect freedom. ' 

Or the mere am max nut be called Plana, but that particular modi¬ 
fication of air which performs the (unction of respiration in animal bodies 
is PrSna. Thus Prana is either ail, pure and simple, or it is that parti¬ 
cular motion of air which we find m inhalation and exhnlat'on, for Prana is 
not applied generally to mere aii. 

Siddlmnta : To this Purvapaksa, the next Sutra supplies the 

answer. 

strut u., 1. !l. 

II X 1 » | S. II 

Na, not, Yayn-kriye, air or the function of air. TF? Pfthak, 

separate. sfq^TTT. I’pade^al, because of the teaching. 

9. The chief lTfuui is neither air, nor any function 

of air, because the text enunciates it separately from 
air.—278. 

< OMMll-NTiltY 

The higltest Prana is neither Air nor any motion of it. Because, in 
the Mundata text quoted above “from Him there is produced Prana, mind, 
and all sense organs and Yayu, etc.’" shows that Prana and Yayu are not 
identical, for they have been separately mentioned. If Yayu and Prana 
were identical, then there was no necessity of mentioning these separately. 
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If Prana was merely a function of Air, still there waB no necessity of 
mentioning a function along with its root, for we do not find any 
mfentioh made of the functions of fire and other elements, sido by side 
with these elements, as separate things. The toxt of the Bi;hadaranyaka 
tJpanisad, “That which is PrSna is verily VSyu,” intimates not that 
breath is identical with Air, but that breath is air having a special form 
and that it is not a soparate element like ether, fire, etc. 

The Sfinkhyas hold that Prana is the common function of the senses. 
In the S&nkhya Sdtra, II., 31, it is declared : 

smwmJHfti: simTCT IP I 11 II 

The five Vayus (Prana, Apana, etc.) are the [modifications in common of the three 
internal instruments, namely of Buddhi, AhamkSra and Manas. 

This opinion of the Saiikhyas is not correct, because Prana being one, 
cannot have conflicting functions, like those of the various senses. 


Atlhikaray a VI—The chief Prat)a ix aho an !nx/nme>ii 

of ihc soul. 

In the Brhad&ranyaka Upanisad it is said that when speech and 
other senses ave asleep, Prana alone remains awake ; that Pnina alone is 
Untouched by death, Prana is the absorber, it absorbs all the senses like 

speech, etc. ; that Prana is the groat protector, it protects all lower Pranas 

as the mother... protects her children. 

Note : The reference to the Iirhaditranyaka I'panisad appears to he incorrect, it is 
rather in the Prasna Ppanisad that we find similar references (Prasna, If.. Ill ; III, II), in 
fact the whole of the second and third Prasna has reference to this chief Traps. 

Dovhi : Is this chief Prana an independent entity residing in this 
body like the Jiva or is it morelv an instrument of flie diva helping 

it ? 

Purrapaksa : Prana is an independent entity dwelling in the body 

along with the diva, because the texts’declare his manifold perfections. 

Note : This Purvapaksa is really the view of Sri Madhva. According to him. Prdpa is 
a separate entity and dwells in the l>ody along with the soul. This chief Pnina, corres¬ 
ponds with the Christ principle of the Gnostics. All souls dwell in Christ and the 
Christ dwells in the Lord. MSdhva quotes Vftyu Parana in support of his view : 

S^j«* 5tmr: st qrc: ?fq at5 sft%i 11 

The elements, human senses, the sacred Scriptures and all this world came forth from 
the Supreme Pr£pa (Christ), the Supreme Prina came out from the Highest Lord, but the 
perfect Lord is without a cause. 

This trinity of God, Christ and Soul is more in harmony with the occult teachings, 
than the exoteric expositions of these Sfttras. 
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Siddhdnta : Tho Prana is not an independent entity, but subsidiary to 
the Jiva, as is shown in the following Sutra. 

SLTRA II., 4. 10. 

im firawfoqj ll ^ l a \ \ o ii 

Chaksuradivat, like the eye and the rest. 3 Tu, but 
l'atsaha, along with them, Sistyadibhyah, on account of being 

taught. 

10. Tho chief Prana is also an instrument of the Jiva like 
the eye and the rest, because if is taught along with these organs 
in the scriptures.—270. 

< 'O.MMKNT.MfY 

The word ‘Tu' removes the doubt. Prana is also an organ of the' 
Jiva like eye and the rest. Why do we say so? Because, in the section 
relating to tho. controversy between the Prana and the senses, the Prana 
is described as one of the senses of the Jiva. Things having similar 
attributes are always taught together, as the metres called the Brhad- 
rnthnntara, etc. (Sec Prasna Upanisad, II Prasna ; and also the Chhandogya 
Upanisad, V., 1. 1., etc.) 

The word ‘Adi,’ etc., used in tho above indicates that the word 
‘Prana - is also used in tho sense of sense-organs. As we find in the 

sentence “whatever is verily this chief Prana, that is verily this middle 
Prana.” 

Tho Prana is enumerated along with the senses, in order to indicate that 
it is not independent. 


Adhikarana VII—The chief Prana As the prime minister 

of the soul. 

If the chief Pr&na is an instrument of the soul, like the eye and the 
other organs, there must be somo special function of the chief Prana, by 
which it assists the soul. But wo do not find any such function given 
to this chief Prana, for there are not mentioned twelve senses but only 
eleven. Had the chief Prana been one of the senses, then it would have 
been said that the senses are twelve. Therefore, there is no similarity 
between the senses like the eye, etc., and the chief Pr&na. 

This objection is answered by the next Sutra. 

scTRA n., 4. 11. 

^ II X I « I U II 
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Akaranatvfit, on account of its not having any special function 
or activity. ^ Cha, and. JT Na, not. ^FT: Dosah, objection, fault, fWt 
TatliS, thus, fff Hi, because. Dar^ayati, declares, shows. 

11. There is no objection to the chief Praija being a sense, 
though it has no special activity, for the scriptures declare it to be 
so.—280. 


CO’llwr.NTATIY 

The word ‘and’ has the force of hut here, and is employed to remove 
the doubt above raised. The word Tvnrana' in the Sutra means activity. 
Though the chief Prana is not useful to the diva in any special way, like 
the senses of sight and hearing, etc, yet that is no serious objection to its 
being an instrument of the soul, because it is of the greatest help to the 
soul, by being the support of all the other senses. Not only does it support 
the senses, but it is the organising life of the body, and hence of the greatest 
importance to the diva. Because we thus find in the Chhandogya Sruti, 
Chapter Y, IChanda I., versos 1 to d : 

?ft ET ?5tgsj C % SB5J ipjfl 313 II » II 

He who knows verily the ((Most and the Best becomes himself the Oldest and the 
Best (among hi- peers). The chief Prana is indeed the Oldest and. the Best. 

% ? 3 3%B 35 Sfbst s *3131 ugfu 3P3T3 3%s: II = II 

He who verily knows the Best of the Dwellers, becomes the bc-t of the residents 
among his own people. (The Prfinn working through) Agni is indeed the Best of the 
Dwellers. 

gt s 3 afdsi 33 jtPt r vfpksgfeti 0 ^ =?^Tg srfcrsi n 3 n 

He who knows the Firm Stay, stays firmly (as he desires, either) in this rvorld or in 
the next. (The I'rdna working through) the Surya is indeed the Firm Stay. 

f 3 35 3>TFT: 33T5I UTgtTSJ *?I3 3T3 qcqg II V II 

He who knows the Success, succeeds in (getting all) his desires, both divine and human. 
The (Pripa working through) Indra indeed is the Success. 

aft ? 3T vngfivr %3TgfR f *3FIT HVTt f 3T I! V || 

He who verily knows the Refuge, becomes a refuge of his people. (The Prana 
working through) Rudra is indeed the Refuge. 

This shows that the chief Prana is also an instrument of the Jiva. The 
senses like the eye, ear, etc., are as if officials of the Jiva and help him 
in his enjoyment and activity, but the chief Prana is his prime minister 
and assists him in his highest functions, and in the attainment of all his 
desires. 
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Adhikarana VIII .— The chief Prana has five functions. 

We find in the Brliadaranyaka TIpanisad. (I., 31 : 

“That which in Vayu that is the Prana, and this Vayu is fivefold, PrSpa, Apdna, 
Vyana, IJd£nn and Bamana.” 

1Doubt : Are these five Pranas, Apanas, etc, separate from the cliief 
Prana, or merely modifications of it ? 

Purrapaksa : The Piirvapaksin maintains that they are separate from 
the chief Prana, because they have got separate names and because they 
have separate functions. 

Sifhthdnta : The following Sutra, however, refutes this view. 

m‘ti< \ n, 3. 1. 

sqqfeq^ 11 ^ I * I U II 

Pahclia-vrttih, having five functions, JRfa'T Manovat, like the 
the mind, VynpadiSyato, it is designated. 

12. The chief Prana is designated as having five functions like 
the Manas.—2<S1. 


COMMCNTUiV 

T'he Prana, though one, becomes fivefold, according to the particular 
organ of the body which it occupies for the time being, and which it 

vitalises. Its functions become fivefold and diverse, owing to the diversity 
of tb(> organs through which it works. The chief Prana, therefore, is 
designated by these live names of Prana, Apann, etc. These five arc 

consequently the live aspects or functions ot the cliief Prana, and not 

separate from it. The difference of nomenclature is owing to the 

difference of their activities. There is no essential difference in their 

nature, and the word Prana is a common name for them all. ! As one 

energy of steam by moving different machines, such as a printing press, 
the fan, flic drilling machines, etc., may perform different functions, 
according to the machine through which it acts, so the cliief Prana 
has different functions according to the different organs through which 
it works). In fact there is a distinct text of the Brliadaranyaka Upanisad 
m liicli says that these fivo are verily Pranas (I., •>. 3): 

The Prana, the Apana, the Vyifna, the f’ditna and the SamAna. all that is breathing 
is PrSna only. 

It is just like the functions of the mind mentioned in the same text. 
The full text is given below : (Br. Up., T., 5. 3) : 

sftg qre q fr sgreffipre) 37=5? ^5 wifafirfa 

JPTOT ^ TRfk twai TOTSafST 
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<pt wjg) u«rat fMiPnft 3: *t*?r «n»M h suff)s<n«ft 

*jjtw a^jsj; B^nsftss? mm °mwfr m arauivUT mftmj: mapm: w 

When it ig said, that ‘he made three for himself,’ that means that he made mind, 
speech and breath for himself. As people say. ‘My mind was elsewhere, I did not see; 
my mind was elsewhere, I did not hear,’ it is clear that a man Bees with his mind and 
hears with hi6 mind. Desire, representation, doubt, faith want of faith, memory, forget¬ 
fulness, shame, reflexion, fear, all this is mind. Therefore, even if a man is touched on 
the back, he knows it through the mind. 

Whatever sound there is, that is speech. Speech indeed is intended for an end or 
object, it is nothing by itself. 

The PrAna or up-breathing, the ApAna or down-hreathing, the VyiSna or back-breathing, 
the ITdAnn or out-breathing, the Samaria or 011 -breathing, all that is breathing iB breath 
(Prilna) only. Verily that belf consists of it; that Self '.conBits of Bpcceh, mind, and 
breath. 

Here though the names and the functions are different, yet desire, 
purpose, doubt, etc., are all forms of mind and not different from it, but 
only modifications of it : so Prana, Apiuia. cte., are merely modifications 
of the chief Prana. 

The word ‘Afanovnt* may also be explained as “according to the 
mind having five functions as taught in the Yoga philosophy.'' As the 
five functious of the mind aie not different from the mind, so the five 
functions of the PrSna arc not different from the Praiia. 


i Ldhikarana IX. — The chief Praoa is also atomic. 

Doubt : Ts the chief Prana all-pervading or is it atomic ' 

Pttrvapahsa ' The chief Prana is all-pevvading as the lolloping Sruti 
describes it, (By. Pp, T„ 3. 21 aud 22). 

w 5 <3 fHI ifirr % Ulfo UT ^UURffT UrUTVU: UU: UUt 

But tipta un uto?# utku sigsu'O’ 

uvfKfit suyfir q ii u 

21. He (chief PrApa) is also Brahmanaspati, for speech is Brahman (Yajur Veda), and 
he ia her lord ; therefore, he is Brahmanaspati. 

22. He (chief Prana) is also HAman (the Udgitha), for speech iB Sam an (Sama Veda), 
and that ia both speech (8a) aud breath (Ama). This is why Baman is called 8aman. 

Or because he is equal (Sama) to a grub, equal to a gnat, equal to an elephant, equal 
to these three worlds, nay, equal to this universe, therefore, he is SAman. He who thus 
knows this SAman, obtains union and oneness with SAman. 

This shows that .Prana is all-pervading as it is the same in all the 
three worlds. - 

Siddkj&n jte : The chief PrSna is atomic as shown in the next Sutra. 
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MLTRA It., 4. 13. 

im H u ii 

Wff: Anuh, tjtom, atomic. ^ Glia, and. 

13. The chief Prarja is also atomic.—282 

< OMMKN’TARY 

The chief Prana is also atomic, because the text declares that it passes 
out of the body along with the Jiva. Had it not been atomic, the passing 
out would be inappropriate regarding it The Brliadaranyaka, IV., 4. 2. 
says that the chief Prana also passes out along with the Jiva. 

x^ng'ffr^ 3 ? '&wq srppt Rm'cus ^i?ar MRimfb qr jjjsqf qrs?%vql 

qr tnOcAret^ugf-v,strerts^mPr uq areir u 

»T^f% b Prtrmqi^Vhrgfq d fqsnsRwwft 'jflisrr b n '* n 

He has become one. they say, he does not see. He has become one. they say, he 
does not smell. He lias become one, they say, he docs not taste. He has become one, they 
say, he does not speak. He has become one, they say, he does not hear. He has become 
one, they say, he does not thiak. He has become one, they say, he does not touch. He 

has become one, they sav, he does not know. The point of his heart becomes lighted up, 

and by that light the Self departs, either through the eye. or through the skull, or through 
other places of the body. And when he thus departs, life (the chief L’rfina) departs after 
him, and when life thus departs all the other vital spirits (Pranas) depart after it. He is 
conscious, and being conscious ho follows and departs. 

Then both his knowledge and his work take hold of him, and his acquaintance with 
former things. 

The all-embracingncss ascribed to chief Prana in the text quoted 

by the Purvapr.ksin must be interpreted to mean only that the life of all 

living ;ind breathing creitures, depends upon the chief Prana. 


Adhikarana AP —Brahman as iiglil is the inciter of Pranas. 

In the Sruti “when the speech and other senses are asleep, the Prana 
aloue keeps awake,” we find the function of the chief Prana. In the text 
“these senses are seven in which the Pranas move about, ’ we find the 
function of the secondary Pranas. 

Doubt : The question arises : I)o the senses along with the Prana perform 
their respective functions of their own motion, or is there some other 
Being who moves these Pranas to activity ? Are these the Devatas who 
are the moving spirits of the Pranas or does the Jiva move them or is 
it done by the Supreme Lord ? 
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Purvap&km : The Ptirvapaksin maintains that the Pranas move of them¬ 
selves, because they are endowed with energy of action, or the DevatSs 
may be the movers of Pranas. As we find in the text, “Agin becoming 
speech, entered the mouth, etc.” (Aitareya Upanisad, II, 4). Or the Soul may 
be the mover of Prana, because the Prana is subsidiary to the Jiva, and is 
an instrument with which it experiences pleasure and pain. 

Siddhdnta: The Supreme Brahman is the inciter of Prana and not the 
Jiva or the Derates. 

sum ii., 4. 14. 

3 11 ? i » i n 

Jyotih, fire, the Supreme Brahman called the light 
AdyadhisfMmun, the chief Ruler, g Tu, but <TX Tat, that statement ot 
rulership. Amananat, on account of being so described. 

14. The Lio;ht is the prime mover of the Pranas, because the 
text so describes it. — 28B. 


* OMMCM Yl(\ 

The word ‘but' is used m ord**r to remove the doubt. The flivat 
Light, namely the Supreme Brahman, is the first ruler or the chief inciter 
of these Pranas. The affix ‘Lynt’ in the word 'Adhisthanam' lias the 
force of agency here. Adhisthanam equal to Adlhsthutu. AVhy do no 
say so ? Because, in the Antarvami Brahmana of the Brhadaranvaka 
Upanisad (III., 7. lb) we find the Supreme Lord as the ruler of the chief 
Pr&na as well. 

o: aiiit fagq mnTse.itt ^ mint m sum: ?r<k zj: er 

WTcRTnPffwjSil: I 

He who dwells iu the Prana, and within the Prana, whom tbc Prana does not know, 
whose body the Prana is, and who pulls (rules) the PrAna within, he is th, Self, (he 
puller (ruler) within, the immortal. 

This and similar texts ot the same chapter show that the Supreme Ruler 
is the Brahman, though the secondary rulers are the Dovas aud the 
human Jivas. Prana ot itself can have no motion, because it is inert 

matter. 

The Jiva also rules the Pranas, in order to get experiences, as is shown 
in the next Sfitra. 

SbTU.Y 11. 4. 10. 

vmm 11 h i » i \ x it 

♦ 

Pranavata, by the Jiva, by the soul having or possessing the 
Pr&nas, fkbdat, on account of the scriptural text. 
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15. The soul controls the Praija for its own enjoyment, 
because there is scriptural text to that effect.—284. 

commentary 

The Soul is called Pranavat because the Pranas belong to it. The 

soul rules the Pranas and all the senses, in order to accomplish its objects 
of enjoyment. Why do we say so ? Because there is a scriptural text 
declaring the rulership of the Jivas over the Pranas. Brhad&raiiyaka, 
TI, 1. 18, says : 

h qVrmRrcnratfr 4 ?r«i ncrtTwr unegita Hfrarewi 

*? m\ JTffmsif giwsiTiirR usrter 

q*nwr4 it tc ii 

But when he moves about in sleep (and dream), then these are his worlds. lie is, 
as it were, a great king ; he is, as it were, a great Brahman a ; he rises, as it were, and he 
falls. And as a great king might keep in his own subjects, and move about, according 

to his pleasure, within his own domain, thus does that person (who is endowed with 

intelligence) keep in the various senses (Pranas) and move about, according to his 
pleasure, within his own body (while dreaming). 

To sum up : the Devas and the Jivas both rule the senses, in 
subordination to the overlordship of the Supreme Brahman. The Devas 

rule the senses by merely giving them their activities ; the Jivas rule the 
senses in order to enjoy plcasureable experiences, while the Supreme 
Lord by His mere will, empowers the Devas and the Jivas to act as 
subordinate rulers. 

To this tule there is no exception as will be shown in the next 
Sutra. 

sfniv ii, 4. 16. 

^ FmiK ii u ii 

Tasya, of this. Cha, and. Nityatv&t, on account of the 

permanence or eternity. 

10. And on account of the eternity of this (relationship 
between the Supreme Lord aud the Devas and Souls) He is the 
real ruler. 


commentary 

The Devas rule the body through the mere will of the Supreme 
Lord, because of the eternity of the relation between the Devas and the 
Supreme Self who is the real agent in all activities. In other words, 
the chief agency belongs to him, as we find from the Antaryami 
Brfihmapa (BfhadSranyaka, III., 7). 
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Adhikarana XL—The chief Pram is not an Indriya. 

The author now raises another doubt with regard to this subject. 

Doubt : Are all the Pranas senses or only the lower Prilpas and not 
the chief Prana ? In other words, is the chief Prana also an Indriya or 
a sense organ ? 

Piirvapafoa : The chief Prana is also an Indriya because it is 
implied by the term Prana or sense, and because it assists the Jiva. 
Hence all the Pr&nas are Indriyas. 

Siddhanta : The chief Prana is not an Indriya as is shown in the 
next Sutra. 


sura ir., 4. 17. 

^ Te, they, namely the Pranas. sfv^Tfln Indriyani, sense organs. tR- 
Tat-vyapade&at, because designated as such. Anyatra, elsewhere, 

except Sresthht, than the best or the chief Prana. • 

17. All Prarjas are sense organs, because of their being so 
designated, with the exception of the chief Prana.—280. 

(.0MJIE.V1.VUY 

All these Pranas, with the exception of the chief Prana, are certainly 
sense organs, because in the Mundaku Upanisad (II., 3), they are so 

designated. While in the case of the chief Prana, the mention 
is separately made from the Indriyas. In fact, the word Indriya 
or sense organ is applied to the organs like sight, hearing, etc., and 
never to the chief Prana. The Smyti also says that the Indriyas are 

eleven. Had the chief Prana been one of Indriyas then the number of 

organs wonld have been twelve and not eleven. (See Bhagavat Gita, 
XIII., 5.). There is a Sruti text also to the effect that the chief Prana is 
not an Indriya. 

An objection is raised to this view. In tho Brbad&ranyaka 

Upanisad, I., 5. 21., it is said that all the sense organs are but modifications 
of Pr&pa and are different forms of it. The chief Prana must also, 
therefore, be an Indriya, since every Indriya is but a form of it. The 
text of the Bfhadarapyaka is given below : 

mfw mg 3 sj: s? 

Then the others tried to know him, and said : ‘Verily, he is the best of us, he who, 
whether moving or not, does not tire and does not perish. Well, let all of ns assume his 
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form.’ Thereupon they all assumed his form, and therefore they are called after him 
‘breaths’ (Prljias). 

How do you reconcile this statement with your view that the chief 
Prfina is not an organ ? To this the next Sutra gives the reply. 

SUTRA II. 4. 18. 

II H 1 » I 11 

Bhedn-6ruteh, because there is difference-denoting text. 

18. The chief Pniga is not an organ, because there is a scriptural 
statement of its being different from sense organs.—287. 

COMMON TART 

The text of the Mundaka Upanisad, II., 1. 3. clearly mentions : “From 
Him is born Prana, and the Manas and all organs." Thus the Prana is 
separated from oigans and therefore it is not an organ. But Manas is also 
mentioned separately from organs oi Indriyas in the same text, and it 
also ought not to be called an Tndriya. To this we reply that Manas is an 
Indriya, because it is formally included m the organs in the Bliagavat Gita, 
XV., 7, where it is called distinctly the sixth organ. For reference the 
Mundaka and the Gita texts are given below 

snuff w ^ i 

si sfort fatten qjfaft n 

From him (when entering on creation) is born breath (Prana), mind (Manas), and all 
organs of sense, ether, air, light, water, and the earth, the support of all.—(Mundaka 
Upanisad, II., 1. 3.) 

iWT*f> sfasflV *RKR: l 

JR! WRl fulfill SiirfeUTfil II ei II 

A portion of Mine own Self, transformed in the world of life into an immortal Spirit, 
draweth round itself the senses of which the mind is the sixth, veiled in Matter. 
(Bhfigawat Gita, XV. 7.) 

The Lord also >pcaks of Himseli as Manas among the Indriyas (Bhagavat 
Gita, X., 22.) 

SfcsRRf JRanftn >£fRRftn II II 

Of the Vedas I am the Sima Veda , lam Vasava of the Shining Ones ; and of the 
senses I am the mind ; f am of living beings the intelligence. 

Note : As a general rule Manas is not included in the Indriyas in many passages o£ 
the Upanisads. Compare, for example, Kafha, III., 1. K> ; VI., 7 , Svetasvatara, II., 8 ; 
Praana III., 9 ; Glut, II, 7 and 40 and 42, and XVIII., 33. 

SITR.V it, 4. 19. 

ii H 1 « i U l! 

Vailak§anyfit, on account oi difference oi characteristics. =sf 

Cha, and. 
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19. The chief Pray a is not an organ, because it has not the 
characterstics of an organ.—288. 

* COMMENTARY 

There is moreover a difference of characteristic between the chief 
PiSna and the senses. In deep sleep we still perceive the activity of the 
chief Prfina, for the breathing goes on, while the senses like hearing, 
sight, etc., are dormant The chief Prana supports the body aud the 
senses, while the senses are instruments of knowledge and activity only. 
Thus there is a difference between the sense organs, and the chief Prfina, 
both in their essential nature and in their activities. In the Brhadaranyaka, 
no doubt, the sense organs are said to be of the form of the chief Prfina. 
The phrase ‘they became its form’ means that their activity is dependent 
upon the chief Prana, and not that the sense organs became the chief 
Prfina. It is similar to the statement that the Jiva has become Brahman, 
which does not mean that the Jiva has really become Brahman, but that 
the activity of the Jiva is dependent on Brahman 


Adhilcarana XIL—The production of individual forms 

is also from Brahman. 

In the previous Sutras it lias been shown that the creation of the 
elements and the organs and their collective aspects (Sainasp) and the 
activity of the Jivas proceed from the Highest Self. Now, is being deter¬ 
mined, the question, ‘From whom proceeds the creation of the world in its 
discrete aspect (Vyasti', namely, who creates the individual forms ?’ In 
the Chh&ndogya Upanisad after having mentioned the creation of fire, water 
and earth, the Sruti goes on to say (Chbfindogya Upani§ad, VI., 3, 2 to 4). 

Ihat Being (*. e., that which produced fire, water and earth) thought, let me now 
enter those three beings (fire, water, earth) with thiB living Self (JivAtman), and let me 
then reveal (develop) names and forms." 

swf flraa waroftfer sfftsqcujngufsw sgjpgSr 

ii % ii 

e 

Then that Being having said, ‘‘Let me make each of these three tripartite (so that 
fire, water, and earth should each have itself for its principal ingredient, besides an 
admixture of the other two) enter into these three beings (Devatd) with this living self 
only,” revealed names and forms. 

emit fiwfr 3 133 uVFnffcrcft 

11 v 11 
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He made each o£ these tripartite, and how these three beings became each of them 
tripartite, that learn from me now, my friend. 

Doubt : Here arises the doubt : Is this differentiation of name and 
form the work of the Jiva (however high he may be, such as the Solar 
Logos), or is it the work of the Supreme Lord ? 

Purvapaksa : The differentiation of name and form, in other words, 
the creation of the organised world is the work of the four-faced Brahma, 
who is a Jiva and not of the supreme Lord directly. This we say because 
in the Chandqgya Upanisad, the creation of the pure elements of fire, 
water and earth is from the Lord, but the creation of the mixed elements 
of tire, water and cartli called the triplicities, is from a Jiva. The 
words of the Sruti are ‘Anena Jivena Atmana,’ ‘Let me now enter those 
three Devatas—fire, water, earth—with this Jivatma, and let me then 
differentiate names and forms.' This shows that the differentiation of 
names and forms and the creation of compound elements is from a Jiva. 
The instrumental case in ‘Jivena Atmana’ (witli the Jiv&tma), has not the 
implied meaning of association (together with this Jivatma) ; for if a case 
can be taken in its primary sense, it should not be taken in a sense which 
lias to be expressed by means of a preposition. Nor can you object to the 
insturmental case in the ‘Jivena' to be understood in its primary sense, 
namely, that ot the instrument of action. (The literal meaning of the 
third case is, that which is most suitable to accomplish the end of action, 
the Jivatmfi or the four-faced Brahma in this view would be the most 
suitable instrument of the Lord to produce the world). No Jiva, however 
high he may be, can be said to be the most suitable instrument to accom¬ 
plish the ends of the Lord. He brings about everything by His mere will 
fur His Sahkalpa is true, and so Brahma cannot be called His ‘S&dhakS- 
tama’ or the most suitable instrument. Nor can it be said that the Jiva 
(four-faced Brahma) finishes his activity by merely entering into the pure 
elemeuts of fire, water, and earth, while the act of differentiation of names 
and forms is the work of the Lord ; because entering and differentiating 
must refer to the same agent, and not that the entering should be referred 
to Brahma and differentiating to the Lord. The word ‘PraviSya’ is a 
participial form and denotes a prior action having the same agent as the 
subsequent action. The phrase ‘Pravisya vyakaravani.’—‘by entering I 
shall differentiate’—must therefore refer to the same person. But if the 
four-faced Brahma is the secondary creator and not the Supreme Lord, 
why is the word ‘Vyakaravani’ used in the first person for it means, “I 
shall differentiate.The first person shows that the Supreme Lord is the 
creator of the organised universe of name and form as well. To this we 
reply that the first person is also consistent with our view, just like a king 
who may say, “I shall estimate the strength of the hostile army, by entering 
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into it through my spy.” Here the estimation is really made by the spy, 
but the use of the first person by the king is not inappropriate. Similarly, 
Brahman may as well say, “I shall differentiate names and forms, by 
entering into these three pure elements with this four-faced BrahmfL” Nor 
is this merely a fancy of our own, evolved from our inner consciousness, 
but we have the authority of the scriptures in our favour. 

ftfWt ar fi father iwrentfJr i 

The four-faced Brahmit ia called Virincha, because he ordains (Virechayati) or organi¬ 
ses the universe. From him proceed all these organised creatures having particular name 
and form. 

There is Smrti text also \\ hicli attributes the creation of name and form 
to Brahma. 


mu jjuwT fWMt w 

^5 *i*^*jt ^iR U: II 

Ho (the four-faced Brahma) in the beginning made, from the words of the Veda, the 
names and forms of beings, of the Devas and the rest and of actions. 

Compare also Manu, Chapter I, verso 21 

Wi 3 BURTR WTfa W I 

faun II 

He (the four-face Brahma) too first assigned to all creatures distinct names, distinct 
acts, and distinct occupations ; as they had been revealed in the pre-existing Veda. 

Therefore, the creation of name and form is not the work of the Supreme 
Brahman directly, but of the four-faced Brahma, a Jiva. 

Siddhnhta : The creation of the organised forms and of compound 
elements is also the work of the Supreme Lord, as is shown in the next 
Sutra. 


sltiia ir., 4. 20. 

ii '•‘!*|^° II 

tfaf Sanjfla, name, nfS Murti, form. msftl-’ Klrptil;, creation, making 
differentiation. 3 Tu, but. Trivrt, Tripartite, compound. fW: Kurvatal), 
of the maker. 3^13. TTpadeSat, on account of the teaching (of scripture). 

20. The making of names and forms is the work of the Supreme 
Brahman, who compounds the pure elements into triplicities, because 
the scripture teaches it so.—289. 

COMMENTARY 

* 

The word ‘but’ removes the objection raised above. The differen¬ 
tiation of name and form belongs to him who mixes the pure elements 
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into their compounds by the method of tripartition, as ahown in the 

Chhftndogya Upanisad, VI., 3, 3 and 4 Khs. The visible elements fire, 

water and earth are not pure elements. The making of this mixture 
(what the Theosophists call the Monadic essence) is admittedly the work 

of the Lord, (or the second life wave of the Theosophists). The creation 
ot organised forms—Nama, Rupa—from this Monadic essence or tripartite 
fire, water and earth, is also the work of the Supreme Lord in his third 
life wave and not of any diva, however high lie may be, like the four¬ 
faced Brahma. Why do we say so ? Because the text quoted above 

expressly mentions that the differentiation of name and form is the 
work of the same agent who make-, the mixture of the pare elements, by 
the mothod of tripartite. 

The method of tripartite is given in the following verse • 

%i jqfo; ft i 

Divide each of the three cleincuts into two equal halves, then divide one of those 
halves into two equal parts. Then add the smaller parts of the one element into the 
larger one of the other and thus we get the tripartite elements. 

Note : Thus divide pure fire, water and earth into halves, then divide each half 
into half again. Thus we have of fire three divisions—half, one-fourth and one-fourth, 
and so of water and earth. The compound fire is equal to or is made up of a mixture of 
half pure fire, one-fourth pure water and one-fourth pure earth. Similarly, the compound 
water is made up of half pure water, one-fourth pure fire and one-fourth pure earth. The 
compound earth is in the same way a mixture of half pure earth, one-fourth pure fire and 
one-fourth pure water. 

This Trivytkarana is analogous to the ‘Paiichikarana’ of the modern 
Vedfiutins, who evolve the five compound elements front the pure elements 
or five TanmStriis by a process similar to the above. 

It cannot be said that the making of the tripartite mixture is the 
work of the four-faced Brahma. Because the manifestation of the four 
faced Brahma takes placs then only, when these compound elements 
have already come into existence. The four-faced one abides within the 
Brahma egg, and that egg itself is produced from fire, water and earth, after 
they had become the compounds. As we find in Mann, 1,9: 

flftqssft etq *$!! sftataflRTW: II 

The seed became an egg bright as gold, blazing like a luminary with a thousand 
beams, and in that egg was born Brahma himself, great forefather of all the worlds. 

Therefore, in the text of the Chhandogya Upanisad, VI., 3. 2., the 
differentiation of name and form is the work of the same ageney as that 
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of the Compounding of the pure elements, and the succession shown id 
that text must not be taken to mean that first He created the Narna-rQpa, and 
then He made the compounding of elements. Though the text is liable to 
that interpretation, for it says that Brahman thought “Lot me now enter 

those three beings with this Jivfitm&, and let me then develop name 

and form/’ and then that being said, ‘Let me make each of these 
three tripartite,” yet the tripartition or compounding of elements takes 

place first, and then the creation of species (of names and forms). The 

Cosmic egg cannot he produced from the pure elements of fire, water and 
earth, but from their compound forms. The simple elements have not 
the power of producing the Cosmic egg. 

Tlius in the Bhagavata Purina, II., 5. 32 and 33. we find the 
following : 

ST II ^ II 

Hgsjfo: n ^ ii 

Because these pure elements so long as they remained uucombined and consisted of 
mere elements, senses, mind and attribute, they were not capable, O, best of the knowers 
of Brahman, to construct the organised body, 'then they were combined one with the 
Other impelled by the Divine energy, and the Lord created all this, bath the discrete and 
the universal forms by taking up Pradhina and her Ounas—the Being and the Non-being. 

Note : In the same Smrti the method of ‘Pauchikarana’ is also described. The five ele¬ 
ments ether, air, fire, water and earth are divided into halves each, and then each half is 
divided into four parts. The one-eighth part of each of the lour elements is added 
to the half of the remaining element and thus the gross element is produced. For 
example, the gross ether is made up of half pure ether plus one-eighth pure Viyu, one- 
eighth pure water, one-eighth pure fire, and one-eighth pure earth. Similarly, the gross 
Viyu is equal to half pure Vayu, plus one-eighth pure ether, plus one-eighth pure fire, plus 
one-eighth pure water and one-eighth pure earth, and so on with the other elements. 

In the Chhandogya Upanisad, VI., f>. 1 to 4, we find the following : 

wrftu SMT <Tf=T Pffir?) ‘TTgwfjT'H Hgfir eft 

tftsRww w r: ii l ii 

The earth (food) when eaten becomes three-fold ; its gressest portion becomes fteees, 
its middle portion flesh, its subtlest portion mind. 

*rru tftamsr tfisi *?: 'rrg^r^ *rr qtsfeje: 

« nw it ^ ii 

Water when drunk becomes three-fold, its grossest portion becomes water, its middle 
portion blood, its subtlest portion breath. 

Woftsftw asq Jf: wfag* sqsentffcr *rt JT«m: sr ussrr 

w ^ ti * n 

Fire (*>., in oil, butter, etc.) when eaten becomes three-fold : its grossest portion 
becomes bone, its middie portion marrow, its subtlest portion speech, 
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For truly, my child, mind comes of earth, breath of water, speech of fire. 

Here the three-fold modification of earth, fire and water is not to be 
confounded with the process of tripartition. It is not the earthy portion 
of the earth that becomes fmces, the watery portion flesh and the fiery 
portion mind. * The whole compound earth, when eaten, is disposed of in 
three ways, namely fasces, flesh and mind. Similarly, the whole compound 
water when drunk is disposed of in three ways, namely, urine, blood and 
breath. So also the entire compound fire when eaten is disposed of in 
three ways, namely, bone, marrow and speech. 

In the sentence occurring in the Chhandogya, VI., 3. 2, it is mentioned that the 
Lord entered with the Jiva-self. That text should not be confounded as teach¬ 
ing that the Jiva is the creator of names and forms. On the other hand, 
the words ‘Atmana Jivena' being in the case of apposition mean that the 
Atman of the Supreme Lord through His aspect called Jiva, namely through 
His Jiva-energy produces names and forms. For Brahman has three ener¬ 
gies, one of which is the Jiva-energy. This explains also the verse quoted 
above which ascribes the evolution of name and form to the four-faced 
Brahmfi. In this explanation the first person (in “Let me differentiate”) 
and the agency (conveyed by the form of 'PraviSya) may, without any 
difficulty, be taken in their primary literal senses. This also shows that 
the form ‘PraviSya’ and 'Vy&karavani' have one person as the agent 
of both actious. Therefore, it follows that the Lord alone is the maker 
of names and forms. As we find in the Taittiriya Aranyaka, III., 12. 16 : 

•sift I II 

I know this great personage whose colour ib refulgent like that of the sun and who 
is beyond darkness, who having created specific forms and [names is ever making use 
of them. By knowing Him, one becomes immortal, there is no other way to walk upon. 


Adhikarana XIII .— The vehicles of Soul 
are all made of earth. 

Now the author considers the question of the bodies of individuals. 
The body is denoted by the term Murti or form. The text of the Bfhad- 
ftranyaka, HI., 2. 13, declares that the body is resolved into earth when 
the Soul leaves it and that this shows that the body is earthy. While 
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the Katuujinya Strati declares that the body consists of water. The original 
texts are given below : • 

cftH sgd aww^rif^T ft*: 

•ft* iWl^ wpdt^mt ^c§ sftftas^ >^=«r fswftft m 

3*rt wwft i 

* 

‘YajSavalkya !’ he said, 'when speech of this dead person enters into the fire, breath 
into the air, the eye into the sun, the mind into the moon, the hearing into space, into the 
earth the body, into the ether the self, into the shrubs the hairs of the body, into the 
trees the hairs of the head, when the blood and the seed are deposited in the water, 
where is then that person *’ (Brhad Aran y aka., 111, 2. 1.1). 

vritfr^ JTTHnfN w wtm: i 

From water indeed is produced all this , water is verily flesh aB well as bone ; water 
is verily the body ; water is verily all this, (Kaundinya Sruti). 

While there is a third text which says 

WOT: W I 

He reaches the fire, the source of Devas. 

These three texts are conflicting 

Doubt : Thus arises the doubt Ts the body made up of fire, or of 
water, or of earth, or of a combination of all these three , for we have 
three different texts describing three sorts of origin of the body ? 

Pwrvapaksa : The Purvapaksin says that it is indeterminate, because 
these three Gratis are irreconcilable. 

SiddMnta i The body is of earth as is shown in the next Sutra. 

SLTKA 11., 4. 21 

wussfe 11 H l « \\ \\\ 

UTUlft M&rhsadi, flesh and the rest. Bhautnam, of earth, composed 

of earth. Yatha-^abdam, as declared by the scripture, Itarayofi, 

of the other two, namely of fire, and water. ^ Cha, and. 

21. Flesh and the rest are of earthy nature, because 
of the text to that effect. And so also in the case of the two 
others.—290. 


COMMENTARY 

The flesh aud the best portion of the body are the products of earth. 

Similarly, of the other two, namely, of water and fire the products are blood 
t *®d bone, etc. This we must admit because of the text of the Chhtodogya 
* Upani$ad, VL, 5. 1 to 4, quoted above. There is also an express text to 
. fee offiect that body is of earth. In the Garbha Upaniijad, we find, .the 
..Mknrttng: 
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^qs^tw* q**fg q$«n* wr«* qfg^ftngTfi^ i ft *?fwr<| ^gffoirt- 

*w ii *rqfct q«=gi?uqifJrRT wura. sfasinq^tagtraii q^^tcq'* 

q>r *rrq: f% fa: qr) ?rg: f^rqtffift^ffcrpqs^Frjfo yfk an bt qfinft qyti 

m *TN: ^sjI CT%5I: qrB^tfh ® qri?: ajr^ff^R ^rqwfarfsqW i 

This body consists of five elements, it has five kinds of perceptional activities, it has 
six sorts of essences in it, it has six musical tones, seven humours, three kinds of excre- 
censes (nails, hairs of the body and hairs of the head), two origins (father and mother) and 
is maintained by four kinds of food, Why is it called made up of five elements ? Because, 
earth, water, fire, air and ether go to form it. What portion of the body is earth, what 
water, what fire, what air and what ether ? The solid portion is earth, the liquid water, 
the heat fire, the respiratory system is air and the cavities and hollows (such as the frontal 
cavity) are ether. 

Thus all bodies are three-fold, whether they be the bodies of Gods or 
animals. 

If all bodies (elements and elementals) are three-fold, then why is it 
said, “this is fire, this is water, etc. ?" For the so-called fire is after all 
not pure fire, hut fire plus two other elements, nor is water pure water. 
And why is it said that the bodies of the Devas are made of fire, those of 
the Apsaras of water and those of the terrestrials of earth. To this the 
next Sutra gives the reply. 


SUTRA ii . 4. 22. 

II ^ I # I II 

VaiAesyat, on account of the distinctive nature, on account of pre¬ 
ponderance. g Tu, but. Tat-vadah, the designation of that. U 5 .-qTC: 

Tad-vadah, that designation, namely, their designation of fires, ether, etc. 

22. The compound elements are so called because of 
the preponderance of the pure element in their composition. 
—291. 


commektaby 

The word ‘Tu’ or 'but’ is employed in the Sutra in order to remove 
the doubt raised in the previous section. Though each compound element 
is indeed three-fold in its nature, yet it gets its particular designation from 
the particular element that preponderates in its composition. Thus the 
compound fire is called fire because of the preponderance of pure fire in it. 
Similarly, the Devas are called fiery, because their bodies are made of 
substances in which fire preponderates. The repetition of the word Tad- 
vfidafi’ in the Sutra is in order to indicate the completion of the AdhySya. 
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«swm fWflWjifomftwRw; i 

?nf aiftflwrT: to*st ftm sra?frfgisrfa>Tf*r* 11 

0, thou, tree of all desires, grow thou, fully and equally on all sides, 
and give the coolness of thy shade to the persons taking shelter under thy 
outspreading branches, for the shrubs and undergrowths which were 
suffocating thy growth have now been cut away by the sharp axe of the 
cogent reasoning of Sri B&dar&yana. 

Here ends the Fourth P&da of the Second Adhy&ya of Govinda 

Bhlgya. 




THIRD ADHYlYA 

First Pada 


si fawr vpftwqitftiftr: i 

S^lfcl W??ftJTT!W*yifa p: *i^ || 

The Lord CTod does not manifest His highest state, unless there be the propear 
Bldhanas or practices, consisting of wisdom, dispassion and love. I vet. therefore, the wise 
have these S£dhanas 


Adhilcarava I .— The Soul enter* into a new body 
accompanied by the permanent atom*. 

In the two previous Adhvavas has been determined the essential 
nature of Rrahman. who is the only cause of the world, who is free from 
all imperfections, who is an ocean of perfect attributes, who is existence, 
intelligence and bliss, and who is the highest person. It is shown 
therein, that all men desirous of release, must meditate on Brahman ; 
for all Yedftnta texts establish Him to be the proper object of meditation. 
The two previous Adhv&yas have proved this by refuting the arguments 
of the opponents of Yed^nta Yow in this Third VdhvAva are being 
determined those Sftdhanas or practices, which arc the means of attaining 
the highest Rrahman. In the First and Second PSdas of this AdhvSya 
are being taught two things, namelv. a strong yearning or desire to obtai n 
B rahma n, and a n_ equ ally strong disgust towards all objects other than 
B rahma n ; for these two are the principals among all K&dhanas, namely, 
Yair&gya and Prema. Tn order to teach YairSgya (disgust), the Rfitras 
show in the First Pilda the imperfections of all worldly existences ; 
and this they base on the Pafichagni Yidya of the Chhfindogva TTpanisad, 
in which is taught how the soul passes after death from one condition 
to another The First PSda. therefore, te aches the great doctrine of 
re-inc arnation, the going -out-^JifJ he sop] from the b ody, i ts sojou rnjnto 
the lower or higher regions , and its co ming back on this earth . This is 
done in order to teach Vair&gva or disgust. Tn the S econd P&d a are 
described a ll the glorious attributes of the Supreme Brahman — His Om - 
niscience. O mnipotence, L ov eliness , etc.,—in o rder to attract the soul 
to wards Him , so that He maw.bat,h«-J>nl v obj ect, of quest. 

The Pafichftgni Yidyfi is described in the Chhdndogya TTpanisad 
(Y„ 3 to 10). Commencing with the verse “^vetaketu ^runeya went to 
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an assembly of the Panchfilas. Prav&hana Jaibali said to him : 'Boy, 
has your father instructed you ?’ 'Yes, Sir,' he replied.” 

The whole of that discourse, contained in eight Khan$as, shows 
prima facie that the soul goes to the next world after death, and again 
comes back to this world. 

Doubt: Here arises the doubt : Does the soul, goiDg to the next 
world, do so by throwing off all its subtle rudiments—the permanent 
atoms—or does it go there accompanied by the subtle rudiments? 

Ptirvapahsa: The Piirvapaksin maintains that these subtle rudi¬ 

ments or permanent atoms do not accompany the soul, but they being 
universally spread, are taken up by the soul, from the surrounding 
atmosphere, when it makes a new body for itself. Therefore, the soul 

goes on its journey to the higher world, unaccompanied bv the subtle 

rudiments or permanent atoms. 

SiddhAnta : The soul is accompanied on its sojourn, by these 

permanent atoms, as is shown in the following Sutra. 

Note: The whole passage is given below for facility of reference : 

\DHY\Y \ V.—KinyOA III 

fr ii ? ii 

1. Svctaketu Jraneya went to an assembly of the Panehftlas. Pravithana Jaibali said 
to him: “Boy, has your father instructed yon 1 ”' “Yes. Sir.” he Teplied. 

Ww wf&rtsfa trw sr wnsr i r? r i sprr jwmvrJWT 3 rflt i 

PpJtJTrrretT =* tJJHW 3 ff?T ^ II S. 11 

2. “Do you know to what place men go from here?" “No. Kir." he replied.' “Do 
you know how they return again ?” “No, Sir,"’ he replied. “Do you know where the 
path of the Devas and the path of the Fathers diverge?” “No. Sir,” he replied.. 

w sptt*tV wftrxT 3 sr tfn i jistt 'T^^ctfTTTjmfw 

tt W lfa 3ft *flr n a n 

3. “Do you know why that world never becomes full ?” “No, Sir,” he replied. 
“Do you know why in the fifth libation water is called man?” “No, Sir,” he replied. 

3 f%«3%£fs^«rr tfl tfsnfa st ft*?* rafter s 

Nw ^C^T^TSW5Dl5?J 1 TO ^»5T SB »m^TSTW^tTgf^TftmfiTRT 11 V W 

4. “Then why did you say (you had been) instructed? How could any body who 
did not know these things say that he had been instructed?” Then the boy went baok 
sorrowfully to the place of his father and said: “Though you had not instructed me, 
Sir, you said you had instructed me.” 

tppsr sn *T3i?t?srs ! s: sftsrrsuTftffttf fSftfgfafri a ctxn sprr *tt f* «Vt- 

sif& aftii^f tucftwisftflftg w snwfJHPr^f n V 11 
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5. ‘That fellow of a Rfijanya asked me five questions, and I could not answer one 
of them.” The father said: “As you have told me these questions of his, I do not know 
any one of these. If I knew these questions, how should I not have told you?” 

« 5 B ? StW: ffO sfafsq 

mgq«i snqff tftan M: sfn b ftar=* gsr mgq f%ri qmq 

qrq«wiqwfn3q ^ n t li 

6. Then Gautama went to the king’s place, and when he had come to him, the king 
offered him proper respect. In the morning the king went out on his way to* the assmbly. 
The king said to him: “Sir, Gautama, ask a boon of such things as men possess.” 
He replied: “Such thingg as men possess may remain with you. Tell me the answer 
to the questions which you addressed to the boy." 

« ? ffO 5 fai trqrq w4 q'Wrsqs? aj^tf 

B ui^ cqtl: 3't fa«M stlRimiff n-gH awt? flqj qqirasrogfqfff 3*S> 

^ISI^ II <S II 

7. The king was perplexed and commanded him. saying: “Stay with me some 
time.” Then he said: "As (to what) you have said to me, Gautama, this knowledge 
did not go to any Brihmaua before you, and therefore, this teaching belonged in all the 
world to the Ksatra class alone." Then he began : 

KiiAN’m n. 

f^^fwIITT: II l II 

1. The altar (on which the sacrifice is supposed to be offered) is that world (heaven), 
O Gautama; its fuel is the sun itself, the smoke his rays, the light the day, the coals the 
moon, the sparks the stars. 

«r«f ffegr wrfD ti^r flpuqfq 11 » it 

2. On that altar the Devas (or Prfipas represented by Agni, etc.,1 offer the Sraddha 
libation (consisting of water I, From that oblation rises the sparkling Soma. 

K HAND a v. 

qra qi^q sftraii ^ fqejfoirr: 11 1 11 

1. The altar is Parjyanya (the God of rain I, O Gautama; its fuel is the air itself, 
the smoke the clouds, the light the lightning, the coals the thunderbolt, the sparks the 
thundering. 

^rn n^iR sjffrt qrswqffr n q 11 

2. On that altar the Devas offer the sparkling Soma, from that oblation rises rain. 

khanda \’J. 

tfWfarq fftorrsfTHF^r: qq qrfqqf^fSqftsjrrqr 

ffrffawr: n l n 

1. The altar is the earth, O Gautama; its fuel is the year itself, the smoke the ether, 
the light the night, the coals the quarters, the sparks the intermediate quarter. 

*qT qq spfq wjjt «***fff n s 11 
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2. On that altar the Devas (Prftjaa) offer rain. From that oblation rises food, 
com, etc. 

KHvNDA VII, 

cpjtfi grq art?m qfawinft »jjft fairsf^a^pjpit: ftejftrwr: it > 11 

1. The altar is man, O Gautama ; its fuel speech itself, the smoke the breath, the 
light the tongue, the coals the eye. the sparks the ear. 

gift ffRT siTl^fT: RRRqft II \ II 

2. On that altar the Devas (Pranas) offer food. From oblation rises seed. 

KHA.NDA vm 

ifWi 3q*q R=t r *r»ft ^sffio 

■srfJwRtf n ? n 

1. The altar is woman, O Gautama.... 

gift , srrgft'*T^: RR*ffft ii q. n 

2. On that altar the Devas (the Prtfnas) offer seed. From that oblation rises the 
germ. 

khandi ix.—1. 

*ft a JW# RffRrftft R HR 3T RTRTR-=K 

arraft ii * ii 

1. For this reason is water in the fifth oblation called Mnn. This germ, covered in 
the womb, having dwelt there ten months, or more or less, i« born. 

r Rpft qrqsrgq ^ qq yrfcr qa vffrft qa: Bwprt 

Rffft II ^ II 

2. When born, he lives whatever the length of his life may be. When he has 

departed his friends carry him. as appointed, to the fire (of the funeral pile) from 
whence he came, from whence he sprang. 

KH VNDA X 

fPB ftjq fttfswh RET -iq fc^qTRrl ^I'pRIHiq^HT- 

trrRi'O^ff ii ? n 

ft«ft qcjWlsRTRq; s qsri wn 

•nRffJfq ^IIR: TWTT ?ft II ^ II 

1. Those who know this (even though they still be Grhasthas. householders) and 

those who in the forest follow faith and austerity (the Vfinaprasthas, and the Parivrdja- 
kas, those who do not know yet the Higher Brahman) go to light, from light to day, 
from day to the light half of the Moon, from light half of the Moon to the six months 
when the Sun goes to the north. 

From the six months when the Sun goes to the north to the year, from the year 
to the Sun, from the 8un to the Moon, from the Moon to the lightning. There is 

person not human. He leads to the Brahman. This is the path of the 

Devas. 

ffi| pt *n*f % ijqqfaRwrqfiR fRWft TforcqgwroifTOig 

ti \ it 
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3. They who living in a village practise (a life of) sacrifice, works of public utility; 
ami alms, they go to the smoke, from smoke to the night, from night to the dark half of 
the Moon, from the dark half of the Moon to the six months when the Sun goes to the 
south. But they do not reach the year. 

*ntr fr r=rr n v |i 

4. From the months they go to the world of the fathers, from the world of the 
fathers to the ether, from the ether to the Moon. That is the sparkling Soma. Here 
they are eaten by the Devas, yes, the Hevas eat them. 

rjJHMf.TJmW.T5ig 'JJlt Tjjft 

gefro Hstft ii y ii 

5. Having dwelt there, till good works are consumed, they return again that way 
as they come, to the ether, from the ether to the air. Then (he sacrificcr, having become 
air, becomes smoke, having become smoke, he becomes mist. 

■trtf *jc*tt JT'iPr irqr getr smfa -i sflflw qrVrfom ft.^q m rfg frJFfsfT 

f ^ f) zft SJvWfff tfl 'tf: ^ *tfPr II t II 

Ii. Having become mist, he becomes a cloud, having become a cloud, he rains down. 
Then he is born as rice and corn, herbs and trees, sesnmum and beans. From thence the 
escape is beset with most difficulties. For, whoever the persons may be that eat the food, 
and beget offspring, he henceforth becomes like unto them. 

era wrflif strap JTWpjfr f I|t 1 TgnftjJT znfJW'FK i f, 4T gftqJflfp JJT 

srprjqffa arm y s<r f r ff fmr vrv-jjr^t ? 9% m jjrCTftft m 

^nr^FFfifp iiu ii 

7. Those whose conduct has been good, will quickly attain some good birth, the 
birth of a Brihmana, or of a Ksatriya or of a Vai.Cya. But those whose conduct has been 
evil, will quickly attain an evil birth, the birth of (keeper of a) dog, or (the keeper of a) 
hog, or a Ohundala. 

s^StT; <pfm Htf'm =4 P gfrft 3fW c * fy’I&rZ- 

=*TT?T fTJTR^ eff-fif f 11 = II 

8. On neither of these two ways those small creatures (flies, worms, etc.) are 
continually returning of whom it may be said, live and die. Theirs is a third place. 
Therefore, that world never becomes full. Hence let n man take care to himself, and 
thus it is said in the following Sloka : 

tftrpr ftnpjrjj grf ftffry grVdvTrfm^ sonr %% 3if?=t 

ii t n 

9. A man who steals gold, who drinks spirits, who dishonours his Guru's bed, who 
kills a Brfihmana, these four fall, and as a fifth he who associates with them. 

Sf*j £ p qsPffm'H >5. ^ VcqT^T qpqqT JT5I: fl! 

M ? ® II 

10. But ho who knows the five fires is not defiled by sin, even though he associates 
with them. He who knows this, is pure, clean, and obtains the world of the blessed, yea, 
he obtains the world of the blessed. 

54 
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Sutra nr., 1. 1. 

n m III 

aq. Tat, that, *>., a body. w?cK Antara, different, another. sffaqxjl' Prati- 
pattau, in obtaining, in going to. Raiiihati, goes, departs, 

Salhparisvaktah, enveloped (by the subtle elements). «^<T Prafina, from 

question. Nirupanfibhyilm, and from explanations. 

1, In order to obtain another body, the soul goes 
accompanied by permanent atoms ; as appears from the question and 
answer in the Chhandogya text.—202. 


COMMENTARY 

The word 'that’ refers to the word body mentioned in Sutra IT., 4 20, 
because the Anuvrtti of the word ‘Marti’ is understood in this Sutra from 
that already mentioned. The Jiva goes surrounded by tire subtle rudiments, 
when it goes out of one body m order to obtain another. How do wo 

know this? Because the question and answer in Chapter five of tiio 

Chhandogya Upanisad shows this. Tire question there put is : “Do you 
know to what place men go from here ?” And then the answer is given 
in the Fourth Khanda, namely, “the altar is that world, 0 Gautama,” etc. 
The story as given in the Chhandogya Upanisad is this. The king of the 
Pafich&las, a Ksatriya, called Pravaliana, asked five questions fiom a Brali- 
mana boy named Hvetaketn who had come to bis court. Those questions 
related to ( i) the regions where the performers of sacrifices go, (ii, the method 
of return from that region, (m) the persons who do not attain that world, hr) 

and the two paths called the paths of the Devas and the paths of the 

Pitys, and (r) the last question was: “Do you know why in the fifth libation 
water is called Man ?” That boy not being able to answer these questions, 
returned to his father Gautama, and expressed his sorrow to him. The 
father also did not know the answer to these five questions, and in order 
to learn it, ho went to Pravfihana. The king received him with proper 
honour, and expressed his desire to give him riches, but Gautama begged 
of him the answers to those five questions. The king then answered those 
questions, commencing with the last one, saying “that world, 0 Gautama, 
is the altar, etc.” He described this as five fires, the first fire is the _Hgayen 
world, the second is Rain, the third is the Earth, the fourth Man, and the 
fifth Woman. In these five fires, five sorts of libations are poured by the 
Sevas, ttatnely, Sraddhft, Soma, Rain, Food and the Seed * respectively. 
The sacrificial priests in these libations in every case are the Devas. The 
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Homa is the throwing of the soul which is surrounded by its subtle rudi¬ 
ments into the various worlds, beginning with heaven ; in order that it 
may attain enjoyments of heaven and the rest. The senses of the Jiva 
which has departed from its body, are called Devns. These Devas sacrifice 
in the fire of heaven Sraddha. That HraddhS becomes transformed into a 
celestial body called Soma-raja, and it is through this body that the soul 
enjoys heavenly felicities. Then the period comes that the Jiva should be 
thrown down from the heaven-world, then at the end of its enjoyment, 
the soul iu this vehicle called Soma-raja is thrown into the fire called 
Parjatiya, whero it becomes Rain. The body which the soul now gets is 
called the Rain-body. This Rain-body is thrown into the fire of Earth, 
namely, it falls on Earth. From this offering arise plants. This plant or 
food is tho third body of the soul. Then the food is oaten by some male 
which represents the fourth libation and tho male represents the Fire, 
From this Homa of food in the Fire of male arises the semen which is the 
fourth body of tho Soul. This Semen is poured into the Fire of the Female 

where it gets its fifth body and becomes the embryo. Having mentioned 

those five oblations, the King says in answer to his fifth question : ‘'For 

this reason is water in the fifth oblation called Man.” The meaning is, 
that the Soul when offered in tho fifth Fire as seed, becomes incarnated, 
and assumes tho human body, which is called the man. The Soul returns 
to tho womb of woman along with all those waters (permanent atoms or 
senses) with which it went to the heaven-world, and thus it appears that 
the Soul in its return to tho higher world goes enveloped by the subtle 
rudiments of organs, that is, by the permanent atoms. 

Hut the text in the Chhandogya Upanisad speaks of ‘water' as going 

up to heaven and coming back as rain and ultimately becoming man. 
It shows that water only accompanies the soul, and not any other element. 
How do you then say that the Soul goes enveloped by all the elements ? 
To this objection the next Sutra gives the reply. 


.sfTR\., lit., 1. 2. 

II ^ I U H II 

Tri-atmakatvat, on account of consisting of three, three-fold, 
g Tu, but. Bhuyastvat, on account of preponderating. 

2. The water which envelopes the Soul being three¬ 
fold, it denotes all the other elements by implication ; and 
the text specifies water, because it preponderates in the human 

body.—293, 
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COMMENTARY 

The word “But” denotes the removal of the doubt above raised ; as 
the compound water has in it all the other elements, because it consists 
of water, fire and earth. Therefore, when the Soul goes enveloped by this 
compound water it follows that the other elements also go with it. In the 
embryo of the body, which is made up of the sperm and the germ colls, it 
is apparent that liquid is the predominant element, though the solids arc 
also there. It is owing to the predominance of the watery elements that 
the word ‘water’ is called the great destroyer of heat. In fact on account 
of this preponderance of water in the constitution of the human body, the 
water alone is mentioned as going along with the Soul. 

SUTRA m., 1. 3. 

mnpifa ii \ i u ^ i 

Prana of the Pranas, (the sense organs), 'lit: Gatoh, on account of the 
going out ^ Cha, and. 

3. Since the Soul goes out with the Pratjas, all the elements 
must accompany it.—294. 

COMMKN'TA RT 

In the Byhadaranyaka Upanisad (IV., 4. 2), it is mentioned that when 
the Soul goes out, in order to take another body, the Pranas also 
accompany it. 

snaptssjrwtfh si shut vi^mfFn u fasiwfi « 

s faurnkft ^ u ^ ii 

And when he (eoul) thus departB, the chief Pr£na departs after him. and when the 
PrS.i}a thus departs all the other vital spirits (Pranas) depart after him. He is conscious, 
and being conscious he follows and departs. 

But the Pranas cannot exist without a substrate. During life the Pr&nas 
exist in the elements ; therefore, after death, if they have to accompany 
the soul, they must accompany with their fubstrate, the rudiments of 

elements. "We must, therefore, admit that the rudiments of elements, 

the permanent atoms, must accompany the Soul, because they are the 

vehicles of PrSnas. 

SUTRA III, 1. 4. 

wailbtiQm ^ \ l ? I a 

xP'^i^'.-'^sAgny adi, Agui and others, flu Gati, about going, entering. 

# I A PS ». 

account pf the statement of the scriptures, vu Itj, as, thus. 
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Chet, if. e Na, not, no. ®rr^fi?fT9 Bh&ktatvfit, on account of the metaphorical 
nature of, for referring to the partial. 

•i. If it be said that the scriptural text mentions 

also the going of the various senses into various elements, 

like lire, etc., and therefore, the senses do not accompany 
the Soul, when it goes out of the body ; to this we reply, 

that the going of the senses to the elements is metaphorical 

only.—295. 


COMMKNTAUY 

In the Bphadarnnyaka ITpanisad, we find the following : 

uis f?.7r: 

*13 ^ ifiPT 

gwl i 

Yfljnavalkya, he said, when the speech of this dead person enters into the fire, 
breath into the air, the eye into the sun, the mind into the moon, the hearing into space, 
into the earth the body, into the ether the self, into the shrubs the hairs of the body, 
into the trees the hairs of the head, when the blood and the seed are deposited in the 
water where is then that person ? 

This going of the sense organs like speech, etc., into fire, etc., shows 
that they do not accompany the soul when it leaves the body. The text 
which says that the senses accompany the soul must, therefore, be inter¬ 
preted in a different way. To tins objection, the Sutra replies that it is 
not so. The merging of the speech in firo, etc, is to be explained in a 
metaphoric sense, because in its literal sense they are not true. For the 
hairs of the body do not enter into the herbs, nor do the hair of the head 
into troes. Manifestly, Lomas and KeSas do not enter into herbs and 
trees ; and in their case we are forced to explain the statement as figura¬ 
tive only. Why should then the entering of speech into fire, breath into 
the air, the eye into the sun, the mind into the moon, etc., be taken in 
its literal sense ? For both being read in the same sentence, must be 
explained in the same w'ay. Either the whole is metaphorical, or the 
whole is literally true. But it is not literally true, because the Lomas 
and the Ke&as are never seen to jump out of the human body and enter 
into herbs and trees. The entering of speech into fire, etc., means that 
at the time of death, these senses cease to perform their functions, and 
not that they are absolutely lost to the Soul. The conclusion, therefore, 
is that the soul does go accompanied by the senses, and the permanent 
atoms, for the gross accompanies the subtle. 
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SVTRA III. 1. 5. 

q^s^unf^fci m qq n \ \ \ \ y. w 

Prathame, in the first, in the beginning, (in connection with the first 
oblation in the first fire), 'vnq'irra Asravanat, on account of not being men¬ 
tioned, for want of mention, sfir Iti, thus. %t Chet, if. n Na, not, no. m: gar 
Hh eva, those very, the same, (the waters' 1 , f? Hi, because of. 3iq%: Upa- 
patteh, on account of agreement, because of fitness. 

5. If it be objected that water is not mentioned in 
tho first oblation, and therefore, the soul does not go accompanied by 
water, we reply, that even in the first oblation, water is verily meant 
by the word Sraddha, for that is the most appropriate meaning of this 
word in that passage.—290. 


< OMMlAl VIIV 

Oltjcclioti : If water bo the oblation in all the live offoiings, then, 
of course, it will he appropriate to -.ay that the soul goes enveloped in 
water, and that in the fifth oblation water gets tho name of man. But 
that is not the case. In the first tire we do not find that water is men¬ 
tioned as an oblation, on the other hand, Sraddha or faith is mentioned 
there as first oblation ; for the text sajs . “In that lire the Devas offer 
Sraddha.” Sraddha is a well-known name of a mental attitude and 
means faith or belief, and it never means water The other four oblafions 
of Soma, Rain, etc., have something of water in them, and they may be 
explained as water, but Sraddha, by no stretch of language, can be called 
water. Therefore, from this text of tho Chliandogya Upanisad, we cannot 
deduce the conclusion that the soul of the dead goes enveloped by water. 

Reply : To this objection, the Sutra replies in its second portion, 
that in the first firo also, “ water ” is the oblation, because tho word 
Sraddha there must be interpreted as moaning ‘water.’ Why should it 
be so interpreted ? Because of its fitness, in connection with questions 
and answers. The question is ‘Knouest thou why voter in the fifth obla¬ 
tion is called man ?’ This shows that all tho five oblations are of water. 
But in the first answer Sraddha is mentioned as an offering Consequently, 
^raddhS must be taken there to mean tenter , otherwise the question and 
answer would not agree with each other. If the word Sraddha there d’d 
not mean water, then there would be a conflict between tho question and 
the answer. Water is connected with all tho fivo offerings here. If Srad- . 
dhft did not meaD water, then water would be connected with four offer¬ 
ings only. Moreover, the other four offerings—Soma, Rain, Food and Seed— 
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are described there to be the effects of Braddha. It is Braddha which 
becoming more and more dense, modifies itself into these four. Therefore, 
it must be u substance belonging to the same category as those four, 
for the cause cannot be different from its effect. And an effect is only 
a modification of the cause. Therefore, it is reasonable to interpret Brad- 
dlA to mean water hero, whose effects are the Soma (or the Devachanik 

body), Food (tile ctherial boJy), and Seed (the 
Braddha there must be interpreted as water. 
“Braddha indeed is water” CJ'aittii fya Bamhita, 
expressly used to denote water. It cannot moan 


body). Rain (the astral 
physical body). Hence 

I 

Moreover, in the Sruli 
I., G. 8. 1) this word is 
here 


‘belief or ‘faith,’ which is a function of the mind, and which no 
one can take out of the mind and offer as an oblation to fire. Hence it 
follows that the soul goes surrounded by waters, when it depaits from the 
body. 

But another objection is raised by the opponent. The text mentions or 
may he interpreted to mention that the waters go up and come down, 
but throughout the whole section there is no mention of the Jiva going 
sunounded by water. In fact, the word Jiva does not occur at all in that 
section of the Ohhamlogya Upanisad. It cannot, therefore, be deduced that 
the Soul goes enveloped by waters. To this objection the next Butra give9 
the reply. 


sfTUV III., 1. <>. 

WftTfefct JRfft: II \ I X \ % II 

'O 

wjsirsm Asmtatvat, on account of this not being stated by the scriptures ; 
because not proved. Iti, thus, so. Chet, if. na, not, no. 
Istadikarinam, in reference to those who perform sacrifices, &c. 
Pratiteh, on account of being seen in the Bruti, oil account of being understood. 

0. If it be said, that the word Jiva is uot mentioned at all 
in that section, we reply, it is not so, because the whole section is to 
be understood as referring to those who perform sacrifices and other 
good works.—297. 


('OMMUNTARY 

The word ‘Asrutatvat’ means because not proved. In that Chhandogya 
Upanisad, the goiug of the performer of good works to Moon is mentioned. 
The performers are Souls and not Waters. In the Chhandogya Upanisad 
(V„ 10. 3 and 4) the Pitryana is thus described: 
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3. Bat they who living in a village practise (a life of) sacrifices, works of public utility 
and alms, they go to the smoko, from smoko to night, from night to the dark half of the 
moon, from the dark half of the moon to the six months when the sun goes to the south, 
but they do uot reach the year. 

113TT ||V|| 

4. From the months they go to the world of the fathers, from the world of the 
fathers to the ether, from the ether to the moon. That is the sparkling Soma. Hero they 
are eaten by the Devas, yes, the Devas eat them. 

From this we understand, that the performers of sacrifices and so on, 
having reached the astral plane (Chandralolca\ get the name of “Somaraja.” 
This technical name “Somarlija” is applied hero to the Soul. That very 
word we find used in connection with the first offering (Chhandogya 
Upanisad, V., 4. 2). 

^rt: «5f nft wigh: mr sunfet n ^ u 

,2. On that altar the Devas (or Fninas represented by Agni, etc.) offer the Hraddha 
libation (consisting of water). From that oblation rises Somaraja. 

Now, therefore, the same word being employed in both places, we 
hold that the Soul, iti the moon plane, gets a body consisting of Sraddlia, 
a body called Soma. Though the word Jiva is not expressly used in 
connection with those oblations, yet body being the abode of Jiva, and 
its nature being to be the abode of Jiva and Jiva only, the word )>ody 

is sometimes used to denote the Soul. In other words, the connotation of the 

word body extends up to the Soul. Hence the “waters” only do not go, 
but the Jiva surrounded by waters goes up. 

Now another objection is raised This celestial body which the Jiva 
assumes in the heaven-world is called Somaraja, Refulgent nectar. The 

same text, Chhandogya Upanisad, (V, 10. 4), also mentions that this 

Somaraja, the sparkling nectar, is the drink of the Devas, and that the 
Devas eat this body. Sinco the Devas eat this Somaraja body we cannot 
say that it means the Soul in his heaveuly garb, for no one can eat the Soul. 
To this objection tiic next Sutra gives the reply. 


sltra. in., 1. 7. 

TO fl \\ \ \ \ I 'a II 

Wum Bhaktam, metaphorical partial. ffT Y5, or. Anatmavit- 

tv&t, on account of their not knowing the self. fWT TathS, so. fc Hi, because. 
Wffa DarSayati, (the scripture) shows. 

7. The Jtva .called Soraar&ja is said to he the food of the Devas 
in a figurative sense only, because they do not know the Self, for thus 
the Sruti declares.—298. 
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commentary 

The word ‘Vft’ or “or” has the force here of removing the doubt 
The Jlva termed Somar&ju is said to be the food of the Devas, in a 
metaphorical sense only, and not literally. It is said to be the food, 
because it gives pleasurable enjoyment to the Devas. The reason being, 
such souls are servants of the Devas. They are servants, because they 
do not know the Self. The Hruti also declares that those who do not 
know the Self become servant, of the Deva«. In the Brhadaranyaka 

Upar,i§ad, (I, 4. 10) we find • 

eqtwi =r?) a) qcqsstja 

0 cm ugsqnni 

q <si ^nf awpiftfu *t el «rarfh acq? a flight t strut 

jfrswji ^wrgur^sTsfistfiTfulfA a h zw e w i ^ uf«r: 

(Rtf) ugs^T gs^a^fi: g*tt ‘*arg. gg?e^Rft*TT%a q^iur^ur^sflpT ftg *§3 awr&ri 
a«f fipT n ?<> u 

Verily in the beginning this was Brahman, that Brahman knew (its) Self only, 
saying, ‘I am Brahman.’ From it all this sprang. Thus, whatever Deva was awakened 
(so as to know Brahman), he indeed became that Brahman ; and the same with Rsis and 
men. The Rsi VUmadeva saw and understood it, singing, ‘I was Manu (moon), j was 
the sun.’ Therefore, now also he who thus knows that he is Brahman, becomes all this, 
and even the Devas cannot prevent it, for he himself is theii Self. 

Now if a man worships another deity, thinking the deity is one and he another, 
he does not know. He is like a beast for the Deras. For verily, as many beasts nourish 
a man, thus does every man nourish the Devas. If only one beast is taken away, it is 
not pleasant; how much more when many are taken. Therefore, it is not pleasant to 
the Devas that men should know this. 

The sense is this. It is not possible to eat the soul as food ; therefore, 
the soul becoming the food of the Devas means that it is a source of 
eujoymeut or satisfaction to the Devas ; and the word fooi is used in a 
figurative sense. Iu fact we find the use of the word food in this sense, 
in sentences like the following i “The VaiSyas are the food of the Kings, 
the cattle are the food for the VaiSyas,” where the word food is evidently 
Used in a metaphorical sense, aud means the source of enjoyment ; for the 
King derives the greatest part of his revenue from the Valyas (the great 
agricultural and mercantile class); while the source of the wealth of the 
VaiSyas is their cattle. 

If the word food were to be taken in its literal sense, then all the 
rules about sacrifices like Jyotistoma and the rest, would be useless. If 
the Devas were to eat the souls, that go to the lunar world, why would 
men then exert themselves to go there, and why would they perform 
sacrifices like Jyoti^toma and the rest by which they reach that world. 

/ 
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Hence, the conclusion is that the soul goes to the other world enveloped hy 
permanent atoms, (in order to serve the Devas). 


Adhikarana II—Does the soul come back on earih with a 
portion of its Karinas or after totally exhausting all its 

Karinas f 

Visaya : In the Chhfindogva Upanisad (V., 10. 5), we find the following 
text after “But they who live in a village sacrificing, etc.,” which describes 
the method of return trom the heaven-world, of those who go there by 
Hie Pitryana path. 

qVrabfiPfWH.TflTSig 313%-*' *}fft Ijfr- 

ipSTSS II V II 

Having dwelt there, till their (good) works are consumed, they return again that way 
as they came, to the ether, from the ether to air. Then the sacrificer, having become air, 
becomes smoke, having become smoke he becomes mist. 

*jy3Titdt uifct rhit jjfiti srafo uw ^ft^qasf^virnfn tfh 

jft sisrafa «rt \ct; fs^Ri n t. n 

Having become mist, he becomes a cloud ; having become a cloud, he rains down. 
Then he is bom as rice and corn, herbs and trees, Besamum and beans. From thence 
the escape is beset with most difficulties. For whoever the persons may be that eat the 
food, and beget offspring, he henceforth becomes like unto them. 

Doubt : Now arises the doubt • Is the soul roturuiug from heaven 
accompanied by any remainder of its works or does it descend having 
exhausted all its Karma ? 

Purvapaksa : It returns having fully enjoyed the fruits of its Karinas, 
and without any remainder. The words ‘Yavat-samptttam’ in the above text 
show, that they do not return till all their works are consumed. 
Another text also shows that when the end of the Karma is reached, then 
the soul returns from heaven. That text is of the Brhadaranyaka Upanisad 
(IV., 4. 6.). 

Tft II flvR: US wStfct fat FUl as II 

And hare there is this verse: “To whatever object a man’s own mind is attached, 
to. DM he goes strenuously together with his deed ; and having obtained the end (the 
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last results) of whatever deed he does here on earth, he returns again from that world 
(which is the temporary reward of his deed) to this world of action. 

So much for the man who desires, But as to the man who does not desire, who, not 
desiring, freed from desires, or desires the Self only, his vital spirits do not depart 
elsewhere,—being Brahman, he goes to Brahman. 

Here also the words ‘Antamkannanab’ show that nil Karmas are 
exhausted, before the soul returns to earth. Therefore, the descent of 
the soul is without any remainder. The word ‘Bampata’ means literally 
Karma, that which carries one to Svarga Lokn, (‘Sampatante anene svar- 
galokam iti sampatah’). The word Anu&aya means that part of the Karma 
which remains over and above the part enjoyed in heaven, and which' 
causes experiences in another life, (‘Anufete kartaram phala-bhog&ya’). 
Hence it follows, that when the fruit of entire Karma has been enjoyed, 
there is no remainder which can tollow the soul, and start a new series of 
experiences. 

Siddhanta : The soul, in its descent from heaven, comes with a 
remainder of its Karmas, namely, that portion of it which is not exhausted 
in heaven world, and for which the proper place of fruition is the lower 
world. This is shown in the next Sutra. 

Sl’TRA hi., 1. 8. 

SrUrqStS^qq!^ || \ I R \ \ II 

Kfta, of what is done, of the Karma, Atyaye, at the end, at the 
exhaustion. Anu^ayavan, with a remainder of the (Karma). SWqfcPrajTH, 

Drsta-smrtibhyam, from Sruti and Smrti 

8. The soul returns on earth with a remainder of the Karmas, 
as is proved by the Smrti and Sruti texts.—209. 

COMMEXTARY 

The fruits of Karmas, like sacrifices and the rest, which were per¬ 
formed with the object of attaining the heaven world, and enjoying 
happiness there, are entirely exhausted in heaven. Then the body of 
enjoyment, which the soul hud assumed in the Chandraloka, (literally, the 
world of gladness) is burnt up in the fire of grief, caused by the coining 
approach of the fall to tho earth ; and the soul returns with the remainder 
of Karmas other than the good ones. The heaven-carrying Karmas called 
Sampfita (literally, heaven-soothing energy), are all exhausted in tbeir 
entirety. But there are many good and bad deeds, besides the Sampata 
works, performed by the soul. Those Karmas are the A nuSav a or remain¬ 
der, with which the soul returns. This we find from the very text of the 
same Chhfindogya Upani§ad in the next verse (V., 10. 7); 
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^i «w 3t w «p=*r*ft f «ftfa»n < 9rc'’ *r «n 

<s W*W*t9i «fT II 

Those quickly falling souls, whose conduct has been good, jvill indeed attain some 
good birth, the birth of a Brahmatia. or Ksatriya, or a Vailya. But those quickly falling 
eoule whose conduct has been evil, will indeed attain an evil birth, the birth (of a keeper) 
ol a dog or of a hog, or a Chandfila. 

The word 'Rarnaniya-charana' means works which are Ramaniya or 
good, that is to say, the remainder of works which is good. If the remain¬ 
der of the work is good, it is called ‘Rarnaniya-charana.’ The word 
‘AbbvySfe’ means the quick-comer and is derived from the root ‘As’ with 
the affix ‘Kvip’ preceded by the proposition of ‘Abhi.’ The word ‘Ha’ 
means indeed, ‘Yat’ means when. The following Smrti text is also to 
the same effect: 

« gvrJi% it fafartfftvr 

They enter into this world with the remainder of both their good and bad works 
io order to reincarnate. 

Hence it follows that the soul descends with a remainder. 

The word ‘Yavat-sampatam’ does not mean the exhaustion of all 
Karmas, but the exhaustion of the heaven-mounting energy, the energy 
that took the soul to heaven, and which is exhausted in heaven-world by 
file enjoyment of unalloyed bliss. 

In the next Sutra the author shows the peculiar mode of descent of 
these souls. 

SCTRA in., 1. 9. 

^ ii \ M i h ii 

WT Yatha, as. IfUf. Itam, gone, went Anevam, not thus, by 

different steps. ^ Cha, and. 

9. • The soul descends partly by the same path as it ascended 
and partly by a different path.—300. 

COMMENTARY 

The soul, returning from the Chandra-world, with a remainder of 
its work, does so by the path it went but not wholly in that way, but by 
a different way also. The ascent takes place by the following stages : 
Snioke, night, etc., as mentioned in the following verses of the Chh&ndogya 
Hpanmad, 10. 3 and 4. 

*9?^ ii l it 
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Bat they who living in * village practise (a life of) sacrifices, works of public 
utility, and alms, they go to the smoke, from Bmoke to night, from night to the dark 
half of the moon, from the dark half of the moon to the six months when the bub 

goes to south. But they do not reach the year. 

nstr tfarqrast *rarqf?3 a v n 

From the months they go to the world of the fathers, from the world of the 

fathers to the ether, from the ether to the moon. That is SomrSja. Here they are 
eaten by the Devas, yes, the Devas eat them. 

The method of descent, given in the next verse, shows that it agrees 

to a certain extent with the way of ascent, namely, so far as smoke and 

ether are concerned, for these two are common to both the ascending and 
descending paths. But on the descending line, there is no mention of the 
night or the dark half of the moon and the rest. On the other hand, there 
is the additional mention of the cloud, the rain and the rest. This shows 
that the journey on the descending path, is partly by the same road as the 
soul ascended, and partly by a different road. 


Sl'TRA nr., 1. 10. 

II ? I \ I \ 0 II 

^twra CharanSt, through conduct. Iti, thus, so. Chet, if. n Na, 
no, not. fra. Tat, that, Upalaksanartha, meant to imply, meant to 

connote, *fb Iti, so, thus. ^T^Tfafh: Karsnajinil), (says, holds, thinks) 
Kfirf?nfijini. 

10. If it be objected, that the birth of the re-incar¬ 
nating soul is determined by its conduct, and not by the 
remainder of its unexhausted Karmas, we say it is not so, for 
according to Karsijajini the word ‘Charaija’ or ‘conduct’ 
is illustrative of Karmas not exhausted in the heaven- 
world.—301. 


COMMENTARY 

Objection : An objector says, it is not right to say that the soul 
gets a particular birth on account of the remainder of its unexhausted 
Karmas, when it falls from heaven. The words ‘Ramaniya-charana’ 
and ‘Kapuya-charana,’ generally translated as ‘good conduct’ and ‘bad 
conduct,’ show that the birth is regulated by conduct and character, and 
not by unexhausted Karmas. The word ‘Charana’ (conduct) and 
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‘Anotaya’ ‘unexhausted Karma or the remainder,’ are not synonymous. 
In fact, we find the word Karma and Charana used in different senses. 
In Bfhad&ranyaka Upani?ad, the re-birth is said to bo regulated by 
£anna and Charana both, for the words used there are ‘Yathftkari’ (as one 
behaves). Therefore, Karma or act (special performance of ritualistic 
acts) and Ach&ra or conduct (observance of the general rales of good 
conduct) are different things and have different significance and are 
differently employed in language 

Though the word ‘Ancsava’ means the remainder of unexhausted 
Karmas and ‘Charana’ means ‘conduct,’ yet it is not a serious objection 
to their denoting the same thing. For the text about ‘Charana’ is 
illustrative of remainder of Karmas and the won! ‘Charana’ is used there 
to a larger sense than the ordinary. This is the opinion of tho sage 
Kfirsnajini. According to him, the word ‘Charana’ is used in the 
Chh&ndogya Upanisad (Y., 10. 7', as connoting by implication Karmas or 
ritualistic works. Because, it is a well known maxim of the S&stras, that 
Karmas or sacrificial works are the causes of everything that we see, 
including good conduct, etc. 


St’TRV ru., 1 11. 

II \ \ \ I H II 

Anarthakyam, purposelessness, it is purposeless Iti, thus, 

as. Chet, if. Na, not uu: Tat, that, (conduct), Apeksatv&t, 

on account of the dependence, because it depends on that 

11. If Karma be the cause of all objects, then good 
conduct would be purposeless. It would not be so, we reply, 
because the right to perform Karmas is dependent upon good 

conduct.—302. 


COMMENTARY 

An objector says : Character and conduct would not regulate re-birth, 
if the due performance of sacrificial works be the cause of all that 

happens to a man. To this, we reply, that tho rules enjoining good 
conduct are not useless, because the right to porform sacrifices is itself 
dependent upon the possession of good conduct. A per.-on devoid of good 
c o n d uct is not entitled to perform those works. As says a Smjti 

"A person who does not perform his daily prayers, and is always impure, 
;Ja aaafil for all religious works.” This being so, religious works are 
l^utful it* toe case of that person only who possesses good conduct. 
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. . . . . . .... . 

Therefore, by the word conduct in to be understood Karma here. Thus 
the opinion of K&rsn&jini is that the word ‘Charana’ of the text implies 
Karma. 


sltua hi., 1. 12. 

% 3T# II X I \ \ V. II 

g??r Sukrta, good or righte >us deeds. Duskrte, and bad or un¬ 
righteous deeds. *w Eva, only. Iti, thus, g Tu, but. Badarih, (says 

or thinks) Baduri. 

12. But Badari is of opinion that the phrases l Rama- 
piya-charapa’ and ‘Kapuya-charapa’ mean good and evil works 
only.—303. 


COMMENTARY 

The word ‘but’ is employed in the Sutra in order to set aside the 
view of Karsnfijini mentioned above. B&dari is of opinion that by the 
word ‘Charana’ is meant here good and bad deeds In the phrases like 
‘Punyam karma acharati,’ the verb Achara takes for its object the word 
Karma. Therefore, the word ‘Charana,’ means Karma. When it is possible 
to give to a word its principal meaning, it is not desirable to interpret it in 
a figurative sense. The word Charanam, Anusthanam, and Karma are 
synonymous. Good conduct is also a particular kind of Karma only. 

Note : Every holy work enjoined by the scripture is technically a Karma. Good 
conduct is also enjoined by scriptures, sometimes, by direct texts and sometimes by 
implication, and thus it may also be called Karma in the broader sense of the word. 

Though Achara and Karina in this view are oue, yet they are spoken 
of sometimes as different, on the maxim of “Kuru-Pandavas ” Though 
the Pandavas were also Kurus yet in the phrase Kurus and Pandavas 
the word Kuru is used in a narrower sense. The force of the word only 
in this Sutra is to mdicate that this is the opinion of the author of the 
Sutras. The conclusion is that since by the word Charana is mentioned a 
particular kind of Karma, therefore, the soul descends with a remainder of ' 
its Karmas. 


Adhikarana III—Do the evil-doers also go to the 
Ghandra-loka ? 

It was mentioned above that those who perform sacrifices and so 
on, go to the moon-world and. descend from it with the remainder of their 
works. Now is discussed the question, whether the sinners, who do not 
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perform any holy works, also go to the Moon-world, and.what is their method 
of ascent and descent ? In the fsftvfisya Upanigad, verse 3, it is said : 

srgtf jot !t sftw OTertcn.- 11 ^ ott:H 3 ii 

There are the worlds of the Asuras, covered with blind darkness. These who have 
destroyed their self go after death to those worlds. 

Doubt : Now arises the doubt—Do the sinners go to the Moon-world 
or do they go to the Yatna-loka ? 

Pitrvapaksa : The Purvapaksin maintains that the evil-doers also go to 
the world of gladness. The author summarises their view in the next 
Sfitra which is really a Purvapaksa Sutra. 


SUTRA III., 1. 13. 

II U II 

AmstadikSrinam, of those who do not perform sacrifices. 

Api, also, ^ Clia, and. xiH Srutam, stated in the Sruti, declared by scripture. 

13. The scripture declares that the non-performer of sacrifices 
and so on, also go to the world of gladness.—304. 

COMMENTARY 

Objection : The scripture declares the ascent to the world of 
gladness even of those persons who are non-performers of sacrifices and so 
on, just like those who perform these works. In the Kau§itaki Upanisad 
(L, 2), it is declared that all go to the Chandra-loka. 

« ftifsi 5t % =*iema>bifsi!jf*3 ?r w OTgjf?fr n 

All who depart from this world (or this body) go to the Moon. 

The world all shows that it is a universal proposition, without any 
qualifications. Since all who die, must go to the world of gladness, it 
follows that the sinners also go there. This being so, the above text of the 
Ififivasya Upani§ad must be interpreted as a threat , in order to make men 
desist from evil deeds : for there is no such place like the land of the 
Asuras. v 

If this be so, then what is the difference between the sinners and the 
holy men, for both go equally to the land of joy, after their death ? Both 
have the same fruit To this we reply, there is a vast difference in their 
conditions. The sinners in the world of joy, do not experience any happi¬ 
ness (because they, have not got the vehicles to enjoy that world), they 
remain there in a state of swoon. 
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Siddhdnta : The sinners do not go to the Moon-world, but to the world 
of punishment, as is shown by the next Sutra. 

SUTRA in., 1. 14. 

ii \ i u u i! 

Samyainane, in or after the punishment (of Yama) in hell. 3 but, 
further. ^335 Anubhuya, having experienced. ItarcjHm, of the others, 

{i.e., of those that do not perforin sacrifices), sndrwftf Arohavarohau, ascent 
and descent (i.e., coming to worldly existence and going to still nether 
regions), fig Tat, of them, nfa Gati, (about their) courses. DarSan&t, 

owing to or from the Scripture. 

14. But of the others (namely, sinners) the going' is to the 
city of reform. Having suffered there, they come down on earth. 
Such is their ascent and descent. And this is the path described in 
the Scriptures—305. 


COMMENTARY 

The word ‘but’ indicates the setting aside of tiie Purvapaksa. Of the 
others who do not perform holy works and the rest, going is to the city 
of Yama called Samyamana. There having suffered the punishment inflicted 
by Yama, they come back hero again—such is the nature of their ascent 
and descent. How do you know this ? Because of the following text of the 
Katha Upanisad, (L, 2. G) : 

^ rnvwq: sftwfb fHuftn 3^3t ^3 safer *rc sft 3i»fi 33:- 

^ ik 11 

The way to the supreme Liberation does not appear to the child deluded by the 
illusion of wealth and acting carelessly. He who thinks that this world only exists and 
not the other, falls again and again under my control. 

This shows that the souls of sinners go to the world of Yama and are 
there punished by him. 

sutra nr. 1. 15. 

nrcfrf ^ n \x 11 

surfer Sinaranti, they remember, declare in the Smftis. =3 Cha, and. 

15. The Smrtis also declare the same fate of the sinners. 

-306. 

COMMENTARY 

In the Bhagavata Purana it is thus mentioned. 

tflt fRt 1 'WRI'ftrrUT Wlnetlt€RRUT^l J t. I 
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Hey are quickly Carried to the abode of Yama, by the path of the sinners, on which 
they travel with great pains, constantly rising and falling) tired and swooning, 
tn another verse it is said : 

si wfr Tfreifcr 

AU these sinners come under the control of Yama, O Lord. 

Sages thu9 declare that the sinners come under the jurisdiction of 

Yama, 


situ a in., 1 . 16 . 

sift m w ii 

wfa Api, also, moreover, UH Snpta, the seven (the hells) 

16. Also according to the Smrti the Hells arc seven.—307. 

mfiiwn^raTfoefr sft I II 

Thus the Bhiirata : “The temporary Hells are said to he Itnurava. Mahiraurava, Vanhi, 
Va'ltarant and Kumbhipiika ; and the two eternal Hells are callel Darkness and tho Blind 
ing Darkness. These are the seven chief hells in the ascending order of liorribleness. By 
regularly going through these only, ascent or descent takes place.” 

Thus seven Hells are declared in the Smrti to be tho place of 
punishment for the sinners. They go to those places and not to the land 
of Joy. The force of the word also iu the Sutra is to include all those 
other Hells mentioned in the Bhagavata Puraua at the end of the fifth 
Skandha, where twenty hells are described. 

If Yama has jurisdiction iu Hell to punish all the sinners, does it 
not contradict the rule that all power belongs to the Lord, and that He 
punishes and gives rewards ? The answer to this objection is given iu the 
next Sutra. 

SITKA III., 1 . 17 . 

n ^ii 

3*1 Tatra, there (in those hells), Api, also. Tad, of those (the 
others, the Jivas in hell) or of Him. ssniRWl Yyaparat, on account of activity, 
guidance. *lfa6vi» Avirodhalj,*no contradiction. 

17. There is no eantradiction because His activity is present 
there also.—308. 

COMMENTARY 

The airing that the Lord is the punisher is not contradicted by the 
fact and the rest are the actual inflicters of punishment. They 
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are guided by the command of the Lord, in the act of punishment. It ta 
a well-known fact in the Puranas, that Yama and others punish the 
sinners, under the command of the Lord. 

An objector says : It may be possible for the sinners also to ascend 
to the world of Joy, after having expiated for their sins by suffering 
punishment at the hands of Yama. This must be so, because the Kau§l- 
taki Upanisad use3 the word all , when it says : “All who depart from 
this world go to the land of Joy,” This view is set aside by the next 
Sutra. 


sltkv in., I. 18 . 

11 ^ I M ^ II 

Yulya, of knowledge. Karmanoh, and of Karma of actioD. § 

Tu, only, but, Iti, as, so. Prakrtatvat, on account of these being 

the topics. 

18. But the sinners never go to the world of Joy, because 
the topic rotating to the two paths in the Chhandogya Upanisad 
is confined to men of knowledge and men of work and has no 
reference to sinners.—309. 


COMMENTARY 

The word ‘But’ sets aside the view propounded by the objector. 
The word ‘Not’ is to ho read into the Sutra from the preceding Sutra 
(III., 1 11). The sinners never go to the world of Joy, because the two 
paths Devayana and Pilryana arc trod by two sorts of men, and by none 
other. Men of knowledge go by the path of the Devas to the world of 
the Gods, and men of work go by the path of the Fathers to the 
land of Joy. The ChhSndogva Upanisad (Y., 10. 1) declares that men of 
knowledge go by the path of the Devas ; while Y., 10. 3 declares that 
men who perform sacrifices go by the path of the Fathers. Thus the 
world of Joy which is reached by the path of the Fathers is meant only 
for those who living in a village practise a life of sacrifices, w r orks of 
public utility and alms. It is not meant for those who do not perform 
sacrifices. This being so, the word 'All' in the Kausitaki Upani?ad (I., 2) 
must be interpreted iu a restricted sense, namely, all those persons who 
perform sacrifices go to the Moon. 

If the sinners do not go to the world of Moon, then no new body 
Can. be produced iu their case ; because, there is no fifth oblation possible 
jin their case, and the fifth oblation is dependent on one’s going to the 
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Moon. Therefore, all mast go to the Moon, in order to get new embodiment 
This objection is answered by the next Sutra. 

SUTRA IU., 1. 19. 

1 II \ l M U II 

Na, not no. 5ffl^T Tftiye, in the third. fl<!T Tnthl, so, such, thus. 
Upalabdheh, it being perceived or seen to bo. 

19. The fifth oblation is not necessary in the case 
of those who go to the third place, because it is thus declared in the 
Scriptures.—310. 


COMMENTARY 

Those who go to the “third” place, do not depend on the fifth 
oblation for getting a now body. Why do \\c say so ? Because it is thus 
perceived in the Scriptures. In the Chh&ndogya Upanisad Pravahana 
Jaibali puts this question to S\etaketu: “Do you know why that world 
never becomes full ?” Iu auswor to this question he says (Chhandogya, 
V., 10. 8.): “On neither of these two ways those smaller cieatures (flies, 
worms, etc.) are continually returning of whom it may be said live and 
die. Theirs is a third place. Therefore, that world never becomes full.” 

Those creatures who do not go either by the path of Devayana or of 
Pitryfina, are the small creatures, who are classed as insects mosquitoes, 
etc. They return by a different path, and thoir ictuin is very quick. 
About them it is said “live and die.” That is to say, these small creatures 
are continually being born and are dying. This constitutes the third 

place. The sinners are called small creatures because they assume 
the bodies of gnats, insects, etc. Their place is called the “third” 

place, because it is neither the Brahma-loka, nor the Dyu-loha. 
Therefore, those who are not entitled to go by the path of the 
Bevas to Brahma-loka, because they do not possess knowledge, nor are 
entitled to go by the path of the Fathers, because they have not performed 

sacrificial works, are the pitiable croatuies who are born as mosquitoes, 

goats, etc. They constitute a third class. Henco the Heaven-world never 

becomes full, because these sinners never go there. The origination of 
their bodies is in the third plane, the fifth oblation is not necessary in 
their ease. 

sfmiA iil, 1. 20. 

^rlsfq ^ <3^5 H ^ e II 

Smaryate, is recorded, is said in the Smytis. ^ ^ A pi eba, and, as 
well as, moreover, trfo Loke, in the world. 


Q^Jk -■»- 1 
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20. The Sinrtis record that iu this world also the fifth oblation is 
not necessary in their case.—311. 

COMMENTARY 

In the Smftis there are accounts of some holy persons being born 
without tho fifth oblation. The getting of body by the fifth oblation is 
the usual course of nature. But holy men like Drona, etc, were born with¬ 
out a mother and Dhrsfadyumna, etc., without a father. In their case the 
number of oblations was incomplete. It i-. possible that an embodiment 
may take place without passing through the five oblations or stages men¬ 
tioned in the Chhandogya. In other words, sexual generation is not a 
universal law of nature, for wo see exceptions to it in the cases of lower 
creatures; and in tho cases of some specially meritorious human beings 
like Drona, Dhrsfadyumna. 

sf TRA III., 1. 21. 

II 'X * II 

Dai&mat, on account of direct perception, or being seen. ^ Cha, 

and. 

21. And it is soon that beings originate independently of sexual 
union, and the Scriptures so describe it.—312. 

COMMENTARY 

In the Chhandogya Upanisad (VI., 3. 1), we tind three origin-, mentioned 
with regard to all beings : 

ffai e.Ffm >ptrt ■AiTffh n 

Of these beings verily there are three sources only (namely, the Fire, the Water and 
the Earth). All living beings are produced cither from an egg, or are viviparous, or are 
produced by fission. 

Hero the heat-born and the plants are mentioned as originating 
without sexual union, and so tho fifth oblation is not absolutely necessary 
to procreate the body. It thus follows that procreation by sexual union 
is possible in tho case of those Jivas only who ascend to the world of Moon, 
and descend thereform to take up a human birth. But those whose Karma 
is not such as to take them to the Moon-world, their re-birth takes place 
in lower organisms, without the fifth oblation. In their ease the re-birth 
may take place from mere water without the fifth oblatioD. In the Scriptures 
we do not find any prohibition to the contrary. 

But —says an objector—we do not find any mention in the text quoted 
by you of beings orginating from heat It .only mentions three kinds of 
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reproduction, namely egg-born live-born, and bora by fission. This objection 
is answered in the next Sutra, 


SUTIU II!., 1. 22. 

II \ I \ I II 

^ert-q Trtiya, tbe third, Sabda, term, or word of souse. 

Avarodhalj, description, including Samsokajasya, of that which 

springs from heat, on account of the feeling of horror. 

22. The heat-born is included in the third word (namely, 
Udbhijjam of the above text.)—313. 

COMMIIM \HV 

In the third word Udbhijjam is included the sweat-born or the heat-born 
also. The word Udbhijjam literally means born by bursting through , 
and it applies (to the plants, because they burst through the earth, 
and to the heat-born also, for they burst through water). Thus the origin 
of both is similar, because both are born by bursting through. The 
difference between them consists only in the fact that the plants arc 
permanently rooted to the soil, while the heat-born are moving creatures. 
It is looking to this characteristic of locomotion or it« absence that they arc 
differently classified. But if the method of reproduction be taken as the 
basis of classification, then the plants and the heat-born may be put in the 
same category, for both reproduce by fission Thus the settled conclusion 
is that those who do not peiform sacrifices aod so on, do net go to the land 
of Joy. 


Adhikarana. IV. — The soul on its descent from the Moon-world does 
not become identified with its temporary abode. 

It has been shown above that those who perform sacrifices and the rest, 
go to the world of Moon, and having dwelt there till their woiks are 
Consumed, return to this eartli witli a remainder of the Karinas (Anusaya) , 
and accompanied by the permanent atoms (Bhuta suksma). Ihc method of 
this descent is given there (Chhandogya, V., 10. 5) thus : 

Having dwelt there, till their works are consumed, they return again that way as they 
came, to the ether ; from the ether to the air. Then the sacrifices having become 
air, becomes smoke ; having become smoke, he becomes mist; having become mist, ho 
becomes a cloud ; having become a cloud, he rains down. Then be is born as rice and 
corn, herbs and trees, sesamnm and beans. From thence the escape is beset with most 
difficulties. For whoever the persons may be that eat tbe food, and beget offspring, he 
JiepcefortU becomes like unto them. 
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This passage shows that on its descent, the soul becomes ether, 
air, etc. 

Doubt : Does this “becoming ether, etc,” mean becoming absolutely 
ether, etc., or attaining similarity with it ? 

Ptirvapaksa : The Bnrvapaksin maintains that becoming ether, etc, 
means attaining identity with ether, etc. It does not mean merely getting 
similarity with it. If it meant similarity, then the passage would require 
to be explained metaphorically, and by Laksana. It is a maxim of inter¬ 
pretation that LaksanA should be avoided as far as possible. The result 
is that the soul, in its descent, does absolutely become identical with ether, 
air, etc. 

Siddhiintn : The soul does not become identically ether, etc., but 
becomes similar to them only, as is shown in the next Sutra. 

SLTItX III., 1. 21 

rlcHI^sqiqf^qq^; i| \ | \ \ \\ || 

Tat, with those, the others. Sabhavya, being similar, simi¬ 
larity, a similar state. Apattih, attaining, entering into, Upa- 

patteh, there being a reason or possibility, it being reasonable or possible. 

23. The descending soul enters into similarity of 
being with ether and so on ; since there is a reason for this. 
-314. 


COMMENTARY 

“Becoming ether, etc..” means getting similarity with these. Why 
do we say so ? There is a reason for it. The astral body (Somaraja) 
assumed by the soul in tlus Chandra-loka was taken for the sake of enjoy¬ 
ing the pleasures of that world : that astral body (literally, the body of 
water) melts away like ice under the rays of the burning sun ; and when 
the Karma is exhausted, that body is evaporated by the fire of grief, at 
the prospect of impending fall ; and thus the soul becomes disembodied 
like ether and then it comes under the control of air, and then it becomes 
united with smoke and the rest. This is a more reasonable construction 
to put on the above passage. For it is not possible for souls to become 
ether, etc., for one abstanco cannot become another. And if a soul did 
really become ether, etc., then there would be no possibility of descent 
for it 
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Adhikarana V.—The soul does not stay long 
in ether up to rain. 

Doubt : Next arises the question : Does the soul in its descent 
through ether down to rain, stay at each stage for a very long time, or 
passes through it quickly ? 

Pttrvapaksa: There being nothing to define the time of its stay, 
it remains indefinitely long at each stigo. This Piirvapaksa is set aside by 
the next Sutra. 

Sl'TRA nr., 1. 24. 

ii \ i u \» ti 

Na, not. Atichirena, very long after, Vi^esat, on account 

of special (inference), it being distinctly stated. 

21. The soul does not stay very Ion" in its stages through 
ether up to rain, on account of special statement to that 
effect—315 

COMMENTARY 

The descent of soul through ether and the rest, is accomplished in a 
very short time, because there is a special inference to that effect In 
the sentence following tire description of tlie passing of the soul from 
ether up to rain, occurs the statement that the soul becomes rice or grain 
or the like. And the special statement is made that the passing out of 
that state is beset with great difficulties. The exact words are : 

Then he is born as rice and corn, herbs and trees, sesamum and beans. From thence 
the escape is beset with most difficulties. 

The staying in rice and corn, etc, is for a comparatively long period ; 
from which wo infer that the soul’s stay in the preceding stages is short. 
The escape from the condition of rice, corn, etc, being specially stated 
to be difficult, it follows that the escape from the condition of ether up to 
rain is not so difficult and hence quick. 


Adhikarana VI.—Human soul is but a co-tenant with 
plants and animals , but does not become so. 

Visaya ; After rain, the Sruti declares that the soul is born here as 
rice and com, herbs and trees, sesamum and beaus. 

Doubt : ' Here arises the doubt—Are these souls descending with a 
remnant o t their Karmas, themselves born as rice, corn, etc, or do they 
merely cling to those plants, etc. 

Purffltffltksa : The souls are boru as rice, com, etc., and do not merely 
ding to them. 
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Siddhdnta : The souls are not born as rice and corn, etc., literally, 
as is declared in the next Sutra. 

sijtba in., 1. 25. 

iu it i n 

wss? Anya, by another soul. Adhisthite, in what is occupied, 

Purvavat, like the previous, in the manner already explained, srftrararei: Abhi- 
lflpat, on account of the scriptural statements. 

25. The souls merely cling to plants, which are 
animated by other souls, and do not become plants, because 
the statement here is similar to that in the previous cases of ether 
and so on.—316. 


COMMENTARY 

The souls merely cling to the bodies of plants, etc., and do not them¬ 
selves become these, because these plants, etc., have animating Jivas of 
their own. The souls are not born there, for the purpose of retributive 
enjoyment. Why do we say so ? Because the present statement is just 
like the previous one about the soul’s becoming ether and the rest. As 
the souls do not actually become ether and the rest, but are merely in 
contact with them, and are in a state of perfect dormancy, without enjoy¬ 
ing pleasure and pain, so they are merely in contact with rice, corn, etc., 
without experiencing pleasure and pain. They are perfectly inactive in 
that state, and have no experiencing. Where the text intends to declare 
that the soul experiences pleasure and pain as a result of its Karmas, 
it uses a different phraseology, as in verse 7 of the Chh&ndogya, V., 10 : 

auff wi/Nmum 

Those whose conduct has been good, will quickly attain some good birth, the birth 
of a Brfihmana, or a Ksatnya, or a Vaiaya. But those whose conduct has been evil, will 
quickly attain an evil birth, the birth of a (keeper of a) dog, of a (keeper of a) hog. or a 
Chandala. 

Therefore, the souls descending from the Moon-world merely cling 
to rice, corn, etc., and are not literally born as such. 

SUTRA in., 1. 2(J 

^T^|| II 

ASuddham, impure, hurtful, unholy. *f?r Iti, so, thus. Chet, if. 
^ Na, no. Sabd&t, on the ground of the Scriptnre, on account of the 

Word. 
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26. If it be said that every sacrificial act is unholy, 
we say it is not so, because the scripture declares it so.— 
317. 


COMMENTARY 

Objection : An objector says it is wrong to assert that the des¬ 
cending soul merely clings to the bodies of rice, corn, etc., which are 

themselves animated by other souls, and that they are not born there for 
the purpose of retributive enjoyment ; for there are no Karinas left to be 
enjoyed in the bodies of plants, etc. Some Karmas are left, whose proper 
place of retributive enjoyment is the body of plants. All Karmas are 
of two sorts, namely, the sacrificial Karmas and non-sacrificial Karmas or 
conduct (Charana). The fruit of sacrificial Karmas is not fully exhausted in 
the Moon-world. No sacrifice performed with the object of attaining heaven 
is free from a tinge of impurity. All such sacrifices require the killing 
of animals and cannot be said to be pure. For every killing is really 
a sin. The Scriptures declare “MS hiiiisyat sarva bhutani,” let him not 
kill any animal This declares a universal rule. The lulling of animals 
in sacrifices, like “Agni§omiya” is uDholy. Such a sacrifice is thus a 

mixed Karma. Its holy portion takes the soul to the Heaven-world, and 

is exhausted there completely. Its sinful portion causes the soul to be 

born as rice, corn, etc. As says Manu in XII., 9 : 

sftdwffrrwrctli VTC: l strain II u ll 

The soul is born as a plant owing to the sins committed by the body ; it becomes a 
bird or a beast for the sins of speech, and an outcaste for the mental sins. 

The soul is, therefore, actually born as rice, corn, etc., and is not a 
mere co-tenant with the Jivas of plants. 

Reply : The objection thus raised is not valid. The sacrificial 
acte are ^pot unholy, because the scriptures enjoin it The Veda 
declares JAgni?omiyam paSum Slabheta’, “Let him sacrifice an animal 
sacred to Agni-§omau.” Since the Veda enjoins the killing of animals, it 
cannot be unholy. For the right or wrong, holiness or unholiness of an 
action, is to be learnt from the Veda alone. Therefore, those sacrifices 
which enjoin billing of animals must be considered to be holy and 
cannot be considered unrighteous, because killing of animals in sacri¬ 
fices is enjoined by the Vedas. Let him not kill any animal is a general 
proposition, but to this there is the exception that animals may be killed 
in YajSss like the Agni$omtya sacrifice. Hence every killing is not a sin. 
4 general proposition and an exception hare different scopes, settled by 
usage, and so there is no conflict between them. Hence it follows that 
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the soul on its descent becomes rice, corn, etc., not to expiate for the sins of 
having killed animals in sacrifices for such killing is no sin; but it 
becomes rice, etc., in the sense of clinging to those plants and not really 
becoming plants. The soul is perfectly unconscious in these stages. 

What becomes of the soul after its clinging to the plants is next 
mentioned. 


SLTRA HI., 1. 17. 

>3: fatflnts*? 11 \ 1 \ 1 11 

Retaljsik, the sprinkler of the seed ; one who performs the act of 
generating. Yogah, conjunction with. Atha, first, or after. 

27. Then the soul unites with the being who performs the act 
of fertilisation.—318. 


COMMENTARY 

After its passing through the stage of contact with plants, the soul 
enters the body of a person who perforins the act of generation. This is 
mentioned in the same Upanisad (Chhandogya, V., 10. 6). In the same 
verso which mentions its becoming rice, corn, etc, it is said : 

srspjwr hsfTmrfh but serefa 31? wtaftmptfwferaum *fh subset 

$ <33 «w 11 K II 

Having been in the mist, he enters the cloud ; having been in the cloud, he enter* the 
rain (and falls down). Then he is born as rice or barley, herbs or trees, sesamnm or 
beans, etc. From this point there is constant (tantalising) rise and fall. For whoever 
eats the food and begets offspring (the Jiva) is there in that food and that seed. 

The text literally says, for whoever the persons may be that eat the 
food, and beget offspring, he henceforth becomes like unto them This 
does not mean that the soul really takes the form of and becomes indentical 
with its procreator, for one thing cannot take the form of another thiDg. 
If it wero to become literally the ‘Retas sik,” then there would be no 
possibilty of its getting another body. Therefore, it must be admitted 
that the soul merely clings to the body of the “Retas sik” and does not 
become that body. This being so, the soul clings to plants, etc., in the 
preceding stages of plant life also. For there is no reason why it should 
be anything else. 


sutea in., 1. 28. 

qft: I! \ \ \ I || 


Yoneb, (after entering) the mother. Sari ram, (obtaining) the 

gross body. 
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28. The soul next passes from the father into the mother and 
then obtains the gross body.—319. 

COMMENTARY 

The word ‘Yoneb’ is io the ablative case in the Sutra, but it must 
be construed in the accusative case here, and is governed by the participle 
pravigya” understood here. The soul having left the father’s body, and having 
entered the mother’s womb, obtains a physical incarnation, in order to 
experience the consequences of the remaining Karmas. The family into 
which it is to be born is regulated by the nature of this remainder, as 
mentioned in Chh&ndogya, V., 10. 7: 

Of these those whose conduct here has been good will quickly attain some good 
birth, the birth of a Br&hroapa, or a Ksatriya or a Vaigya. But those whose conduct here 
has been evil will quickly attain an evil birth, the birth of a dog, or a hog, or a 
Chapdala. 

Thus it has been demonstrated that the soul becomes a plant, etc-, in 
the same sense as it becomes ether, etc. The whole object of teaching 
this law of reincarnation is, that the wise should realise that God alone is the 
highest bliss, and ought to be the sole object of quest ; and that the soul 
should get disgusted with this world of sorrow and try to seek the eternal 
Wiss of the Lord. 

Here ends the first Pftda of the third Adhyfiya. 



THIRD ADHYAYA 

Second Pada 

: gd 

qcqt: \ 

fafesj %^ra*RI 

*rfvfi: qfcr'jj g^Tg sr n 

May that love (Bhakti) for the Supreme Lord purify the world. He has the body of 
Supreme Bliss and in His Presence stand Wisdom and Dispassion with folded hands, 
obedient to His call ; and Occult powers are ever attendant upon Him, seeking for an 
opportunity to serve. 

In this Pslda is described Bhakti or intense love for God, which 
consists in a yearning to obtain the object of desire. The obj ct to be 
attained is Brahman, and in order to strengthen the soul's love towards Him, 
this PSda describes the various powers of the Lord, such as His being a 
creator of the dream-world, His various Avataras and their unity with 
Him, His essential form. His Self, His being separate from the worshipper, 
yet being his inmost Self, and to be obtained by Bhakti alone. His 
illumining both the worlds, His being all bliss, His manifestation being 
according to the idea of the person worshipping, His being beyond all, 
the giver of everything, and various other qualities like these. All these 
are described in this chapter. When a person desires to cultivate love, 
he requires to be convinced that the object of love has these qualities. 
When he is convinced of it, then he begins to love Him, otherwise not 

Therefore, in the beginning, the author describes the creation of the 
dream-world by the Lord. If any one else than the Lord was the creator 
of the dream-world, then the all-creatorship of Brahman would not be 
true; and so far as dreams were concerned, He would not be the creator, 
but the Jiva or time would be the creator. If Brahman be a partial 
creator only, then there cannot be that intense Bhakti towards Him, 
which the worshipper wants to cultivate. Therefore, in order to show the 
glory of the Lord, it is described that He is the creator of the dream-world 
as well. 


Adhikarana I.—God creates the dream-world. 

Visaya ; In the Bphadfiranyaka Upani?ad (IV., 3. 9-12) we have the 
following : 
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gw *t toi jww > w wwn n*=^ 

dftn?9w5f wr TOTtfWT^^ «TO qTTTO^rSTI 'KsftfWI^T 

*TOft» g m^mu fl WH <naR <TT»ffa S ?T* vftaTOT tufa?! 

nniPNm wft RfNi fanfa tWsr Tim ^ isftftrcr sR^f^rr^m^ jw: w»rtfa 

4*fa[ II < I! H G* W * T*T*ft*TT 5f 1«IR> »TO5?lTO wVll^ 'TO: gift 51 fW!^ 

g*: «gs) ‘nrrwmR^T^ g*: ng*: gift n ito %?um: gs*ftvj* g^ciro 

SWftTTU: *W*q: gift 8 ft WJ? II to || iftft: TTOfaf || HJlfa *llfltnfilW51TgH: 

gHmfrr^TO^ftft II 5WTOTO giftft ftvPHj: 5^ IW^: 11 U ll upfa ri?l*5TOt 

SWTO 1 s $*ftsga> m 5 ^ W<>g: 11 t* 11 

And there are two states for that person, the one here in this world, the other in 
the other world, and as a third an intermediate state, the state of sleep. When in that 
intermediate state, he sees both these states together, the one here in this world, and the 
other in the other world. Now whatever his admission to the other world may be, having 
gained that admission he sees both the evils and the blessings. 

And when he falls asleep, then after having taken away with him the material from 
the whole world, destroying and building it up again, he sleeps (dreamB) by his own light. 
In that state the person is self-illuminated. 

There are no real chariots in that state, no horses, no roads, but he himself sends 
forth (creates) chariots, horses and roads. There arc no blessings there, no happiness, no 
joys, bat he himself sends forth (creates) blessings, happiness and joys. There arc no 
tanka there, no lakes, no rivers, but he himself sends forth (creates) tanks, lakes and 
rivers. He indeed is the maker. On this there are these verses : 

“After having subdued by sleep all that belongs to the body, he, not asleep himself, 
looks down upon the sleeping senses. Having assumed light, he goes again to his place, 
the golden person, the lonely bird. 

“Guarding with the breath (Prigs life) the lower nest, the immortal one goes wher¬ 
ever he likes, the golden person, the lonely bird.” 

Doubt : Now arises the doubt whether this dream-creation of 
chariots, etc., is the work of the human soul or the creation of the Supreme 
Self? 

Pttrvapaksa : The dream is the creation of the soul, for the 

saying of Praj&pati in the Chh&ndogpa TJpani§ad (VIII., 7. I,) shows that 

the human soul also has the power of creating by mere will-force, and 

has its Saftkalpa true, i. e., has the power of realising all its wishes. 

Siddhdnta : The human soul is not the creator of the dream-world, 
as is shown by the following Sutra. 

sCtra hi., 2 . 1 . 

sfai* ft M M I mi 

Spud bye, in the intermediate (state or spherel gft: Sf§tih, the crea¬ 
tion- vrvliha. gays (the Scripture), ft Hi, because. 




Bh&*ya\ 
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1. Because the Scripture declares that in the dream-state also the 
creation is bj the Lord—320. 


COMMENTARY 

The word “Sandhya” means dream, ns we find from the above 
passage, “and as a third an intermediate state, the state of sleep.” It is 
called “Sandhya” or the intermediate shite, because it is midway 
between waking and the deep sleep state ; between the “Jagrata” and 
the “Sufjupti.” The creation of chariots, etc, is verily by the Lord and not 
by the human self. Why do we say so ? Because the same text says “8a- 
hi kartH,” “He indeed is the maker." The sense is this, the Supreme 
Self creates chariots, etc., in the dream state, which exist so long as the 

dream lasts, and which are perceived not by all the Jivas, but by the 

person seeing the dream alone, and which are created as fruition of the 
minor woiks of the Jiva. In order to reward the soul for very micor 

Karmas, the Lord creates the dreams. The Lord possesses mysterious 
powers, creates by the more force of His will and so it is possible for Him 
to create these dream-objects, while the human soul has no such power. 
In another text also the dream-creation is said to be the work of the Lord : 
(Katha Up., IV., 4.) 

i faguifum wd ^ ii y ii 

The wise, when he knows that that by which he perceives all objects in sleep or in 
waking is the great Omnipresent Self, grieves no more. 

The Jiva has also the power of creating by mere will-force, aDd is 

also “Satya-sankalpa,” but only in the state ot Mukti. The Mukta Jiva 
creates the world there, hut that is not a dream-world. The Mukta Jivas, 
like Masters, have divine creative power, but it lias nothing to do with the 
dream-creation. 


Sll'RA in, 2. 2. 

ii \ i ^ n ii 

Nirmltaram, the maker. ^ Cha. and tV Eke, some. 
Putrftdayab, sous, etc. ^ Cha, and. 

2. Because one class of texts declares the Lord to be 
the creator of the dream-world as well, as of sous and the 
rest—321. 


COMMENTARY 

The followers of one S&khS, namely the Kfi^hakas, state in their text 
that the Supreme Lord is alone the creator ,x>f ,^ll KSmas in the dream- 
state for the dreamers (Katha Up., V., 8.) 
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*«» srws^t ftf&mro: i ffar s* ^*fwaq^ i aftSstai: 

ftrai: o# ^ i uri&rci; ii « n 

He the Highest Person, who is awake in us while we are asleep, shaping one lovely 
eight after another. That indeed is the Bright, that is Brahman, that alone is called the 
Immortal. All words are contained in Him and no one goes beyond Him. This is that. 

The term Kama here denotes such things as sons and the like, 
which are objects of desires, and does not denote mere desires. It is used 
in this sense in the previous passage also, such as, “Ask for all K&mas 
according to thy wish.” (Katha Up., I., 25\ And that the word Kfima there 
means sons, etc,, we infer from Kafka, I., 23, where we find these Kfimas 
described as sons and grandsons, etc. We give these three verses in the 
original here : 

II 53 II Jffk dt mft** fatfl i df^Fr- 

W**i|f*r WdRIVfdl tfidfh II 5V II 

2r dipn jnfcrc* i w rrm: wit: Bqjrf 

tnftftn 5ip*rvftdi ug^f: i ^TTfaforarfir. siP&rfrutui ugstr^ft: n 5* n 

Death said : Choose sons and grandsons, who shall live a hundred years, herds of 
cattle, elephants, gold, and horses. Choose the wide abode of the earth, and live thyself 
as many harvests as thou desirest. 

If thou const think of any boon equal to that, choose wealth, and long life. Be king, 
Nachiketas, on the wide earth. I make thee enjoyer of all desires. 

Whatever desires are difficult to attain among mortals, ask for them according to 
thy wish these fair maidens with their chariots and musical instruments,—such are in¬ 
deed not to be obtained by men—be waited on by them, whom I give to thee, but do not 
ask me about dying. 

/ 

In the Gaupavana Sruti we find the following: 

5*1 srrtpf *Vr 5***1* u 

From this Lord when He overpowers the soul through sleep is born verily the son 
(seen in dream), from Him the brother, from Him the wife. 

In the next Sutra, the author mentions the material and the means, with 
which the Lord creates the dream objects. 


sfl'RA III., 2. 3. 

OTPIV* § II \ 1 ^ n || 

*H*T*n**I. M&yftmUtram, produced from the will of Him and with impres¬ 
sions (stored in the mind of the soul). 3 Tu, but Kartsnyena, fully. 

Anabhivyakta-svardpatvSt, being destitute of tangible forms, 
occupying space, not being fully manifested. 
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3. Mftya or the will of the Lord is the only means through 
which He creates dream-objects. (They are not made of objective 
matter ), because they are not perceptible to all persons, but are seen 
only by the dreamer.—322 


COMMENT \TIY 

The mysterious 'Maya is the only material with which the dream 
objects are created. They are not made of the gross elements, nor are 
they created by Brahma, the four-faced. Why do we say so ? Because 
they do not become manifest, as objects of perception, to everyone. Thus 
it is demonstrated that the dream creation is the work of the Supreme 
Self. 


Adkikarana II—The dreams are not, all false. 

Next arises tin* question : Are tin* creations of dream all false or true ? 
The Purrapaksa maintains that the dream is altogether unreal, because it 
is sublatcd by the waking consciousness. On waking from dream one realises 
its unreality. This view is set aside bv the next Sutra. 

si*Tan m., 2. 4. 

=1 zfzv II \ I H I » II 

Suchakah, indicatory, suggestive. t Cha, and. Hi, because 
Sruteh, from Srnti. Achaksate, sav, affirm. U Cha, and. ufo: Tadvidah, 

those who know that. 

4. The dream creation is indicatory of good or evil, 
(hence it is not unreal). The scriptures also teach the dreams 
to he indicatory, and the experts thereof also declare the same. 
—323 


COMMENTARY 

The dream creation is true. The objects seen in a dream are indicatory 
of good or bad luck, or of certain Mantras. The Scriptures teach this. 
Thus Ohhandogya, V. 2. S and 0 : 

f5if%?4 ^,434 dfruRt ^wRii 3T b 

r<s4 II C II 351*% f^q43e^i% | 

B^fi; us n «. n 

Then having washed the Mantha vessel, which should ba either of bell-metal or of 
wood, let him lie down behind the fire, on a skin or on a bare ground, silently and singly. 
If in his dreams he sees a woman, let him know this as an omen that his sacrifice has 
been successful. 


58 
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Oa this there is the following verse : "It in Kimya sacrifices, he secs a woman in 
hi* dream*, then let him know this bodes bucocm— this vision shown him in a dream, 
this vision shown him in a dream.” 

Similarly, in the Ifauih'talci Brfihmana we find the following : 

*Pt S^T ffTQf g'g Wft *? OH fffcl II 

If one sees in a dream, a black person with black teeth, then it borebodee that lie 
will kill him. 

The word “Tadvid" or expert mentis those who know how to interpret 
dreams, such as Bvhn^pnti and the rest. Tlry declare that some dreams bode 
good, others evil. Such as dreaming that one is riding on an elephant 

hodes good : while if he dreams that ho is riding on a donkey, it 

forebodes evil. 

SomoMmes one gets in dream Mantras, as ue find from the following 
verse : 

w rm»«u -tjnr sr*.- i 
rr-n ftnfrptqH erg: sq^t •■yqqftwn': |l 

As the Lord Hvn (might Yi-vii iiiira (Itmlhi Kmuikul in dream (.lie .Mantra called 
ftlrnaraks.V he exactly wrote it on!, in the morning, when lie awoke from slerp. 

This shows that poems and Sfotr.is can aK.» ho obtained in dreams. 

Therefore th" dream on* item is as real .is the waking state. 
Because the dreamj objects indicat*' future true objects; s-eondly because 
works of genius like poems, etc, an- found in dreams, and remedies for 
diseases are prescribed therein ; and sometimes the. exact object seen in 
dreams is seen afterwards in waking state. Such as tie* person who will 
kill one. 

The author now answers the objection based on the fact that heeause 
dream consciousness is suhlated by the waking consciousness, therefore all 
dreams are unreal. 


s'*Tit \ III., 2. f). 

ftrtftei aatop? 11 \ i ’ i v n 

tR Para, of the Lord, of the highest. Abhidhy'insU, by the will, 

g Tu, only, ftetffcm; Tiruhitam, is withdrawn or hidden, m* Tatnh, from that 
(Lord), fir Hi, for. Asya, of this (Jivn). Bandha-vipnryayau, 

bondage and release. 

5. The dream consciousness is sublated by the will of the 
Saprcmc Lord alone, because front Hint proceed the bondage and 
release of the Soul.—324 

* commentary 

From the meditation or formative will of the Supreme Lord, proceoils 
Jbe vanish** of the dream objects, like chariots, etc. The dream is not 
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unreal, like the illusion of silver in the shell. This is so, because the 
Supreme Lord is the cause of the bondage ' and release of the soul, as says 
the Sruti (£vut&fivatarn., VI., ](>) : 

9 3: I rfaPiTigfe'ifa- 

II 

He makes all, He knows all, the self-rim vtal, the knower, the time of time (destroyer 
of time), who assumes qualities and knows everything, the master of nature and of man, 
the JyOrd of the three qualities, the cause of bondage, the existence and the liberation of 
the world. 

He who can cause the bondage and release of the soul, oau easily 
bring about the dream and it< withdrawal for the soul. There is nothing 
wonderful in it. Therefore, it must he understood, that the manifesta¬ 
tion and withdrawal of the dream-world ts also from that Lord. Tito 
sam«' idea is expressed in the following vets’ of the Kurina Purina : 

WJUfejfotf.xU -J far.--4.fu H cq -( I 
'^SHIsil tlfafasT |i 

It is He (the I,ord) dial makes the soul perceive the dream ( reation, etc., and lie it 
is who htde3 them from his view: for on His will, the bondage and release of this soul 
depend. 

Therefore, the dream creation is teal and i-. <>t the Lord. 

Adhikarana 111—The state of vale fulness is also 
created Inj Brahman. 

Now (ho author ih.>crihe^ that the waking con.M-ioUMioss is also 
caused hy the L >rd and by no one else. In the Ktifh.t (. panisad (IV., 4) we 
road : 

HHHU sipifraivaSrTHfi I 

nfT^d fagnivUR q n ^ *n^fa u < n 

The wise, when he knows that that Ij_v which be perceives the suite of the dreamless 
sleep (fcjusupti), and the dream state is the tireat Omnipresent Self, grieves no more. 

Doubt: Here arises the doubt: Is the waking '-tute of the diva 

caused by tlie Supreme land or not ? 

Purvnpakw : The waking consciousness S not caused by the Lord, 
because we see it dependent on time and the rest. 

*S iddluhita : The waking state is also caused by the Lord, as is 
shown iu the next Sutra. 

md:\ hi.. 2. <>. 

^4toisi Sisfq 11 \ i \ i $ II 

\wl J T* Deha-yogat, from the connection with the body, the wakiug state. 

. 31 Y&, or. Sail, (that withdrawing or hidiug of the Steam), Api, eveo. 
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6. The waking consciousness also, which is found iu connection 
with the body, is from the Lord.—325. 

COMMENTARY 

The wakiug consciousness, which is experienced by tbe soul when 
it is iu connection with the body, is also from the Supreme Lord as is 
mentioned in the above text of tiie Katlia Upanisad, and which properly 
translated runs as follows : 

The wise, when he knows that that by which he perceives all objcctB in sleep or 
in waking, is the Great Omnipresent Self, grieves no more. 

The time and the rest being inert, cannot produce anything. The 
word “Api” or “also” of the Siitra indicates that the states of conscious¬ 
ness known as deep sleep (Susupti) and swoon, (Murchchhfi) are also 
created by the Lord. For the texts repeatedly declare that to Him belong 
the all-creative power. 


Adhikarana IV—The state of deep sleep is caused 
also by God. 

Now is being considered the question, what is the place, abiding in 
which, the soul experiences deep sleep ? The following are the iSruii texts 
relating to deep sleep (Susupti). One declares that deep sleep is felt when 
the soul is in the Nfidis, the other, when the soul is in the pericardium, 
and the third when it is in Brahman. These three texts are given below. 
In the Chhfindogya (VIII., 6. 3.) we find . 

twRRrcgflj tFsrera: a era s-sr:* <uaTi 

TOffir ffaur fk em tupqsfr 11 311 

This being so, when this Jiva sleeps, being at prefect rest and all senses withdrawn 
(experiencing the joy of his essential nature) and dreams no dream, then he enters (into 
the laid dwelling in) these vessels and there no evil one can touch him, because he is 
protected by the light of the lord. 

In the BfhadSranyaka Upanisad (II., 1, 19.) we read: 

W ipst si 

*fii*5% mfat JEwgytj jrtafk ^ ??«n jmd ?r tott'S?! =rr undraw) snfiirfini^iR 
tsa^Tii n 

+ N.ext when he Is in profound sleep, and knows nothing, there are the seventy-two 
thousand arteries called HiU ; which from the heart spread through the body. Through 
them he cadres forth, and jests in the surrounding body. And as a young man, or a great 
fciag or # gnat Brfthpmga, having reached the summit of happiness, might rest, so does he 




mdsyn] II PADA, IV ADHIKARANA, Su. 7. 4«X 

In the same (II., 1. 17.) we find : 

9 <ot ft*ranii: gw i^ri wmrai ftsrdm ftaRnren *t 

vftsfajpw aift irt qwsw $q?gw ?qfqfa s?m qqrjsto w sn# *5fftt 

JlOar *173 *ft« »2^d w i! ii 

Ajtftasatru said: When this man was thus asleep, then the intelligent person 
(Purusn), having through the intelligence of the senses (Prfinas) absorbed within himself 
all intelligence, lies in tile ether, which is in the heart. When he takes in these different 
kinds of intelligence, then it is said that the man sleeps. Then the breath is kept in, the 
mind is kept in. 

There arc many other verses like these. In the above verse the word 
Aka6a means Brahman. From the above three texts we hud, that the soul 
enjoys deep sleep when it is in those three places, namely, in the Nadis 
(arteries), in Puritat (pericardium), or in Brahman. 

Doubt : Now avisos the doubt : Arc these three abiding places of 
the soul to be taken distributive^ or collectively V 

Purvapaksa : The Purvapaksiu says they are to be takeu distribu¬ 
tive^. For when words of equal force are employed in a sentence and 
there is no mutual dependence between them, then the passages should be 
construed as stating au option. In other words, Susupti is experienced 
when the soul is in any one of those three places. 

Siddhania : Susupti is experienced by the soul abiding simultane¬ 
ously in all those three places, as is shown in the next Sutra. 


SUTRA m., 2. 7. 

d CTS ^ II \ I X I * II 

•o 

Tad-abhavah, the absence of that (the state of dreams or wake¬ 
fulness). ?il^g Nadisu, in the Nadis. sa. Tat, about it. #: Sruteh, from the 
scriptural statement. Atmani, in the self, or in the Lord. ^ Cha, and. 

7. The Susupti, which is the absence of dream and 
waking consciousness, takes place in the Nadis, in the Self, 
and in the pericardium collectively, because of the scriptural 
statement to that effect—326. 


COMMENTARY 

By the word “and'’ in the Siitra, pericardium is to be included. 
“Tad-abhavah” means the absence of those two, namely, the absence of 
wakefulness and dream. In other words, “Tad-abhavah” means the 
“Susupti” or deep sleep. This deep sleep takes place collectively in the 
Nadis, pericardium and the Lord. Why do we say so ? Because in the 
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l scriptures all these places are mentioned as the localities in which tho soul 
enjoys deep sleep. If it was intended that they were to be takaa 
alternatively or optionally, then there would be partial refutation of 
scriptural text. Wo find Nadi's and Fianas mentioned collectively in deep 
Sleep. Iu them the soul resides in deep sleep. In the KuuSitaki Upanisad 
(TV., 19.) we find that Prana also becomes united with the soul in deep 
sleep. 

d nerrafo s^ftsqifge gsignqeH utR'iifon gm gre-sfr s^qr- 

cgtfgugfaifgfqfer g*a*rr $*ft fqiifsregrqqgsq: fqjc;?RqTf%gr frre^ g$eq 'ftieg 
*lfca?qfg gig §h: si qigg qrqymffcgvqre gqfa qgg sti? 

yqgfgfg: yci^fg en^tfg gg: y^qrq: yfTFtfgg 

gsr siftgcqd qmriprib-fi Bregrtvijrr fgqfa*^%q^hjynRTvqg: wr qqrqgg fqqfgBrit 
Biariaft ^gi ^wft vflfiRggqr qjo ^qig feg.- ?qirwq*rd qi fq^qg<fgig u.qrm w 
«»ic^ mr g|wj: n u n 

And Ajatasatru said to him • Where this person here slept, where he was, whence 
he thua came back, is this - the arteries of the heart called Hita extend from the heart of 
the person towards the surrounding body, .'''mail as a hair divided a thousand times, they 
stand full of a thin fluid of various colours, white, black, yellow, red. In theao the person 
is when sleeping he sees no dream. 

Then he becomes one with that l’rfiiia alone. Then speech goes to him with nil names, 
the eye with all forms, the ear with all.sounds, the mind with all thoughts. And when he 
awakes, then, as from a burning fire, sparks proceed in all directions, thus from that self 
the Pranas (speech, etc.,) proceed, each towards its place, from the l’rfinas. the gods ; from 
the gods, the worlds. And as a ra/.or might be fitted in a razor-ease, or as fire in a 
fire-place, even thus this conscious self enters the self of the body to the very hairs 
and the nails. 

Nor can we have option on tho strength of the maxim quoted by tho 
Purvapak§in, because that maxim applies where two statements are of 
equal force (Tulyartha). In the present case, there is no such equality of 
meaning. They do not serve the same purpose. It is only when several 
things may servo the same purpose equally, that an option is allowed. 
The case is hero similar to the statement “entering by the dooi, he sleeps 
in the palace, on the couch.” Here the three things—-the door, the palace 
and the couch—arc to be taken jointly and no option can bo allowed as 
regards them, for they do not serve the same purpose. Similaily, tho soul 
enterns through the Nadis (which are like a door), into tho palace called 
the pericardium, where Brahman is, and sleeps in tiie bosom of Brahman, 
which may represent the couch. Thus the Nadis, poricardium, and Brahman, 
subserving different purposes, must be taken collectively, and not 
separately. Therefore, Brahman alo <e is the direct place, resting on which, 
the soul enjoys deep sleep. 

* The “Puritat” or pericardium is the covering which sun minds the lotts 

of the heart 
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.sutha m., 2 . 8 . 

m q^S‘-qT^ || \ I X | q || 

’QV. Atalj, hence. mN: Pr.ibodlial. 1 , waking. 3 C R!3 Asmfit, from him (the 
Lord). 

8 . Therefore the waking; of the soul is from that 
(Brahman) —.‘>27. 


( OMMI'VTVRV 

Because Bi.ihman alone L the immeduto resting place of the soul 
m dc'cp sloop, tho NTidis boing meiely the gateway to him ; therefore, in 
the Chhandoirya Upamsad it is disci died that the soul awakens from 
Brahman in deep sleep There in VI, 0. 2 and m several Ivhandas fol¬ 
lowing it, it is repoitodly declaied that the soul awakens from Brahman 
called Sat, “coming out fiom Sat they do not know that they have come 
out of the Sit” Had option been allowed, it would have boen mentioned 
that tho soul conics out from the Nadi', or from the pericardium, or from 
Brahman. If there were optional places, to winch the soul might resort 
in deep sloi p, the sciiptuie would teach its that it awakes sometimes from 
tho Nadis, sonvtimes from the pone trdium, and sometimes from tho 8elf. 
Per that leason also, the Self is tin- place of d<*ep sloop. "We give the ori¬ 
ginal passage of the Clihfindogya below. 

mi *rg5=ft straiwrisiT fginji c v>cHi^ mr- 

jjf?3 li in d W 33 »i frrt sio^s^rt mm mm wis?jfl^3*J3 

<33 sftwfjrr.* mh wr: «fct <113 <3 ft? n \ u u mitfr 3i fifet 

31 3*1 31 3tfet 31 3ilJt 3r 33*1 31 3*fl 31 31 3j333ft3 33T«T3f?3 II 3 II H 3 

crsflSforn331 -J= q af'l'V|3> H I 3T'.'TTS3x3affl?33y3f 513 '*{,3 <?3 31 33313. ftstPEf- 

Rtft 33i mtftfa rt3i^ ii v ii 

As th° bees, my child, make honey !>y eolloctii " the iiiu" of ddHront trees and 
liring together and mix them m one pH t. And is these juices have no discrimination, 

ho that they might sa\ T am the juice of that tree I am I he juice of that tree in the 

same manner, my child, all these eieatuics, when lhe\ get mixed <n the Sat, do not 
know that they have got mixed in the Sat. 

Whatever these creatures are here, whether a tiger or a lion or a wolf, or a boar, or a 
worm, or an insect, or a gnat, or a mosquito, that they become again and again.* 

That highest God is the Essence and Euler of all. the desired of all, and known 

through all the subtlest intellect. All (his universe is controlled by Him, He pervades 

it all and is the God. This God is the destroyer of all and full of perfect qualities. 
Thou, 0 Svotakctu, art not that God. 
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“Please sir, instruct me still more,” said the son. “Be it so, my child,” replied the 
father. 

The father then goes on to give other illustrations, the burden of which 
all is to show “Atat tvam asi”—“thou that art not.” 


Adhikarana T r — The same person comes back to the body 

on leaking. 

In the above it is stated that coining out of the Sat, they do not 
know that they have come out of the Sat. 

Doubt : Now arises the doubt : Does the same individuality which 
had gone to sleep in Brahman arise therefrom when awaking or does 
another individuality arise after sleep ? 

Ptirvapaksa : The same individuality does not arise in awaking 
from deep sleep. When a cup of water is thrown into a river and another 
copful is taken out of it, it cannot he said that the water is identically the 
same. Similarly, when a person merges in Brahman in deep sleep, it is 
impossible, that he should, on awaking, come back into the same body. 

Sifklhunta : The some personality awakes in the same body, which 

it left, when it went into deep sleep, as is shown in the next Sutra. 

srnu m., 2. 9. 

^ ii ^ i ^ i £ || 

D : Sal) ova, that very person who went to sleep. ^ Tu, hut. *u Karma, 

activity, on account of his finishing the act'on left unfinished, Annsmrti, 

on account of memory of identity. P s ' Sabda, from the Sruti.ftf^P Vidhibhyal), 
from the commandments. 

9. But the same person arises from sleep, because 

of his completing the work left unfinished, because of his 

retaining the memory of his identity, because of the texts of 
the scriptures, and because of the injunctions of the Sitstras. 
-328. 

COMMENTARY 

The .word “but,” “Tu,” removes the doubt Tho sarno person who 

had gone to sleep arises from it and no one clso. The reason for it is 
four-fold. First, be .finishes the work whicli bo bad commenced before 
• going to sleep. The Word “Karma” of the text means ordinary worldly 
■Works. Secondly? he has memory, that is recollection, in the shape of 


11 pXDA, VI ADBIKARANA, 8&. 10. 


465 



_>5s i 

“I am the person who had gone to sleep and who have now awakened.” 
Thirdly, the express text of the Chb&ndogya quoted above also shows the 
same. (Chhindogya, VI., 9. 3). 

“Whatever these creatures are here, whether a tiger or a lion, or a wolf or a boar, 
or a worm or an insect, or a gnat or a mosquito, that they become again and again.” 

This means the creatures like tigers, wolves, etc., come back on 
awakening into the same body, which they had, before they went to sleep. 
Fourthly, the scriptural injunctions like those of B^hadaranyaka, I., 74. 15, 
declare that the man must worship the Self as his true state. This shows, 
that he must try for release. If everyone who went to sleep got release, 
then these injunctions about Moksa, would be useless. 

When a Jiva enters into Brahman, he enters like a jar full of salt water, 
with covered mouth, plunged into the Ganges. When he awakens from 

sleep, it is the same jar, taken out of the river with the same water in it. 

In the same way the Jiva, covered by his desires, goes to sleep and for the 

time being puts off all sense activities and goes to the resting place, 

namely, the Supreme Brahman, and again comes out of it, in order to get 
further experience. He does not become similar to Brahman, like the 
person who has obtained release. Thus we learn from this four-fold reason, 
that the same soul which had gone to sleep, awakes again into the same 
body. 


Adhikarana VI—The state of swoon. 

Now we shall consider the state of swoon, which is similar to that of 
deep sleep. 

Doubt : Does the Jiva fully attain to Brahman in swoon or partially 
attain to him ? 

Pdrvapaksa : Swoon being a special kind of deep sleep, the soul 
attains to Brahman fully as in deep sleep. The next Sutra sets aside this 
view. 

SUTRA., JIT., 2. 10. 

^ l X l \» II 

Mugdhe, in the swooning person or state. wi Arddha, half. 
Sampattib, combination or attaining Brahman ; entering into Brahman. Bala- 
deva’s reading is Samprfiptilj. Pari$e?St, on account of the remaining. 

10. In the swooning condition, the Jiva is in half 

combination with Brahman ; because the rule of the remainder 

shows this.—329. 
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< , ' COMMENTARY 

When a man is in a swoon, or in a stunned condition, he is in half 
combination with firahman, because of the rule of the remainder. In 
tills condition Brahman is not reached in the same way fully as in deep 
sleep, because the soul is conscious of pain. Nor is there total want of 
attainment to Brahman, like the waking state, because the soul is uncon¬ 
scious of external objects. Thus by the rule of remainder, we conclude 
that there is half combination. This we find described in the following 
verses of the Var&ba Purfina :| 

swenmisflift fvw) 3rru>nifa \ 

wgr vr'swn I 

vrwnftftfwfi 5 :«*ww 11 

When [the bouI is at a distance from the Supreme Lord in the heart (that is, when 
if is in the eyes), then it is in waking consciousness ; when it is nearer to the Lord (that 
®, in the throat), then it is in the dream consciousness. But when it has entered into the 
Lord, it is in deep sleep. Therefore, these are the three states, thus described; but 
swoon is an intermediate state, in which there is half combination with Brahman, because 
op recovery, there is remembered the consciousness of pain. 

Hie objector says : The books describe only three states : waking, 
dreaming, and deep sleep. Where do you get this fourth state called 
“Mugdha” or swoon V This is not a Dew state, but one of the above 

three. 

To this objection we reply, that this is a separate state altogether. It 
is Bot the waking state, because external objects are not perceived in this 
State through the senses. Nor is it the dreaming state, because the person 
is unconscious. Nor |Jis it the deep sleep state, because there is not that 
peacefnl look of the face and want of movement of the limbs. Therefore, 
>it is a different state altogether and is to be inferred by the rule of the 
remainder. Moreover, it • is a well-known state, recognized both by the 
physicians and by the world. Thus the purport of the whole topic is 
that the Lord God Hari alone must be worshipped and served with devo¬ 
tion, for His glory is such that he is the Maker of everything, even of 
the conditions of consciousness like waking, dreaming, and the rest. 


Adhikarana VII—The Lord is one though manifesting 

in various forms. 

In the preceding passages, has been shown the glory of tbe Lord, 
controller and ordainer of everything. Now will be described, 
|-tb«t uMonoeivoble nature, by which He does not abandon His unity 
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in himself though He appears manifold in many places. Though in foe 
Sdtra, Hi 3. 44, it was described that the powers of the Lord are mysteri¬ 
ous, yet in those Sutras, no reconciliation has been made of the paradoxi¬ 
cal statements that the Lord though one, appears simultaneously in many 
forms, which are apparently different from each other. That reconcilia¬ 
tion will now be made, by means of the doctrine of inconceivability. 

We have the foliowiug text showing that the Lord though One 

manifests as mauy : 

Though being One, He manifests as many.—(Gopalo Purva Tapani). 

Doubt : Are the various forms of the Lord, found m diverse places, 

mutually different from each other or not ? 

Phrvapaksa : The difference of locality presupposes the difference 
in the objects occupying that locality ; for substances occupying different 
places cannot be identical ; for the quality of being in different places 
separates them from each other. The above text is merely a general 
statement and does not mean that One Lord exists in different places. 

Therefore, the fact is that the gods arc many, occupying different places 

and having different jurisdictions. Thus the gods being many, there can¬ 
not be that one-pointed devotion to one God, which you have been trying 
to establish. 

Siddhdnta The God is one only, and not many as will be shown 
in the next Sutra. 


sutra m., 2. 11 . 

* ft II \ I ^ 1 U II 

n Na not Rthanatah, on account of place, wft Api, even. 'WST 

Parasya, of the Highest the Lord. Ubhayalihgam, having two-fold 

characteristics; not different on account of differences of locality, Sarva- 
tra, everywhere, ft Hi, because. 

11. (The essential nature) of the Supreme Lord, though 
(differentiated) by space, does not undergo any change of 
characteristics ; because, (He simultaneously exists), everywhere. 
-330. 


COMMliSTABY 

“Of the Supreme,” namely, of the Adorable Lord, there is not two- 
foldness of characteristics or change of nature, by the mere fact of His 
being in two different places. Though there is difference of locality there 
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is, however, no difference in the substance ooonpying these localities. Be¬ 
cause His essential nature, through His inconceivable power, simultane¬ 
ously manifests itself in every place, as mentioned in the above 4ruti: 
"Eko’pi san bahudbfi yo’ vabhftt'.” 

The word “Sthftnfini" or localities are the centres (Aspada) where 
the Lord manifests His glory ; where are displayed His various sportive 
activities (Lfl4s\ These sacred places are called also Samvyoma (the Highest 
Ether or Vacuity). 

The devotees of the Lord are also of various'kinds (Bh&vas). Such as 
some regard Him as their Master and themselves as His servants ; others as 
their Beloved, and themselves His lovers, etc. 

In all these various localities (Samvyomas). and various devotees, the 
Lord, though manifesting His different aspects, is essentially the one and 
the same. He undergoes no change. 

sutka m,, 2. 12. 

* g c S Hwgw n n * i H i \\ H 

3 Na, not foiq. Bhedflt, on account of difference, on account of the state¬ 
ment of difference, vfa Iti, as, so. Chet, if. ^ Na, no Pratyekam, 

distinct, each (with reference to), Atad, the absence of that (*. e., differ¬ 
ence). Vachanftt, on account of the statement 

12. If it be said “This is not valid, because of the 

statement of difference,” we reply, ‘‘No. Because (with 

reference) to every statement (declaring difference), (there is 

always) a counter-statement (in the scriptures) declaring non¬ 
difference.—331. 


COMMENT ART 

The statement made in the preceding Sfltra, namely, that the Lord 
remains One, in all His manifestations, is Dot reasonable, says the 
objector. For in reality, these different manifestations are different entities, 
and cannot be called one. In fact, there is Bheda or difference in the 
Lord. 

This objection is raised in the first part of the Sdtra, and is answered in 
the subsequent portion. With regard to every one of these manifestations, the 
texts take the precaution of saying, that the Lord is one. 

Thus in the BfhadAranyaka Upani?ad. (II., 5. 19), we have the 
following: 


*wTfa: ssw W), gvr uw toj ^ fwtar 
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Verily, Dadhyach Itharvana proclaimed this honey to the two Asvins, and a Bai, 
•wring this said (Rg Veda, VI., 47. 18). 

An image of the Lord is in every one of the forms, (in which a Jiva, or soul is em¬ 
bodied, for every Jiva has the image of the Lord in it). That Image is for the sake of the 
seeing (and worshipping by that particular Jiva), The Lord (Indra=Almighty Ruler) 
appears multiform hrough His Energies (MAyAs). Therefore, it is right to say that 
these hundred and ten forms, called Haris arc His. (The Hari or Logos of every system 
is a ray of Brahman).” 

This (Brahman) is verily these Haris (Logoi) ; this (Brahman) is the Ten (AvatAras, 
snch as the Matsya, etc.) this (Brahman) is the Thousand (AvatAras, snch as Vigva, etc.), 
this the Many (such as Para, etc.), this the Endless (such as Ajita, etc.). This is the Brah¬ 
man, withont cause and without effect ; besides whom there is nothing, and outBide whom 
there is nothing. This Atman’ is Brahman, omnipresent and omniscient. ThiB is the 
teaching of the Upanisads.” 

Thus the above text of the Brhadaranyaka Upanisad shows that 
every form of the Lord abiding in different individuals is the supreme 
Brahman, full and entire, and not a portion of Him, for an Infinity can 
have no parts. 

siTKA nt., 2. 13. 

II \ I X I \\ H 

vrfa Api, also. ^ Cha, and. »PI*I Evam, thus. Eke, some. 

13. And also some teach thus (that the Lord is one though 

multiform).— 332. 


COMMENTARY 

The words “and also’’ mean “moreover.” Thus in the M&ndukya 
Upanisad (IV., 7', S. B. H., Vol. 1, p. 318, 2nd. ed. 

'HWi’lSriiWTWl fjres I 

vfhfiid 3ft a gfaaa^laat n 

He who knows the Omkdra, as partless and yet full of infiity of parts, as the des¬ 
troyer of all false knowledge, and as blissful, he verily is a sage and no one else.’’ 

Thus these SSkhins teach that the Lord is One partless whole, 
having infinity of parts, each one of which is a whole infinity. The word 
‘partless’ means devoid of differences in itself or in its parts. “Infinity 
of parts” means having innumerable parts, each one a complete infinity 
(SvfimSa). It is thus written in the Matsya Pur&oa : 

W ^ id sfosft 51 t 

The Supreme Vi$nu is One only undoubtedly, though existing everywhere. He has 
■one form, though through His Glory, he appears as many, like the Sun. 
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The sense is tiiis. As a prismatic crystal, though one only, appears 
to emit different colours, such as red, or blue, etc., to the eyes of the spec¬ 
tators when viewed from different angles; or as an actor on the stage, 
appears playing different parts in different acts of the Drama, but all the 
while he is one and the same, though expressing diverse emotions, appropriate 
to the part he is enacting for the time being ; so the Lord Hari 
never abandons His essential unity of nature, though He appears as many, 
according to the different nature of the ideas (Bh&va, or mental attitudes) 
of His devotees meditating upon Him, or according to the different 
nature of the works He is engaged upon accomplishing. 

So also in Vi?nu Tantra : 

As a prismatic crystal when looked at from different sides appears possessed of blue, 
yellow, etc., colours, so the Unchangeable Lord gets (in the eyes of His devotees) different 
forms, according to the different kinds of their meditation. 

So also in the Bhagavata Purina : 

Hari, whose essential nature is unmanifest pure Intelligence, manifested HimRelf in 
a form shining with radiant ornaments and holding diverse weapons. And as a divine 
magician capable of going to heaven, quickly changes his form in the very presence of his 
spectators, so that the very body of the Lord with four arms, etc., instantaneously assumed 
the form of the Dwarf (Yamana), while (His Parents, Aditi and Kasyapa) were looking on. 
(In their very sight He changed into the Dwarf-form.) 

Thus that One Reality, having Inconceivable Powers, and being 
the substrate of all contradictory attributes, simultaneously becomes mani¬ 
fold in Its manifestation. This gives rise to the notion of His possessing 
paradoxical qualities ; and this instead of detracting from His greatness, 
strengthens the love of the devotees towards Him—the Lord of Mysterious 
Powers. Thus Bhakti towards the Lord increases by such contemplation 
over His contradictory attributes. 


Adhikarana VIII—The form of Brahman. 

Now the author establishes the point that the Lord has Atman for 
His body. 1 There is no body of the Lord 1. If the body of the Lord were 
separate from the 8elf (Atman) of the Lord, then Atman being a subor¬ 
dinate .member, the devotion towards it would also be of a subordinAte 
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kind and not a primary Bhakti. But this is not the case. For devotion is 
always felt (or rather experienced, as if it was drawn) towards the primary 
object (The attraction or Love which the soul feels for the beautiful 
form of the Lord is not an attraction towards something secondary but 
primary. It follows, therefore, that the form of the Lord, is the Self of the 
Lord, is the very Lord itself. It thus differs from other forms. As a 
rule, the form embodies the soul : but the form of the Lord is the very soul 
or self of the Lord : otherwise why such an attraction towards it '( J 
Vimya : Thus the Srutis declare : 

f^mTfsFSre^Tfriil' I 


Salutation to that Krsna, the destroyer of pain, whose form is being. Intelligence 
and Bliss.—Gopdl Pilrva Tapani Up., I. 



To (Jovinda whose form is Being, Intelligence and Bliss.—Atharva Sirasa. 


Doubt : Now arises the doubt : Has Brahman any form or not ? 

Purvapaksi : Brahman has a form : which consists (of the fine 
matter of the planes of) Being, Intelligence and Bliss. The phrase Sachchi- 
d&nanda Rupa is a Bahuvrihi compound, meaning he whose form is Being, 
Intelligence and Bliss. Therefore, Visnu has a form iMurti). 

Siddhanta : The Lord lias no form distinct from His Self as is shown 
in the next Sutra. 


sCtra in., 2. 14. 

^f^l^ II \ I \ | t#|l 

Arupavat, destitute of form. °. 5 f Eva, indeed. % Hi, because. 35. 
Tat, of that, of that form. Pradhanatvat, on account of being the 

chief (or the supreme) thing and soul. 

14. Brahman, has no (ordinary) form indeed, because the form 
itself is the principal (life).—333. 

COMMENTARY 

Brahman lias no Rupa or form, Vigraha or shape. Hence He is 
called Arupavat—formless. The word "indeed" is used in order to 
refute the argument of the Piirvapak§in. Why do we say so ? Because that 
Form itself is the Chief. [In ordinary cases, form is always subordinate 
to the soul which it embodies. But in the case of Brahman, the form itself 
is the Atman : there is no difference between the form and the self of 
Brahmao. They are identical). The form possesses all the attributes 
of Brahman, namely, it is all-pervading (Vibhu), it is the knower 
(iii&tfva), it is the inner self of all Jivas, etc. It is both the substance and 
the attribute. 
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But it is a well-known fact, says an objector, that by meditatiug 
on Brahman, the supreme self and substance, the knowledge and 
Miss, there ceases to exist. Its opposite, namely, the Prakfti, which is 

essentially inert and painful—how is it then possible that with regard to 
such a Brahman, the author of the Sutras should predicate a Form? (for all 
form is a limitation of life, and is inconsistent with the true conception of 
Brahman, as set forth above). This objection is answered in the next Sutra. 

SUTRA in., 2 . 15 . 

qwifo tl * I ^ l ? X ii 

jwruu Prak&Savat, in the same way as in the sun consisting of light. 
W Cba, and. This word removes the doubt above raised, wyzqfri Avaiyarthyfit, 
on account of the want of purposelessness, or of meaninglessness (of the form). 

15. And (the conception of a Form with regard to Brahman) 

is not meaningless, just as (the idea of a form with regard to the Sun 
which is) pure light.—334. 

COMMENTARY 

The word ‘and’ in the Sutra is employed in order to remove the 

doubt raised above. The affix ‘Vat’ in PrakfiSavat, has the force of ‘Iva’ 
or ‘like unto’ ; and it is added to the word ‘Prakafia’ in the locative case. 
Namely, as in the case of the Sun, whose single form is 

pure light, there is conceived a form for the sake of meditation ; and as 
such conception with regard to the Sun is not purposeless, for it helps 
concentration of the mind ; similarly, in the case of Brahman, who, though 
the pure light of knowledge and bliss, is conceived to have a Form, to 
facilitate meditation on Him. For meditation is impossible without 

ascribing a form. The word Dhyana or meditation is always used in con¬ 
nection with some form. As in the sentence, “the wife, parted from her 

husband, meditates (DhySyati) on him (i. e., on his form pictured in her 
mind).” 

Nor must it be said, that this mental picture, formed for the sake of 
meditation, is an unreality after all and Brahman has no form actually. 
Because there is evidence of His having a form. 


sutra m., 2. 16. 

m 1 IU I H I H 

wnr Aha, (the $ruti) declares. W Cha, and, however. fRiw; Tanra&tram, 
only that much, or consisting of the essence of His Self. 

16. The 6ruti declares, however, that the Form of the Supreme 
JiHgsts of Hie very essence of His Sell—335. 
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commentary 

The force of the word “Matni” in Tanmatra is to denote exclusive¬ 
ness. Since the Scriptures declare this Form alone to he the Supreme Self, 
lienee this Form is a Ileal lintitv, fund not an imagined thought-picture 
created by the mind of the devotee). In the same Atharva Siras, the Lord 
is thus described : 

fsrg-i UHHTfasufkwg. 11 

( Moditate on) the Lord as having eyes like full-blown white lotus, a body of the 
(bluet colour of clouds, garments of lightning, with two arms, and adorned with the symbol 
of silence, and having a garland round his neck, which is made up of all the spheres of 
the heavenly orbs. —((lop.ila IVirvu Tapani, p. 18“> of the Anand£srama series). 

A oh' : Yanam.ila means a garland made of flowers, fruits and leaves all strung 
together. In the ease of Vi-nu. the Vanamala means all the globes strung together : 

Or il may mean a garland made of (lowers of five colours, yellow, white, red, blue and 
black. In the ease of VPnn, it means a garland made of five elements—earth, etc : 

qViq gtf< GFtsbHff¥h UFA I 

uvular ?VfHu 11 

lit tlm above, the attributes like “lotus-eyed," etc., an* shown to be 
the essential qualities of the Lord and the Lord and the Form are identical 
clearly, tor tins Form is called the Lord in the above. 

So also in tit'* J’adma Parana we read : 

brtftfirJT y- 7 5f*<< hm 

lo the bird there is no distinction of Life and Form—(the Form itself is the Life). 

Tit everything else, tin* form embodies the life, but in the case of the 
Lord, the Form Itself is tin* Life manifest. In other words, the Delia (body) 
is verilv the Dehin (the embodied)—the Body of the Lord is verily the 
Lord Himself. 

sfruv. nr, ‘J. IT. 

1 ^ 1 h 1 ^ 11 

Ihirsavati, (the Scripture or Sruti) shows. A Clta, and. WTt Atho, 
fully, completely. Apt, also, Smaryate, the Smrtis declare. 

17. Moreover, (the Scripture) also fully shows (this, anti the 
Tradition also) declares it.—330. 

COMMENTARY 

lu answer to the question, “IIovv did Gopfila, the Supremo Self, who 
essentially is above all Prakfti, descend on this Garth (and incarnate 
Himself in matter),” the Sruti goes on to describe the Form of this Supreme 

GO 
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Self : and shows that the Supreme Self is identical with His Form. The 
word Gopfila is primarily applied to that Entity who is the Supremo 
Lord having the most beautiful face, hands, feet, etc., and with a body 
of the colour of the blue cloud. In the Gopfila Purva Tapani, the sages 
ask Brahmfi the following question : “What is the form of the Lord, what 
is His sacred formula of worship, and what is the method of His worship, 
tell that to us who are anxious to know.” In reply to this question, 
Brahmfi Says : 

vrsfw ^ I afe* *$r>r.r 

S3 SJTgtfWJjd fow I 

fsgsi 

ala grtTRciaifsKw: i 

fWlj gxfit vrqfcT RSpL II 

Krsna is dressed as a Gopa (a cow-herd, or a NVorld-Siviour), has the colour of 
a cloud, is a youth and stands under the Tree of all Desires. On this subject arc the 
following verses : 

He who meditates, with his heart, on Kixna as described below is freed from 

re-births : 

He has eyes like full-blown white lotus, a body of the colour of clouds, garments 
of lightning, with two arms adorned with the symbol of silence (a particular position 
of fingers), a garland of heavenly orbs, the supreme Lord. He, surrounded by cows, cow¬ 
herds, and shepherdesses, under the heavenly Tree, adorned with divine ornaments, 
is seated on a throne inlaid with lotuses of jewels, and fanned by the cool wind resonant 
with the music of the waves of the River Kalindi. 

Note : The cows are celestial orbs, the cowherds (male and female) arc the Rulers 
of these solar and planetary systems. The River Kfilindi is the daughter of Time—or 
rather Time (Kfila) personified. 

The Smrtis also declare that the Self of the Lord and the Form of the 
Lord are identical Thus in the Brahma Sainluta it is said : 

ROT frag: I 

Krsna is the Supreme Lord, the Form of Being, Intelligence and Bliss. 

By these two Sutras (16 and 17) the mutual co-extensivcness is 
declared, i. e., the Form is verily the Life, and the Life is verily the 
Form, in the case of the Lord. fatTS RRTOT fattSL the Form is even 

the Self and the Self is even the form. 

Tims it is established that the Form is the Self. In inconceivable 
verities known only through the Revolution, there can be no room for 
argument, and so *it must not be doubted how the Form can be the 
Atman. It is one of the mysteries of Godhead, revealed by the ^ruti and 
roust be believed so. 
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Therefore, Bliakti or love for the Form of the Lord i9 not an inferior 

kind of Bhakti, but the highest Bhakti ; for the Form of the Lord is the 

Lord itself. 

A 

Though the Atman, Being, Knowledge and Bliss, logically excludes 
the idea of form, yet in matters transcendental, where the Revelation is 

our sole guide, we must believe that tiie Atman has a form, which is 
identical witli itself. That Form verily is to be perceived by the heart 
alone, when it is purified by love : just as the form of the music is 

perceived by the ear trained to appreciate musical notes. | Every music is 

supposed to have a form which is perceived through the trained ear.] 

If the Lord were formless, then the Sruti texts like feffR'R: “image 
of intelligence,” ’SfR^sR: “image of bliss,” etc., would become meaning¬ 
less, for these phrases employ the word “Ghana” which means form. 

Thus the Form of the Lord is not only all Intelligence and Bliss, it has 
the other attributes of being the all-pervading and the Inner Self of all. 

To have any other conception about this form would be wrong and based 
upon error. As it is said by the Lord to Xarada in the .Moksa-dharma : 

JSeR tfltss siUrfr 3*.- II 

urat tor urn w-\ sr sri 'wfa i 
s^g5i2jui to M STgutfa n 

O Nttrada ! Do not think so, "I -ee this Form because it is a form, (aud everything 
that has a form is visible).’' For (this Form is not like other forms, because) in a moment 
on my merely so willing, I can become invisible 10 thee. For I am the Lord and the 
Teacher of the world (by being the Inner Guide of all). That which thou seest Me as 
having all the qualities of all the beiiurs, that is a Mayd created by Me. Thou c&nst 
not know me thus. 


Adhikaraya JX—The worshipped is different from the 

worn It ipper. 

Now the author establishes the difference between worshipper 
and the worshipped—between the diva and Brahman. For if the wor¬ 
shipper were identical with the worshipped, the result of the Advaita 
notion “I am That”—then there would arise no Bhaki (love), for no one 
entertains the notion that his own self is the tit object of adoration. 
(For Bhakti is really worship, and it is a feeling entertained to a being 
who is superior to one’s own self.] 

Though the author has repeatedly established the proposition 

that the Jiva is different from the Lord, yet he again reverts to that 



tjm VEDINTA-SUTRAS. in ADITrAYA. (Oovtmda 

'.igpic, floating with it from a different aspect, in order to enlighten those 
: Wriaguided souls, who through the false teaching that the Jiva is a reflection 
id Brahman, are deludod into the idea that they aro verily tho Supreme 
• -Brahman, (and prayers and Piijtls aro useless for them). 

Visaya : Says a Sruti : 

W: H?T«T JjJrt I 

vffkr <ttr?WT*n hats ii 

As many images of the sun are seen in various vessols of water, ho in this world 
■ the various seifs are to be considered as the reflection of the Supreme Belf. 

Says another Sruti, Brahma Yindu Upanisad : 

nn f| tpicJfi I 

«w?r «5^r n 

The Bhut-utman is indeed One, existing in every being. It appears as one or as 
many, like the reflection of the moon in water. 

Doubt : Now arises tho doubt It ha*. boon demonstrated lioforo 
that the Supreme Self is an Image of Bliss and Intelligence. I)oe«. that 
Supreme Self become diva under certain conditions, or is He always 
separate from the Jiva ? 

PdrvapaLsa: The opponent urges that the Supreme Self itself 

becomes tho Jiva. For a Jiva is nothing but tho inflection of the Supremo 
in the Nescience. A rcilection is identical with tho original, for it exists 
so long as the original source exists, and ceases to exist, when the 
source exists no longer. Therefore, it has been said : "If a person looks 
at a mirror in front of him, he sees his own faco only therein, but it he 
turns away his eyes, he sees nothing." Therefore, the Supreme Self, by its 
oonjunction with Avidyd (Nescience), has become Jiva. 

Siddh&nia: This view is set aside by the next Siitra. The Jiva is 
not a reflection of Brahman. 


si‘tki iii„ 2. IS. 

t ^ I \ I 11 


Atalj eva, for this very reason, w Cha, and. (Another reading 
has. * Na, not), wi Upamft, similarity, or absolute identity. 
Sflryak&dirat, just as between the suu and its images. 


18. Therefore, the siiuile of tho sun and its reflection (holds 
good, with regard to the Jfva and the Supremo Self as showing 

. differ en ce).—387. 


COmreXTAEY 


Beoaqw the Jtra is separate from the Supreme Self, therefore, it iR 
ippfeto at figaratiTaly like the reflection of the sun. This is the meaning 
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of tho Siitra, whoa the reading is instead of siton. For 

in two (?) substances which arc identically one, thero cannot exiat 
tho relationship of the reflector and the reflected. For if the reflection 
were identically the same as its source, then the shadow of the fire would 
also cause burning, the reflection of a sword would cut substances. 

Hut there is, however, no such identity, for the two are different 
The word ‘and’ in the Sutra includes other causes of differences 
also. 

Therefore, it follows that the diva is diffeient from the Supreme Self. 


Adhikaraya -V —-lira in not n reflection of God. 

Admitted that the diva is different from the Supreme, on account of 
the above simile, but that very simile, however, shows that the diva is a 
rr/lcclion at least of the Intelligence. As the reflection of the sun in water 
is called Suryaka, so the lelhotion of the supreme in the Avidya, is called 
diva. Where is the harm in it? 

This doubt, however, is aNo set aside by the next Sutra. 

sfn.v in.. 2 . lb. 

I \ 1 t I u 11 

Ambuvat, like in or of water, like the reflection of the sun in water. 
Tho affix, Vat, lms the force of “like " and the word before it is either in the 
sixth or in the seventh ease. Agralianat, in tho absence of perception. 

3 Tu, but, has the sense of exclusion. Na, not. Tatbatvam, that state, 

U.c., that of equality). The simile does not hold good. 

11). The diva is not a reflection of the Supreme, like 

tho sun reflected in water, because it is not so perceived.—338. 

( OMMK.VTVHY 

The similarity of the sun and water does not hold good here. Tho 
sun is at a distance from the water, and so it is possible for its reflection 
to be in the water. Hut the Supreme Self is all-pervading, so no object 
can be at a distance from Him. So the similarity ot the sun and water 
cannot hold good with regard to the Self and tho Jiva. The sun is refleoted 
in water, etc., because of its distance from water, etc., but there can be 
no such distance between the Supreme Self and any object So “reflection” 
in this connection is a meaningless term. 

Therefore, the Jiva cannot be a reflection of tho Supreme Self. The 
^nrti also says, “He is colourless, reflection leas.”—(FraSna Up., IV., 10.) 
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On the other hand, the Jiva is an intelligent entity like the Supreme 
Self. As says the Sruti : “He is the Eternal among tho eternals, the con¬ 
scious among the conscious ones.” —(Kai,ha Up., V., 13). 

This refutes the illustration taken from the space and its reflection. 
The space lias no reflection, tho so-called reflection of the sky seen in water 
is really caused by the rays of the sun, etc., in puiticular limited portions of 
the space. It is a wrong notion of the ignorant when they say they see 
the reflection of space, otherwise one would also see tho reflection of tho 
directions, east, west, etc. Nor the sound and its echo are a proper illus¬ 
tration, for echo is not a reflection of sound Therefore, the hold has no 
reflection. 

The ne\t Sutra shows tho reconciliation of these Srutis, mentioning 
reflection. 


st* rm in., 2. 20. 

I \ I ^ I \ ° II 

Vriddhi, increase, a higher degree, stih liras, i, decrease, a lower 
degree. Rhaktvam, participation, being admitted of the diffidence 

shsTflfara. Antarbhav&t, because of being included in that Tho purpoit ot the 
scriptures end with teaching only so much. 3*9 IJbhaya, towards both 
Samahjasyat, because of the justness, appropilateness. Ev«m, 

thus. 

20. (The comparison is not appropriate m its primary sense, 
but in its secondary sense) of participating m increase and decrease; 
because (the purport of the scripture) is fulfilled thereby, and thus both 
comparisons become appropriate.—339. 

( OMMILMAin 

The above comparison of the sun and its reflection does not hold 
good primarily, bat it is a good illustration in a secondary sen^e Namely, 
as showing the increase of the one—the greatness ot the one (i.e, the 
Lord); and the decrease of the other, i.e , the smallness of the other, i e , 
the Jiva. 

This illustration is valid having regard to the particular nature of 
these. (The sun is great and so the Ruprome Self is great, its reflection is 
small and so the Jiva is small. Taking the illustration in this light, 
it holds good). .Why do we say so? Because “Antarbh&vat”—the sense 
of the scriptures is fully satisfied by this mode of explanation—every- 
thiag is contained within it By explaining it thus, the reconciliation of 
both tabes place; namely, the reconciliation between the illustration 
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and the object of illustration, the standard of comparison and the subject 
of comparison. 

The sense is this. In the preceding Sutra, the comparison of the 
snn and its reflection was set aside as inappropriate in its ordinary sense, 
but that comparison was taken to he good in its secondary sense, namely, 
having regard to the attributes found in the sun and its reflection. 

Looking to the attributes of these two, the illustration holds good. It 

is to be understood in this way. The sun participates in increase, 
it is a large luminary, untouched by the limitations of water, etc., 

in which it is reflected. It is independent, and unvarying. Its reflections, 
the smaller suns (Siiryakas), participate in decrease (they increase or decrease 
according to the size of the surface on which five reflection is made). They 
arc limited by the conditions ol the reflecting surfaces like water, 
etc., are not independent and unvarying like the sun, hut vary according 
to the variations of the reflecting surfaces. Thus the Supreme Self 

is all-pervading, untouched by the attributes of Matter (Prakyti); and 
is independent. The Jivas, which are his Aiiisas (parts) are not all- 
pervading hut atomic, are joined with tiie attributes of Prakrti (are 

affected by the material environment in which they exist), and are not 
independent. Thus the comparison holds good showing the difference of 

the Jiva fiom the Lord, the subordination of the former to the latter; and 
similarity also between them, inasmuch as both are conscious. The illus¬ 
tration is not good, if it is taken in the sense that the Jiva is identical with 
Brahman, as the reflection is identical with its source. Therefore, the Paiiigi 
ciruti says that the Jiva is a reflection, but without auy Upadhi. 

3ft* rif: II 

The reflection is of two sorts, limited by Upadhi and not so limited. The Jiva is a 
reflection of the Lord, but not in any Upadhi: as the rainbow is a reflection of the Sun 
but not in any Upitdhi (like the water, etc.). 

Note : The Upadhi-limited reflections are such as those in water, or in a 
mirror, etc. 


si'tiiv in., 2. 21 

\ \ \ \ \ W II 

Darianat, because it is seen (in the world). ^ Cha, and. 

21. Moreover, it is thus seen (in the world, that com¬ 
parisons are sometimes taken in their secondary sense). 

-340. 
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COMMENTARY 

In similes like “Devadatta is a lion,” we find that the worldly usage 
also is in favour of taking this comparisons to be good only so far ns 
relevant. (Devadatta is a lion, is good only so far as the similarity between 
the courage of both is concerned. It should not be strained further to 
indicate that Devadatta has got claws like a lion, etc.). 

Therefore, the scriptural texts of comparison between the Lord and 
the Jiva should be explained in this figurative sense, and not literally. 


Adhikarana XT—The Nefi Neti text explained. 

An objector says : It is not right to assert that the Jiva is a separate 
conscious entity like the Supreme Self, but it is merely a reflection of 
Brahman, and not a substance* bv itself. In the Byhadarunyaka Upamsad, 
in chapter IL. 3. 1, beginning with it “then* are two forms of Brahman, etc., 
the existence of everything other than Brahman is expressly denied. 
That text is as follows. 

There arc two forms of Brahman, the material and the immaterial, the mortal and 

the immortal, the solid and the fluid, Sat (being) and Tya (that) (/>., Sal-tya, true.) 

/ 

Then the Sruti divides all the five elements and their products into two 
groups—material and immaterial, (gross and fine). It declares all those to 
be the form of Brahman, and then goes on to declare : 

And what is the form of that Person ? I,ike a sa (Iron-col on red raincnl, like yellow 
wool, like cochineal, like the flame of fire, like the white lotus, like sudden lightning. 
He who knows this, his glory is like unto sudden lightning. 

The Sruti having thus described that Person as having tin* colour of 
a saffron raiment, etc., goes on to state : 

Now follows the teaching—Neti. Neti ; not so. not so. For there is not any thing else 
higher than this “Neti—Not so.” Then comes the Name, Katyasya Satyam, the True of 
the True: the senses being the true, and he (the Brahman) the True of them. 

The sense of the above is this. The Sruti refers to tlu* whole world 
as material and immaterial, subtle and gross, and having described it as 
such, states that the highest good is not to be obtained by a knowledge of 
this world, and therefore it gives next the teaching—Neti, Neti, not so, not 
eo. The thing taught by Neti, Neti, not so, not so, must be understood to 
mean Brahman alone. This text denies the existence of all objects, 
whether they fall under the category of thoughts and things, or matter and 
mind. )It declares that the only existence is Brahman; everything else 
ie Neti, Neti, neft so, not soj. The $ruti itself declares, what is the moaning 
of the teaching Neti, Neti—it says there is verily nothing else other than this 
Brahman. But may not the word “Neti, not so” be taken to deny the 
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existence of Brahman also, as it denies the existence of the world : may it 
not teach pure Nihilism ? Not so. For the Smti teaches that there exists 

an entity other than all visible worldly objects, higher than all ; the end 

of all illusions, the pure Being, the Brahman. Therefore, ‘not so’ teaches 
that there exists no other object than Brahman ; and consequently there 
do not exist separate entities like your -Jivas (souls) ; but that the Jiva is 
nothing other than the reflection of Brahman in Avidya. Your .statement 
that there are two Atmans—lower (the -Jtva), and the Higher (the Lord) • 
that they are different, because the one is all-pervading, and the other is 
atomic, etc.; is incorrect. All this apparent difference can bo explained on 
the analogy of space in a jar and space outside it : the atomicity, etc., of 

the diva arc apparent only ; and not sufficient to establish the difference 

between Jiva and Brahman, 

SidtHtdnfa : To tin's Pdrvapaksa, the next Sutra gives an answer. 

X"lr ■ For clearness of understanding the whole text of the Brhadaranyalca 
Upanisad (II.. .1. 1 to U) is given below . 

^ =sf f«H ^ qxi ^ I! ? II 2R- 

mt W ii ' J H ^T^fr 

st <yr ^fsgpUjrsSr n 3 n 

qawRSMWWi-«TT qprprfiwi ^ ^ 

yqlsjq KH: II V li atiasjrquptTicasraiTT ^•^rq^qujfiAseJJT?ei 

f«hf 4 tsuyfFJpsrcSwd) sjt n t n qp? jsuRf p<j qm- 

nfis^R ipt^qmt <prsOsE jptt efdsynH ?qr ^tfjt 

tftPTfa ^ «3 VifUItT 5fT?TlT ^Tf% FTfff PJFfceiffrfff 

HTJ7T%gc4 ffTliffTWI. II f II 11 X II 3 11 

There are two forms of Brahman, the material and the immaterial, the mortal and the 
immortal, the solid and the liuid. Hat (being) and Tya (that), (/>., Sat-tya. true). 

Everything except air and sky is material, is mortal, is solid, is definite. The essence 
of that which is material, which is mortal, which is solid, which is definite is the sun 
that shines, for he is the essence of Sat (the definite). 

But air and sky arc immaterial, are immortal, arc liuid, are indefinite. The essence 
of that which is immaterial, which is immortal, which is fluid, which is indefinite is the 
person in the disk of the sun. for he is the essence of Tyad (the indefinite). So far with 
regard to the JtevaB. 

Now with regard to the body. Everything except the breath and the ether within 
the body is material, is mortal, is solid, is definite. The essence of that which is material, 
which Is mortal, which is solid, which is definite is the Eye, for it is the essence of Sat 
(the definite). 

But breath and the ether within the body are immaterial, are. immortal, are fluid, are 
indefinite. The essence of that which is immaterial, which is the person in the right eye, 
for he is the essence of Tyad (the indefinite). 

61 
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And what is the appearance of that person '! Like a saffron-coloured raiment, like 
white wool, like cochineal, like the flame of fire, like the white lotus, like sudden lightning. 
He who knows this, his glory is like unto sudden lightning. 

Next follows the teaching (of Brahman) by N'o, no! (Neti, Xcti) for there is nothing 
else higher than this (if one says) ; ‘It is not so ! Then comes the name ‘the True of the 
True,’ the senses (the Jivas) being the True, and He (the Brahman) the True of them. 

sfritv m„ 2. 22. 

fk ^ II ^ I ’ I ^ II 

Prakrta, previously stated, the same. Etavattvam, so-inuch- 

ness, or the limitation ot power (to the extent spoken of at first), fit Hi, because, 

Pratisodhati, denies. rTtTr Tatah, than, that. Brivifi, declares. ^ 

Cha, aud. Bhiiyah, more. 

22. (The Sruti, Neti Neti' denies the previously mentioned 
limitation (only with regard to Brahman), lor it declares (Him to be) 
more than that.—341. 


1 o\IMI.\IAIi\ 

This Sruti (Neti, Neti) does not teach that Brahman alone exists, ami 
nothing else exists than it ; and that It is without an\ attributes and 
qualities. It only denies tin) si-muehmss of Brahman, as was described 
in the preceding verses. It say.s that the material and immaterial is not 
the whole of Brahman. It is something more than that. It does not deny 
the existence of those forms mentioned in the previous verses, but it says 


“do not fall 
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l .... * 

■Sruti goes on to <h“-,oiibc* in positive terms, the further attributes of this 
Brahman—His name being tin* True ot the true. |This phrase “the 
True among the true ones”—not only sets aside the nihilistic theory, but 
the Advnita also—tor it asseits the existence of other true ones—real 
entities, than Brahman. The Jivas are not unreal shadows but true : 
Brahman being the True] 

The sense ol the above teaching is this. The Sruti at first enumerates 
all forms of BraliVnan, such as the material and the immaterial, etc. But 
since Brahman is limitless in His Form, it declares Neti, Neti, He is not so 
much only. He is not so much only. The word Iti (Na+Iti—Neti, 
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means here “end"—Neti means “this is not the end." The Neti is, therefore, 
equal to Tti+Nn, “end not"—the previously mentioned forms are not tlio 
end or limit of Brahman. For lie is more than them—His name is True, 
He is the True <>t the true. The text itself clearly says so much : 

a ?fn <rjt, i 

^f r -i, vw 5u*m nf’TFJj rrcrjfjTf'T n 

It is not »o tliat this is the end. There is a Higher Form than this. Its name is ‘the 
True of the true.' 

Moreover, it must not he said that higher than these material and immaterial 
forms is the Form of Brahman called the True, etc., and that is the end. For 
it is not thus—Neti The “True ot the true" is no doubt higher titan all 
Mur fa and Amu fin hums, hut own that is not tin* limit to the forms of 
Brahman, These are merely ilhi'tratiw. The proper thing to say is that His 
Forms are illimitable and infinite. As an illustration, the text gives one of 
these Higher Forms and Names, by fixing. ‘TIis name is the True of the true." 
The name here declares the form o| Brahman. The first Sutyam means 

the souls, the .Urns ; the Pi anas always accompany the divas ; and so Satya 

which means Prana, is a name ol dha. The Sruti. lienee, explains the 

phrase Satyasva Satyam, by Mf«U \ Rri dim i “The Primus are the 
True, and He is the True ol them." The word Prana is used for Pranin— 
the life for the living self. Tim word Pupa in tlm above verse (II., 3, 0) 
means attributes. This text establishes Brahman to he material (Prabrta), 
as well as immaterial (Aprakrta), and possessing infinite number of 
attributes. It does not deny tlm existence <>f every substance other than 
Brahman (for that is not. the purport of this text). All forms whether 
Malta or Amutra, material or immaterial, are Prakptic. The forms shown 
in the illustrations of saUron-coloured raiment, like yellow wool, like 
cochineal, etc, are to be understood as non-Frakrtic—not consisting of 
PiAkytic matter (Brahman's forms are thus ot both Pr&katic and 

non-PrAkrtic matter, and yet there are forms above them all—Neti, Neti— 
for this is not all, this is not all). 

The divas arc called in the above Sruti Pranas : and are also 
designated Satyam, the True. The divas are called True, because they do 
not, like the elements, ether, etc., undergo modifications causing an 
alteration in their essential nature. In this respect they are similar to 
Brahman ; and so both the divas and Brahman are called True. But 
Brahman is the True of the True, because the divas undergo, in accordance 
with their Karinas, contractions and expansions of intelligence, but there 
is no such modification in Brahman. 

Therefore, the diva is an eternal conscious entity (subject to contraction 
and expansion of intelligence, according to his deeds). The Supreme Self 
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is a mine of infinite auspicious qualities, (and liable to no moderations 
whatever). Tlius love (Bhakti) for Brahman becomes still moro natural 
when we contemplate on the greatness of his attributes, and the insigni¬ 
ficance of the Jiva. 

Nor does this Byhadaranvaka Sniti deny form to Brahman. For if 
/ 

that was what the Sniti intended to teach, then it would not have taught 
the transcendental forms of Brahman as in IT, 3. <> the is of the colour of a 
saffron-coloured raiment, a yellow tine wool. etc. ) . and then deliberately 
demolish this teaching hv saving “Bn liman has no form" i For no one 
in his right senses would say at tiist “Brahman has such and such form" 
and then say “H(‘ has no form—all that I said before is wrong.' Moreover, 
the author of the Sutra also would have employed different words, had that 
been teaching of the Sniti. For, then instead id saving Etavattva—“the 
Sniti denies so-muchness- only"—he would have said “Etad Kupam 
Pratisedhati"—“the siuti denies tins foim ot Biahman." The wording of 
the Sutra, theicforc, also shows that the mteipretation ot the Sruti above 
given is the right one and consistent throughout, and moie reasonable. 


A<1 hi karoo a, XIT—The Form of /hr Lord. 

The author now establishes that Brahman is the Tuner Sell o[ all. 

For if He were as easily attainable as the external objects like the jars, pots, 
etc., there would he no love for Hun 

Yisaya : In the Sniti 'alrendv mentioned piev imislv, Brahman is des¬ 
cribed as having Being, Intelligence and Bliss for IIis lorm (Saclichidtuland- 

rupaya, etc.) 

Doubt : Now* arises the doubt. Has the Supreme Sell an external 
form capable of being perceived through the senses, or is it an Inner Form, 
not to be apprehended by the senses ? 

Pvrvapalcsa : The form is an external one, because meD, angels and 
demon, sec the form. 

SiddMnta : The form is not external as is shown in the next 

Sfitra : 


SLTRA 111., 2. 23. 

ft II * m * ? II 

SRI Tit, that. Avyaktam, non-manifest, the Iunor. ’Ilf Aha. says, 

(^ scripture), f* Hi, for. 
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23. The form of Brahman is unmanifest, for the scripture declares 
it so.—342. 

I OMMKSTAHY 

1 he Brahman in His true form is not manifest to the e.\ternal senses, 
it is Inner : and is to he perceived l»v tin* inner sense. For say’s tlie 
Kaflia l r paidsnd (VI. ft). 

fdgfd tfggsg * qirafa i 

His form is not an object of perception to anv one, nor li\ the eye does anv one see 
Him. 

So also the Brhudaranyuka, III,, ft. ‘Jti • 

u f? ym, a f? qilq-r t 

He is non-apprehensitile by the -uises, for He cannot tie apprehended; lie is 
imperishable, for He cannot perish. 

So also in the (Hta fYlH., 121) . 

qeni nf-tq i 

He is said to he the unmanifest, and the imperishable. Him they declare to be the 
Highest goal. 


ultUt!karana XIII—Brahman can he *ccn. 

Though Brahman is not an external object, but Praticha or an Tuner 
Substance, yet He is attainable through wisdom and devotion. The 
author shows this next, llad He been absolutely invisible—oven to those 
whose hearts were purified—then there could not arise any love (Bhukti) 
for such a being. 

Visaya : It is thus heat'd in the Kaivalya Fpanisad (Verse 2) ; 

ST5T«lfu>«fPWt»U?qf5 t 

Know Him through the Yoga (union) of faith, love nnd meditation. 

From this it appears that a faithful and devoted person can obtain 
Ilari, through meditation. 

Doubt : Now arises the doubt: N the Lord apprehended by the 
mind—an object of mental perception or is he visible to eyes, etc., 
also ? 

Pitrrnpaksa : The Lord is an object of mental perception only, and 
not of external perception through the eyes, etc. The following text of 
the Byhadaranyaka Upanisad clearly shoxvs this, by using tiro term “only’ (IV., 
4. 19) : 

He is to be perceived by the mind only, there is in Him no diversity. 

Siddhdnta: Brahman is visible to eyes also of the purified devotee, 
as.-igishawn .in the next Sutra. 
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si'tha in., 2. 11. 

*rfq II ^ I ^ i Ha n 

’•rf'i A pi, even though, also ; not so. The word ‘Api’ sets aside the Piirva- 
paksa.* Saihradhane, in conciliation, in an intensely devout worship. 

«IW9 Pratyaksa, as apparent, as directly perceptible, through Revelation. 
wgJTRiwiPi; AmipiAnabhyam, and fiom inferences (/>., through the Smyti). 

24. In devout love, (the Lord even becomes visible to the 
eyes, etc., of the devotee, as is taught in the) Sruti and the Smrti. — 
BdB. 

< ioiMi.\rujr 

The word ‘Apt’ is umhI in a deprecative sense. The above PiuvapaLsu 
is not even worthy of consideration. In Saiiiradhana or absovhi'd devotion, 
the Lord becomes perceptible even to the eyes, etc., ot t he devotee. Ifow 
do you know -4hi«.Through Revelation (Pratyaksa or the ftirect state¬ 
ment of the Vedas), and through Inference or the indirect inferential 
statements of the Smrtis Thus the Katha Sruti savs MI., 1. 1) : 

Istlfa 'ft!? STtnTOfil^l 

The self-existent, created the senses with outgoing tendencies, therefore, the man 
sees external objects and not the Internal Self, but the wise, with the eye availed from 
external objects and desirous of immortality, Ixlmld.'- the Self Within, 

So also in Mundaka Upanisad >111., 1. s) : 

ywk ^tft • 

fasjrawpTsg \ wimm n 

He cannot be apprehended by the senses like the eye, nor by revealed texts, nor by 
the grace of any other Bhiniiig one, nor by austerities and work. Through the grace of 
wisdom, the pare in heart, see Him who is partless, in their meditation. 

This also shows that the Lord becomes visible to His wise and 
loving devotee. 

So also in the HitA (XL, .33 and 54) : 

Jilt ?mn * i 

*1?J? £*5 flt q*TT II V? II 

Nor can I be seen as thou hast seen Me, by the Vedas, nor by austerities, nor by alms, 
nor by offerings. 

sqsRsjT c y p wrq r ?ifir i 

^ ii kv ii 

But by devotion to me alone I may thus be perceived, Arjuna, and known and seen 
ta essence, and entered, O Parantapa. 

Thus it is established that the Blessed Hari is perceptible to the 
eensea even, when the soul is full of entire love. The eyes, etc., then 
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become saturated with His essence and become fit to see Him, and so He is 
seen through such purified eyes. 

This being so, the force of Era iu S 3 *?: “He is to be apprehended 

by the mind alone” is not that of exclusion of other means of knowing 
Him, but teaches that the mind also can know Him. [The word Eva 
should he translated by rven and not by onhi. He can be known by the 
mind ere».| 

It does not mean that the senses, like the eye, etc., cannot comprehend v* 
Him. They also can comprehend Him, under certain circumstances. 

m*tu.v in., 2 . to. 

\ \ \ \ \'i II 

| 5t Nn, not|. gf.wPrur Prakasadivat, as m the case of fire, etc. =4 Cha, 
and. sraJfsiR Avails yam, non-difference, non-distinctions. 

25. The Lord is not like fire ami the rest, for there are not such 
distinctions in Him.—.‘*44. 

iOMMKMon 

The word not is to be read into tins Sutra from the preceding 
aphorism, HI., 2. l!>. As the tire lias two states, coarse and fine, and is 
umnanifest w hen in the subtle state, and becomes manifest when in the 
coarse state; such is not the case with the Lord. Because, there are not 
distinctions of .subtle and gross in Him. The Sruti says: 

(Mr. Up, HI., \ s.) “He is neither coarse nor tine, neither short nor long, 
etc ” 

So also in the (iaruda Parana: 

t>j^jp=uf^jrqtsi4 ST T.ftn, 'Kmrfr I 

*n: u 

In the supreme Lord there are no distinctions of subtle and coarse, because that 
Unborn is manifest verily everywhere in every form. 

But there are persons who have full devotion and love towards God, 
how is it that they have not seen Him? It is not a universal rule, therefore, 
that anv one who loves God must see God. 

To this objection, the nevt Sutra gives the answer. 

si‘tk\ hi, 2. 2C>. 

q^Rua nw-qmifj H \ 1 5 i ^ ii 

Jrarti: Prakasah, light, manifestation, the shining out. ^ Cha, and. It 
removes the doubt mentioned above, wftr Karmani, in practice (of devotion). 

Abhy&sat, through constant application. 

20. Aud the Lord becomes manifest, by repeated practice 
(in meditation).—345. 
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COMMENTARY 

jin the Karman or act consisting in meditation on Him, in the acts 
like worshipping Him, etc., by constant repetition in such acts (of medita¬ 
tion and worship), the Lord verily becomes visible.| 

Tt is by constant repetition of the acts like meditation and worship 
that the Lord shines forth. | If some devotees have not seen Him, it is 
because they have not been constant in their practice of meditation. Tt is 
Abhyasa or constant repetition, which produces the state of ecstasy, in 
which the Lord is $oe».| As says the bhyana-vindu I'panisad 18 (so also 
Brahma l T p.): 

sw i 

Making one's body as the lower lire stiek and the syllabic Oiu as the uppor stick, 
and by the practice of constant rubbing them through meditation, let him w the Hod 
hidden in him. 

Thus it is Abhy&sa or repetition, that makes the hidden Lord manifest, 
as the constant rubbing of the sticks brings out the file. If is by Abhvasn 
that one gets the lo\e for flic Lord and through such lo\o, he gets ulti¬ 
mately the vision of the Beloved But no one can see the Lord by mere 
worship (done for some selfish purpose such as to get heaven, etc.) without 
love. As savs a text (Brahma Vaivarta) 

51 sjRlitafnafffT i 

f^PlfsJlTRt Jjq) q^JlTRTI 11 

No one by worship alone can make Him become manifest ■ For the OoJ, the 
Ancient Supreme (-elf, is ever unnmnifesl. 

This uselessness of worship and praver refers to selfish prayers and 
worship, and not to the whole-hearted prayer of love. It is the prayer, 
devoid of love, which is incapable of producing divine vision. 

Says an objector : How cau the Lord, who is all-pervading and 
inside all, become manifest and come out? It is a contradiction in terms, 
Therefore, the statement that the Lord can become directly visible is value¬ 
less, inasmuch as it contradicts the all-pervading inwardness of the 
Lord. 

This objection is answered by the next Sutra. 

SI*TRA III., 2 . 27 . 

fTCTfg firfljqjl \ I ^ I ?V9 11 

*Rt: Atal), hchce. Anantena, through (the grace of) Abe Lord who 

is infinite. W Tathft, thus (i.r., direct vision), ft Hi, becauso. fvlIRr,. Lingam, 

, the indication or authority (of the scripture). 
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Hence the direct vislon^is possible through the infinite 
glace of the Lord ; and there is scriptural authority for the 
same.—340. 


COMM KYI UtV 

'there are authorities to support both the statements, that the Lord is 
unmauifest, and becomes manifest to the sight of the devoutly meditating 
worshipper. Hence though the Lord is unm inif-st, infinite and unbound* 
ed, yet when he is pleased with His devotee, He manifests His essential 
Form to him, through His mysterious power of grace. 

But how do vm say this Because there is scriptural authority for 
the same. As says the Atharvana Smti. 

‘ That Form of Intelligence and Bliss - one mass ol Beinu and Bliss-becomes visible 
to the devotee through the meditation ot love." 

Similarly, in the Xarayuna Adhyatma- 

'KJTTfdR yyddimd non n 

Though the bvrd is ever manifest, yet He becomes visible through His own 
powers (to the elect). Without the' grace ot that Supreme Self, who can see Him, the 
Unbounded, Infinite Lord. 

The Lotd lliniselt lias said so in the Gita (VU., 24) : 

q< w*i^^eti twutmgrmji v n 

Those devoid of reason think of Me, the unmauifest, as having manifestation, 
knowing not My supreme nature, impel ishable, most excellent. 

Though the Lotd is thus manifest to the eye ol love, yet this fact 

does not detract from the essential invisibility of His Self. For this 

manifestation to His Lovers is an exercise ot His mysterious power ot Self. 
But with regard to persons devoid id love, the Lord never manifests in 
His essential form, but as a reflection. For says He in the Gita, (\ H., 2o) : 
flit sHiHi: tfiRq qBTORignrf-i: I 
jpilsq jrrfintRtft vtVd u nu 

Nor am 1 of all discovered, enveloped in My creation-illusion. This deluded world 
knoweth Me not, the unborn, the imperishable. 

Therefore, though the Lord is essentially all love, mercy and supreme 
joy, yet to the worldly He appeals as a Being of all Terrible Power, a God 
of Yengence and Wrath. 

Thus the term “unmanii'est," u lieu applied to the Lord, means 

that He is unmanifest to the eyes ed those who havo no love for Him ; 

|but He suffuses the eyes ot His lovers as the five suffuses through au iron 
ball, and they see nothing but the Lord]. 

62 
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Adhikarana XIV — Attributes are the substance of the Lord. 

Now the author establishes that the attributes of the Lord are not 
different from the essential nature of the Lord. For if *4he attributes were 
different from the Lord, then they would become secondary, and the 
Bhakti for the Lord would also become secondary (for the man loves the 
Lord for His attributes). Blit this is not the case. The love for the 
attributes of the Lord, is a love for the sake of the attributes themselves 
as somethin# principal and loveable in themselves, and not for something 
as secondary. 

Visaya: We have the texts: 

fasrRUH'? 351 i Tlie Brahman is intelligence and bliss. 

9: uw utfas; I He who is Omniscient and All-knowing. 

35WTt Know iug that Brahman as bliss. 

Doubt'. Now arises the doubt, is this Brahman who is to be adored 
and loved, mere intelligence and bliss, or one possessed of intelligence 
and bliss? (In other words, is He a peisonal Ood having the attributes 
of intelligence and bliss, or is it pure intelligence and bliss?) 

Ptirvapahsa : As there are texts of both sorts, some showing Brah¬ 
man to be personal, others impersonal, it is not possible to determine what 
is the true nature of Brahman—whothei it is pine intelligence and bliss, 
or whether He is the all-intelligent and the blissiu! one. 

Suldhdnta. The next Sutra shows that the Lord is a personal being. 

SUBA III., 2. 2S. 

\\\ I I l! 

Ubhaya, (about being) both. Vyapadcsat, on account of the 

declaration of the scripture. 3 Tu, but. Alii, like the serpent. 
Kundalavat, like the coils. 

28. But the Lord is both (bliss and blissful, etc.) for the Scripture 
thus declares Him, as the snake and its coils.—347. 

COMMENT UtY 

Brahman has intelligence and bliss as His essential nature ; He is 
essentially knowledge and bliss, and these are His attributes also: as the 
serpent and its coils. The coils constitute the serpent, and are not sepa¬ 
rate front the serpent, yet they are also attributes of the serpent. How do 
you It now this ? Because the abovo Srutis describo Him as two-fold. 
Tbe^ioice of g ‘but’ is to indicate that all Hrutis have one purport. The 

S I being inconceivable He appears as bliss and blissful, etc. It cannot 
i!d, “as there are both sorts of texts, Brahman is partly blissful, and 
y bliss, etc.” For there are no Svagata-bheda in Brahman—He is one 
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essence throughout like a diamond ; and is not a unity like that of a tree 
which has internal differences, like root, leaves, flowers, 

sCtka hi., 2. 29. 

II \ I \ I ^ || 

Prakasa, like the light, A^rayavat, like the abode of light 

Vfi, or. Tejastvat, on account of His being of a lustrous character, i.e., 

being essentially all-sentieney and consciousness. 

29. Or because Brahman is of a lustrous character, He is 
designated as the abode of Light.—348. 

mu mi: VTA in 

Because Brahman is Tejas or all-sentiency, Tie is designated also as 
tho abode of light, >. e., the abode of knowledge. As the sun which is 
essentially light is said also to be the abode of light, so tho 4j)rd Hari 
whose essential nature is knowledge, (Jfi&na) is said to be the abode of 

knowledge aho. An object is called lustrous or Tejas, who or which is 

opposite of ignorance or darkness. It is a term applied to both persons 
and things. 

si‘tra m., 2. 30. 

ii \ i ^ i v n 

'J5 , A Piirvavat, as in the prior time. Yu. or. 

30. (Brahman is both bliss and blissful, as one indivisible Time 
is said to bet prior (and posterior).—349. 

COMMENTARY 

Or to take another illustration. As time K a duration, and lias 

neither priority nor posteriority in it, but is one, and yet is spoken of as 

prior and posterior, and itself becomes the measure and the measured, so 
nlso Brahman is both knowledge and the knower, both blissful and bliss : 
both the attribute and the thing having an attribute. This illustration 
from time is meant for subtler intellects, as that of serpent and his coils 
was for dull-witted. Tn fact, eacli succeeding illustration is subtler than 
the one given in the preceding Sutra. As it is iu the Brahma Purana 
CPadma according to Madhva) : 

mwraj 

'phsi «r*n n 

Through. Brahman is non-different from bliss (He is bliss and blissful), yet conven¬ 
tionally He is spoken of as separate from bliss (as possessing bliss), just like the light (in 
the case of the sun, which is both light and the abode of light) ; or like prior and posterior 
time, where the indivisible Time becomes its own measure. 
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si‘ti?\ mi, 2 . 31 

n \ w i * ui 

Prntpjcdhat, because et the denouncement or prohibition ^ C’b«, 

and : has the foice of ‘onh' exclusion 

31. And because of the prohibition (in the Senptures, which 
declare that the Lord and His attributes are not to be considered as 
different).—35<> 


i OMMl \ I \l(\ 

Thus in the K.itha 1 panisid (11, 4 11 ami Id) 

r u-gft q s? ?iiTtu qtpqfa u 

Even through the put dual mind (his htiowltdge to he obtained Ihni there is no 
difference whatsoeui here un tin a*tulmtes of (he Lord) From death to death he pens, 
who beholdb this here with difference 

■qdhq. IP qlftjj ftqplft I 

qq q?tr«tihq ^fqqtqfq ii 

As water falling on an in w ccsmIiIc mountain top runs down tints M-cing the (pialt 
ties of the Ix>rd as separate from the Lord a man runs down to Ihirkno*. 

Not is theie anv ‘Mjguta-bht <la in the l.otd, as the following text ol 
the Mara da Panehatatia shows 

hFttq'pIPjnTfqtls qi'pqfdt- 

rsu%q*n f qtqi 5tvT: 1 

qnff^ffma.qrigenwft: 

nqit ^ UWIUgftqfipffcfn II 

The Lord is an entitx having jiufett and faultless quahtus. He is the Atman or 
the Belf and free from all the attributes of the hotly eonaistmc of insentient matter He 
too has a body—hands, feet faec, stomach, etc but all of pure bliss (not of matter). 'Ihat 
Atman is everywhere and always devoid of internal differences also. 

Thus these texts prohibit any difference between the quality and the 
qualified, and consequently the qualities of the Lord (are not accidents, as 
is generally the case with all qualities, but) are the essential nature of the 
Lord. Therefore, the qualities like knowledge, etc, me sometimes desig¬ 
nated by the teim “Lord " As says the Visnu Puifina 

ft iff II 

The word Lord denotes infinite knowledge, power, strength, lordliness, energy and 
JuHtre, without the admixture of any baser qualities. 

Thus these qualities are called Bhagavan or Lord. The two (the 
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Loi’d and His attributes) are spoken of separately—though they ore essen¬ 
tially one —just as the water and its waves are spoken of separately as Uvo, 
though' it is all one water. The difference arises from this Vi$esa. There¬ 
fore, the Lord who is ever joy and bliss, is said to be joyful and blissful 
and to have a body of all delight. All these qualities of the Lord arc 
eternal, and consequently that \mly of the Lord is also eternal, Though 
there is no distinction (Yi$esa strictly so called) here between the quality 
and the qualified, vet for conventional purposes such a (Vi^esa) distinction 
is recognised and spoken of as such. If this conventional (Yisesa) distinc¬ 
tion be not admitted, then the sentences like the following would also 
become absurd (for thev are reallv tautologies when logically analysed) : 
“The being exists," “the time always exists," “the space is every¬ 
where." All these sentences are logical tautologies, but thev are of 
constant use and good a- conventions. Nor can it be -aid that such a usage 
is erroneous and is based upon delusion. For the phrase “the Bc-ntss 
exists" convoys as tiue an inhumation as the sentence “the jar exists.’’ 
For there is no .subsequent experience which suhlates this knowledge Nor 
is the sentence “the Be-ness exists.” is a superimposition or a figurative 
speech like “Dmadatta is a lion." For ue can never say of Be-ness that 
it does not exist, as we can snv of Devadatta that lie is not a lion. Nor can 

it be said that such a usage is a natural one, though there is no concrete 

content of any substance in these' sentences like "the Be-ness exists.’’ 
The very fart that such usage is natural slums that in these sentences also 
there is a ViSesa. The existence of mk-Ii Yi4e<a w suggested bv the ex¬ 
pressive illustration of the watei flowing down a lull. The man who 

makes a distinction between the Lord and Jits attributes goes down to 
darkness, like the water that falls on a mountain top. In that verse there 
is a prohibition of all difference between the Lord and His attributes which 
are described there. In the absence of such conventional difference, there 
cannot bo the possibility ot the relationship ot quality and qualified, 
merely because there are many qualities. The category called YiSes>a 
(the specific attribute) therefore exists, even here, though it is not here 
separate from the substance, but still has a particular function of its own. 
Nor is it open to the objection of rei/n-ssus in infinitum, that a Yisesa 
must have a Yisesa of its own, and so on. For we have said above, that 
the Yi6esa here though not separable from the substance (?>., the Lord) 
has a function of its own with regard to tiiat substance. Therefore, the 
existence of Yii$e§a is proved here also, as it is an invariable concomitant 
of the substance to which it appertains. 

Note: The whole discussion about Yisesa is necessitated by the fact that there is a 
theory held by some NyaiyAyikas that qualities are non-eternal, and are accidental. 
Some deny also the category called Yisesa. The substance alone is eternal and the 
Vi§e?a is non-eternal. In this view, the Vijosa or the quality becomes non-eternal, if it 
exists at all. The qualities of the Lord also become non-eternal. But in the case of 
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Brahman tho qualities are eternal ; therefore, Vises a, which is ordinarily different from 
the substance, becomes the substance in the case of the Lord, The quality becomes the 
qualified—the Vises* becomes (he Dharmin. 


Adhikar'ina X 1 7 —Bliss of the Lord is Ihc highest, 

Kow the author establishes that tho bliss of the Lord Han is tho 
highest, tlad that bliss boon similar to that of the diva, there would 
arise then no lore (BhaLti) for such a Lord 

Vtsayn The te\ts undei tin- Adlukarana are all those w Inch describe 
tho bliss of the Lord 

Doubt Is there anv difference between the Hiahmie and the .lame 
bliss or is there not - 

Purtapakm There is no difference for the Dionc bli>s is dosenbed 
in the terms of oidmarv woildlv bliss, etc, an oh|ect denoted hv the term 
“jar,” cannot he different fiom jai 

Siddhnnta The bliss of the f/ord is immeasurable, and cannot ho 

stated in terms of worldly bliss, as shown in the ue\t Vitra 

st*Tin hi, 2 32 

II \ I \ ' \'i II 

'H’k Poram. Inghei than, At ah, from this (wmldlv bliss \ Setu, 

about a bridge (as in Chh. Up, VIII, 1 I) ^*TR Unmfuia, about being beyond 
measure (as in Hr Up, VI, 1 23) tsanibandlia, about relation, the 

proportionate iatio between the two blisses *h5, Bheda, about diffetcnce 
'JTtiifpcq: Vyapadescbhvah, from the decimations. 


32. 

(The 

bliss, etc., 

of 

Brahman are) higher 

than 

this, as 

the 

declarations 

of 

“the bridge,’ “the immeasur- 

ableness,” 

u the 

relative ratio” 

and “the difference” 

show 

this.—351. 







COMAIEXTAHT 

, The bliss, etc, of Brahman rmjst not be considered like those of the 
Jtvas. It is infinitely higher in kind and quality. Why do we say so ? 
Because the worefs used regarding it such as ‘the bridge’ etc, show 
this. Thus in the ChhlndogyaUpani^ad, VIII., 4. 1, it is said : 
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Now this Self is a bridge, and a support, so that these worlds may be kept sep»> 
rate. 

Here the bliss of Brahman is described as a bridge supporting the whole 

universe. 

So also in the Taittiriya Upanisad, II, 4. 1, the bliss of Brahman is said 
to bo infinite (Humana) ■ 

?l<ft arret ^fSfRT iT^raT VTJtt »6wfl H 3.51^3 I 

He who knows this bliss of Brahman from which the speech together with the 
mind return (unable to fully grasp it and describe it), without comprehending it, is never 
afraid. 

This shows that tin* bliss of Brahman is immeasurable 

The ratio between the libs', of tho Lord and of a human being is that 
between infinity and one. As savs the Brliadaumyaka Upaiiis.id, IV, 3. 32: 

°<rts c ?j tw ^rrvRi: ; utPzjTfa »^rf=T m^rg-TiftTfre n 

This is Ilia highest bliss. All other creatures live on a small portion of that bliss. 

This shows the u-latem between the Divine and human bliss 

The difference between the Diiine knowledge and the human knowledge 
is also shown dearly in the following verse 

srrevg sffaret, ^ift srm v*? =? i 
qr srre fWBTff u 

The knowledge of the Jivas is one thing, the knowledge of the Supreme is another. 
The knowledge of the Supreme is declared to be eternal, bli&sful. immutable and per¬ 
fect. 

In tho worldly bliss are not to bo found those qualities of being a 
bridge, etc 

Tho following Sutra answers tho objection that an object designated by 
tho word ‘jar’ cannot be totally different from a jar. 

sf ik i in , 2 33. 

mqpqw ii ^ i ^ i \\ h 

Sfunfinyat, on account of being perceptible, or from resemblance. 
3 Til, and, but. This word removes the doubt 

33. But (tho word bliss is applied to human joy, merely) on 

account of generic resemblance (and not because the two blisses are of 
the similar nature).—3.V2. 


COMMENT IKY 

As even one word ‘jar’ is applied to all kinds of jar’s, because all possess 
the common quality of being a jar ; so the words bliss, etc., are applied to 
human as well as to divine bliss, etc., merely as a common term, and do 



496 VJEdAnTaS&FRAS. Ill ADfftAtA. - [Vovinda 

not indicate any farther similarity between the two. It is not necessary 
that the two should be individually similar, though they may belong to the 
same category. Thus says a text : 

5? ^ g^sg«t V «tif5ar 11 

The all-pervading Lord is possessed of supreme knowledge, etc., is ever untainted 
with the name and species of the qualities of matter : He is never touched by them, or 
was touched by them, or will ever be touched by them, O king. 

The knowledge of the Supreme is thus elide rent from human know¬ 
ledge. 

If Brahman, the substratum of all attributes, is distiuct from the whole 
universe consisting of sentient and insentient objects, then how do you 
explain the following teaehiug of the Chhaodogyn Upanisud, III, 14. 1, which 
declares the whole world to be Brahman : 

til *151, i 

All this is verily brahman. It is produced from Him. lives in Him and merges in 
Him. Let one meditate calmly on Him thus. 

The next Sutra answers this doubt. 

sfruv, m., 2. 31. 

II \ \ \ W* II 

5«I*H Buddhyarthah, to aid the understanding. Badatat, as in the 

case of flic word “Foot." 

34. This teaching is in order lo aid the understanding, just like 
the word "Foot” (in the Kg Veda, X, 00. 3, where the world is spoken 
of as the foot of Brahman).— 

OOMMK.Yl \ If V 

The whole world is said to bj Brahman in older to help the uudei- 
standing in realising Him, by cognising that every thing is His and i- 
dependent upon Him. As in the Rg Veda, X, 90. 3, the whole universe i- 
said to be one foot of Bralunan while His three other feet are in Heaven 
That metaphor is also meant to help the understanding to realise Brahman 
When the miud realises that everything belongs to Brahman, ‘Sarvam 
khalvidam Brahman,’ and Brahman is in every thing, then its hatred cease-, 
for then it can hate no one ; and when all hatreds and prejudices, national, 
racial or otherwise, cease, then the mind becomes fit to be inclined 
towards the Lord. The texts like these do not teach that one should fed 
attraction for everything, for then that also would be a distraction ul 
understanding- The sole object of all those texts is to teach that one should 
hate no one, nor love any one more than (iod. 
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Adhikarana XVI—Brahman is not monotonous. 

Says an objector : Admitted that Brahman has infinite bliss, etc, 
yet it cannot be an object of devout love, because there is dull monotony 

in it The mind seeks variety in its object of love. 

The author, therefore, now shows that there is such variety of 

manifestation also in the object of adoration, the blessed Lord Hari. This 
variety is necessary in order to meet the wants of the various emotional 
temperaments, and the various moods of one and the same Bhakta. For 
if the Lord had not this variety, there would not have existed these various 
sorts of Bhaktis. These various manifestations of the Lord are each 

eternal, because the place, etc., where these manifestations (Bhfina) are to 
be found, are also beginningless. The texts like “though one, He shines 
forth as many,” show that though there are varieties of manifestation of 
the Lord, yet in all those places, etc, where such manifestations are taking 
place, the Lord is one. It is one Brahman that shines forth in all these 
places. 

Doubt : Now arises the doubt : Does there occur any decrease or 
increase—any distinctions—in these manifestations, owing to their being 
various? Are some manifestations full and complete, and others less full 
and partial? 

Pdrvapaksa : All manifestations are equally full and perfect for 
the substance manifesting is one, and so all its manifestations must be 
similar, for all words which are synonyms give rise to the same concep¬ 
tion. So there is no difference in these manifestations. 

Siddh&nta : The manifestations are different, as is shown in the 
next Sutra. 


si'tra rn., 2. 35. 

x i ^ i n ii 

Sthfina-viSe§&t, from the peculiarity of the place. 
PrnkiMdivat, as in the case of (the sun’s) light, etc. 

35. There is difference in the manifestations of Brahman on 
account of the peculiarity of place, etc., where He manifests, as in 
the case of the light of the sun. — 354. 

commentary 

Though the essential form of Brahman is indeed one, yet owing to 
the differences of the places of manifestation, and the differences of the 
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natures of the souls {Bhaktas, devotees), there arise differences in the 
manifestations of Brahman. In some He manifests His Lordliness, in 
otbeis His Loveliness, in others His Peacefulness, etc., according as the 
Bhakti relation is that of a master and servant, the lover and the beloved 
the quiet meditating Yogi and the object of moditation, etc. Thus as the 
one light of a lamp burning in a temple assumes different manifestations, as 
it falls on the different parts of it, according as it is a crystalline surface, 
or a wall embedded with rubies, or painted yellow, etc. Or as one air, 
passing through various musical instruments, produces different notes, 
sharp, high, flat, etc., as the instrument is a couch shell, lute, drum, etc., 
so the one Brahman manifests as many hued, according to the difference of 
the receptacle. 

The sense in this. Where there is the manifestation of the Supreme 
Lordliness of Brahinan, there the Bhakti is moved and guided by Law. 
[All staid and sober Bhaktas love the Lord, as the slave loves the master: 
Their God is a God of Power and Glory.] It is like the light of a lamp 
burning in a temple made of pure white crystal — where the reflected light 
is pure in its brilliancy and is dazzling in its effect But where in addition 
to Lordliness, there is manifestation of the Loveliness of Brahman also, 
there the Bhakti is moved not by the fear of the law, but by the force of 
love. There the light is less dazzling hut more sweet—it is the light 
burning in a temple made of rosy rubies. 

Thus Bhakti is different according to the emotional nature of the 
Bhaktas, i.e., the worshipers of the Lord. 

si'tka in., 2. 36. 

II ^ I ^ | U II 

Upapatteh, because of the possibility: of the reasonableness, w 

Cha, and. 

36. And so the text of the Chhffndogya Upanisad (III., 14. 1.) 
becomes appropriate.—355. 


COMMKXTAKY 

According to this explanation, the text of the ChhSndogya Upani§ad 
III., 14. 1., also becomes reasonable. It says “as is one’s faith (Kratu), so 
is his reward” which means that according to the nature of one’s Bhakti, 
is the vision of the Lord in the next life. 

Thus it is established that one Brahman has different manifestations, 
according to the differences of the receptacles in which He shines forth. 
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Adhikarana XVII—The Lord is the Highest. 

The author now establishes that the Lord is the Highest For if 
there exists any other Being higher than the Lord, then there cannot arise 
Bhakti for such a Lord. 

Visaya : In the 8ve‘a.4vat-ira Upanisad we read (nL, 8' : 

I know that great Person. 

This and the subsequent verses describe the Brahman as the Highest 
But then it says in III., 10. fitfl etc, “that which is beyond 

that (Brahman) is without form, etc.” This shows that there is something 
beyond Brahman and therefore higher than Brahman. 

Doubt : Is there any object higher than Brahman who is the object 
of our worship ? 

Ptirvapaksa : There is something higher than Brahman, as the 
above text shows. 

Siddhania : The following Sutra refutes this. 

sitra hi., 2. 37. 

\\ \ \ \ \ \* \\ 

»*n Tatlia, similarly, so Brahman is the highest, Anya, of the other, 
of the higher. gf?PW.?r Pratisedhat, owing to the denial or prohibition (to look 
upon). 

37. Thus Brahman alone is the Highest, because 

there is denial of any other higher being.—356. 

COMMENTARY 

Thus Brahman is the Highest of all, because the Scriptures deny the 
existence of any other higher entity. In the same SvetaSvatara Upanifad 
we find (in., 9): 

To whom there is nothing superior, from whom there is nothing different, than whom 
there is nothing smaller or larger. 

Thus this very Upani§ad refutes the idea of any higher being than 
Brahman. The full text of the SvetaSvatara is not open to the interpreta¬ 
tion put upon it by the Purvapaksin. The whole verse is given below : 

sri? uerrir, yxrirra i 

I know that Great Person, of sun-like lustre, beyond the darkness. A man who 
knows Him truly, passes over death ; there is no other path to go. 
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This teaches that the knowing of this Great Person is the only path 
to liberation, there is no other path than such knowledge. Haring taught 
this the $ruti goes on to strengthen this position by saying (III., 9): 

Thu whole universe is filled by this Person, to whom there is nothing superior, 
from whom there is nothing different, than whom there is nothing smaller or larger, who 
stands alone, fixed like a tree in the sky. 

This rerse also shows that the Brahman is the Highest, and that it 
is impossible for any other being to be equal to or higher than Him. 

Then comes the tenth verse (which has been distorted by the Pdrva- 
paksin, as teaching that there is something higher than Brahman). To 
show that the interpretation of the opposite party is wrong, the whole of 
the verse is given below : 

astretf wwi *RRir, sm 5:sJfarfk i 

That which is beyond this (world), that is without form and without suffering. 
They who know Him, become immortal, but others suffer pain indeed. 

“That which is beyond this”—does not mean “that which is 
beyond this Brahman,” but “beyond this world.” In fact, this verse 
also teaches the same as the preceding verse—namely, that there is nothing 
higher than Brahman. The word “Tatah”—‘than this’ should not be 
taken as applying to Brahman. The whole context is against such inter¬ 
pretation. If the interpretation of the Piinrapak§in be taken as correct, 
then the statements in the preceding verses 8 and 9 would become false, 
for they say that there is nothing higher than Brahman. Even the Lord 
Himself has declared in the Gitfi (VIL, 7): 

afa sfW hRhtvii it 

There i» naught whatsoever higher than I, O DhanaSjaya. All this is threaded on 
Me, as row* of pearls on a string. 

Thus there is nothing higher than the Lord. 


Adhikararui XVIII—The Lord is AU-pervading. 

■Now in order to show that the object of adoration is always near, the 
author teaches the all-pervadingness of the Lord. For if the Lord were 
not ever near, there would be discouragement in the heart, and so there 
would arise looseness of love (If the Lord were at a great distance, how 
CouM fire worshipper reach Him and how could he feel any love for such 
an absent far-off deity ?) 

Yisaya : The Gratis declare (Gop&la Pflrva Tftpani) : 

par tarn, astsft eff apt aft frnft i 
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KrfO«. the adorable, is one, the controller of all, and all-pervading. Though one, 
He shines forth as many. 

Doubt: Now arises the doubt : Is this Hari the object of meditation, 
semetbing limited, or all-pervading ? 

Pwrvapaksji : The Lord is limited. In experience He appears 
to have a middle size (neither atomic nor all-pervading). Moreover, in 
worshipping Him, He is looked upon as different from all the world and 
its modifications. Therefore, the world is excluded from Brahman—and 
thus it limits Brahman; for Brahman is not where the world is. Thus 
for both these reasons, the Lord is a limited entity and is not all-pervad¬ 
ing. 

Siddhdnta : The Lord is all-pervading, as is shown m the next 
Sutra. 

SLTRA III., 2. 38. 

qfa ^rTriqiqrtRl^rf^q: \\ \ \ \ I II 

'pf'f Anena, from him, by the Supreme Person, Sarvagatatvam, 

being present everywhere. *TRjm Ay&ma, about occupying all space, or about 
exteut Sabdsdibhyah, from scriptural statements, etc. 

38. (Even in the Middle Form), there is the all-pervadingness 
of this Supreme Person, because of the scriptural statements, like 
occupying all space, etc.—357. 


commextart 

The Supreme Person, even in His Middle Form, is endowed with 
the quality of all-pervadingness. Not only the atomic and the infinite 
forms are all-pervading, but this Middle Form—the form worshipped by 
men, is also all-pervading. Why do we say so ? Because the word Ayftma 
or occupying all space is used about this Middle Form also. The word 
“Adi,” “and the like,” in the Sutra shows that the Lord possesses also 
inconceiveable powers, etc, by which even in His Middle Form He is all- 
pervading. Thus the text of the Gop&la Purva TSpani quoted above 
(Sarvagah Kr§nab) shows that the Middle Form Kr§na is all-pervading 
also. Similarly, tbo following text of the Taittiriya Aranyaka corroborates 
the same view : 

srieirffcij *KHm: few: II 

Nlriyaga exists pervading ail—inside and outside—all whatsoever that is Been or heard 
in this world. 

This also shows the all-pervadingness of the Middle Form, the form 
Nftrtyapa. This all-pervadingness of the Middle Form is through the 
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inconceivable mysterious power of the Lord. He Himself says in the 
Sftft (IX., 4 and 5 ) : 

*W TWfai i 

JffPftfsf 5T ^TT I! 

By Me all this world is pervaded in My unmanifested aspect; all beings have root 
In Me, I am not rooted in them. 

^ ^ Jf ’f’roflvw; i 

Nor have beings root in Me ; behold My sovereign Yoga ! The support of beings, 
yet not rooted in beings, My Self their efficient cause. 

Nor does the Lord become limited by the existence of other worldly 
objects. The Lord is not excluded from the space occupied by such objects. 
For the above text says, “He is inside and outside every thing.” Therefore, 
another illustration speaks of Him “as the butter in the curd, as the oil 
in the sesamutn seed.” Therefore, it is proved that Hari is a worthy object 
of worship, as He is all-pervading This is further demonstrated in the 
narrative of Sri Kr§na in the Tenth Skandha, where He is bound by a 
cord which gave Him the name of Dfimodara In the Bhigavnta (Tenth 
Skandha) it is thus said by Suka : 

5f ST $ siift TO l 

amut «fr, am* q: li 
* JTfjrfsTSfn'i't^sT'f i 

51UT W* STffT II 

He who has neither inside nor outside, neither front nor back, bul who is both inside 
and outside of the world, in its front and in its back, yea, who is the world itself— 
Him considering as her son, as a mortal child, Him the unchangeable and Immntable, 
the odwherdeas bound by a cord, as if He was an ordinary infant. 

The reason of this has been given by us before under the Siitra 
etc. 


AdhiJcarana XIX—The Lord is the Giver of all fruits. 

The author dow describes that the Lord is the giver of all fruits. 
Otherwise, if He did not give rewards of actions, or gave inadequate 
rewards, He would be considered as a niggardly person and no Bhakti 
would flow towards Him. 

Vimya ; In the Pra6na Upaniijad, III., 7, we read : 

3*^ i 

them to the world of the virtuous who hare done virtuous deeds. 

Here arises the doubt—Are the rewards, such as Heaven, 
effect of sacrifices alone, or are they given by the Supreme Lord ? 
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Pftrmpakm : They are results of sacrifices, etc. He who does 

good acts gets heaven, he who does not do good acts does not get 

heaven. There is no scope for the Lord hpre. 

Siddhanta : The following Sutra refutes this. 

si'tra ih„ 2. 39. 

\\ \ i ^ i u ii 

THU Phalam. the fruit. Atah, from him only, ?TT%: Upapattefi, be¬ 

cause it is possible, reasonable. 

39. The fruit is given by Him only, for that is the more reasonable 
view to hold.—358. 

COVMKNTARY 

Heaven, etc., which a r e the fruits of sacrifices, etc., are awarded by 

the Supreme Lord alone, because it is more reasonable to believe that 

an eternal, omniscient, omnipotent, all-compassionate Being awards such 
rewards, than that any inert entity like sacrifice, etc, which is transient, 
gives such reward. The Lord, pleased bv the performance of sacrifices, 

elc, by men gives the reward in proper time, though after a certain 

lapse of it. But sacrifices themselves are non-in telligent forces, they 

cease to exist as soon as performed, it is not possible for them to award 
their fruits. The acts by themselves are non-efficient. It is the moral 
Ruler who awards rewards and punishments—not arbitrarily, but according 
to one’s deeds. 

The author now gives a proof of tnis in the next Sutra. 

svtba m.. 2. 40. 

l! \ | ^ 1 11 

Srutatvftt, because of the declaration of the Sruti. ^ Cha, also. 

40. Because the Sruti also declares that Brahman awards all 
rewards of action.—359. 


COMMENTARY 

III the Bfliaddranyaka Upanisad III., 9. 2S, we read: 

f^rwr^ tojw, frowns i 

Brahman who is knowledge and bliss, is the principle, both to him who gives gifts 
and also to him who stands firm and knows. 

So also in Brhad&ranyaka Upanisad IV, 4. 24 : 

HAW ITCH* WIHf WHTkt WTWt, fsfcpt *1 * ^ « 

This indeed is the great, the nnborn Self, the strong, the giver of wealth. He 
who knows this obtains wealth. 
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Thus these texts of the Brhadftranyaka Upani$ad show that the reward 
is given by the Lord. 

The “giver of gifts” in the above passage, means the Yajam&na, the 
saetificer. The word RAtih in the above means the fruit-prodacing. 

The author now states a different opinion as held by some. 

s6tha m, 2. 41. 

II ? I ? I 8 ui 

wK Dharmam, Dhanna, the performance of the duty (as the reward- 
giver) StfJfft: Jaimimlj, Jaimini (holds) Ataheva, from Him only. 

41. According to Jaimini, Dharma (which directly gives the 
rewards of actions), arises from Him (the Lord).—360. 

commkvtarv 

Jaimini holds that Dharma alone comes from Him, the Supreme 
Lord, and not the fruit The very Karma (which directly gives the fruit) 
comes from the Lord. For says a ^ruti (Kaus. Up., IU., 8.) . 

«w enj *4 aroifa d s gwft SlftiWJ i 

He makes him do good works whom He wishes to take to higher worlds. 

According to Jaimmi, it is not necessary to hold that the fruit of 
work is directly given by the Lord. For Karma alone has the power of 
producing such fruit by the rule of agreement and difference. Where 
there is good Karma, there is good fruit Where there is not good 
Karma, there is no such fruit It is, therefore, useless to suppose that the 
Lord awards fruit The activity of the Lord ceases by producing the 
proper Karma. 

But, says an objector, Karmas are transitory, they are not capable 
of producing an effect at a distance of time Nor is it possible that 
something existent should come out of a non-entity. 

To this we reply It is not so. For though a Karma ceases to 

exist as soon as done, it leaves behind a force called Apffrva The Karma 
ceases to exist only after producing this Apurva. This Apffrva gives the 
reward to the doer of an act even after a lapse of time, the fruit being 
appropriate to the Karma. This is the opinion of Jaimini. 

The author gives his own opinion in the next Sutra. 

s(tra in., 2. 42. 

$ 3 11 ? t ? i v? u 

TK Parvam, what is aforesaid, i. e., the Lord is the bestower of rewards. 
9 To, but fwwra: Bftdarftyapah, Bftdrftyana (holds), kg Hetu, of the cause, 
•wkwt. Vyapade&t, on account of designation. 
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42. But BMar&yaga holds that the aforesaid Brahman 
is the bestower of rewards, because the reason for it is shown in the 
scripture. 361. 


f’OMMnvrxnv 

The word ‘but’ removes the doubt raided in the preceding Sutra. 
The holy Badarayuna holds that the aT irenmntionod Supre ne Lord is the 
immediate giver of rewards. Whv do:s he hold th's view? Biciuse the 

scripture gives the reason for this Tim IVtv.it Up mis id siys, (TIL, 2), “He 

leads liim to the region of tin■ best who does good deeds. He leads 
him to the region of the sinimi, who e .in nits evil deeds’’ This Sruti 
clearly shows that the bestowing of >«• v.oiK is the direct act of the Lord 
and not through the niediition of Plnrm t. Since Karons cease to evist 
as soon as done, tlmv evh eet their f ire“ md e.ninot b<* instruments in 
producing any result. Moreover, tin v >rv esist-me' of Karma is dependent 
upon Brahman. For the te\t< siv t !, at Hatter, Time, Karma, etc., 

are dependent upon Braltman Thus it is pr.vod that Brahman alone 
sets persons to do good or had deeds lie is the causative agent in every 
Karma. 

As to the reasoning that K»rma. tho igh erasing to exist, leaves 

an Apurva behind, and that such Apurva produces rewards, that is a lame 
reasoning. The Apurva or Adrsti is as much an insentient object as 
a clod of earth or a piece of wood, and it has n > power to produce any 
effect Nor do the scriptures mention anv such thing as Apurva. 

But says an objector : The sacrifice go to propitiate Povas, and these 
Devas, being so propitiated, give the desired reward. The Supreme need 
not he dragged in to give tlm inward of sacrifices, which are done by 
inferior agents. 

To this we reply. Tt is under the sanction of the Supreme Dova that 
these inferior Povas give rewards of action. This ha> been proved in 
tho Antaryamin Brfihmnna where the Supreme Lmd is declared to he the 
Inner Ruler of all Povas. Tie reforc, the lord is the bestower of rewards. 
The blessed Sri Krsna himself has said so in the Pita (VII., 21-22'* : 

Jft qi 2?i UtP: I 

ayq gFqi vst at 43 Risvnvqfir a ii 

Any devotee who Bceketh to worship with faith any such aspect, I verily bestow 
the unswerving faith of that man. 

g ?WI «5qt I 

^ na: aw n n 

He, endowed with that faith, seekoth the worship of such a one, and from him he 
obtaineth his desires, I verily decreeing the benefits. 

64 



vedAnta-s^tras. hi adhyAta 


1 Qovinda 


It is, therefore, said that the Lord, propitiated by sacrifices, eta, 
fires tiie reward (either as a temporal bliss or liberation). Nor is there 
any limit to the generosity of the Lord* Propitiated with devotion. He 
may give Himself even to his derotee, as will be taught later on in 
QL, 4. 1. 

Thus in these two Pftdas (IK, 1 and 2) hare been shown the means 
of attaining Brahman which consist in a deep yearning (literally, thirst) 
to reach Brahman, and equally strong disgust for anything other than 
Him: and which mental attitude is acquired by contemplating orer the 
multifarious attributes of the Supreme Self, such as His having the form 
of Pure Intelligence, His being tire Controller of the whole Universe and 
by realising that he is free from all faults, while this world is full of aH 
faults, in the shape of birth, pain and death. 
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qrqi «ft fWc • 

mn«\ 11 

He who, overcoming M4y4 by His Par4 ftakti, ever devotes His attributes and deeds 
(to the good of his creation), may that God Krsrja, whose body is Pure Intelligence, 
shine forth in my mind. 

Note : The verse may be applied to Sri Chaitanya also whose body Krmja took for 
the manifestation of his deeds and qualities. 

In this Pfida is treated the methods of meditating on the various 
attributes of the Lord. The fact here is this. In the Own Form of the 
Supreme Self, the Highest Person, there exist always manifest many 
eternally perfect forms, all mysterious and wonderful, as there exist in 
the crystalline gem many hues and colours. Understanding that the 
Lord is fulness and perfection, without being limited by these forms and 
yet fully majr^est through every one of these, the man selects any one of 
these, suitable to his taste, as a special object of bis worship and meditation. 
Every form of the Lord has a certain number of qualities specific to 
it The form has other qualities. The man must meditate on the specific 
form chosen by him, with the attributes taught about that particular 
form: but all the same the attributes taught about the other forms, and 
not taught about his chosen form, should also be meditated upon as 
existing in his special object of worship. Thus he who meditates cm 
Brahman as mind (as is taught in the Taittiriya Upani$ad, Bhyguvalli) most 
collate all the attributes of the mind not only from his own particular Vedic 
fkkhft, but from other £&khfts also where meditation on Brahman in the 

form of mind is taught. Of course, in meditating on Brahman as mind, 
he must not bring together attributes not belonging to mind (such as, 
those of food, though Brahman is taught to be meditated upon as food 

also). In fact, only those attributes are to be supplied from other dftkhis, 

which are taught about tho particular object of meditation, and not any 
attributes in general. 

Others, however, say thus. One Supreme Brahman manifests as Blma 
or Kftpa, etc., like an aetor, appearing at different times and places, 
under different characters, and shows forth different qualities and performs 
various acts, appropriate to the occasion; therefore, all attributes taught 
regarding one manifestation may, without incongruity, be meditated upon 
With regard to another manifestation. There is nothing impossible 
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or unharmonious in this : because the entity manifesting is one though he 
shows forth his different aspects. 

It may be objected that some attributes and forms arc so self-contradic¬ 
tory that they cannot be the object of simultaneous meditation ; thus 
sweetness and lu\uriousness are incompatible in the meditation on Rama 
while they arc perfectly harmonious attributes in lvysna 1 while peaceful¬ 
ness and austerity are good attributes to meditate in Nara-Narayana, but 
hardly in others : so also ferocity, power and lordliness go in very well with 
the meditation on Man-Lion, but not with others : meditation on all these 
attributes (?. e , sweetness, lordliness, lu\uriousnt*s>, peacefulness, austerouess, 
feroertv, etch simultaneously, is o\ identic incongruous. So also thero are 
certain forms which are incongruous. 

Tlius meditating on the A vat liras of Fish or lloar as playing on lute, 
or carrying conch, discus, bow and arrow : or meditating on an Avat&ra 
in human form, such as Hama and Kysna, as having horns, tail, mane, tush, 
etc., would be an incongruous foim-meditation. Of such meditations, it is 
said in the Mahabharata : 

fi «n<? ^’YVmicmqfifrrii u 

He who meditates on the Atman as different from its true form, has committed the 
greatest sin, for he is a thief who steals the seif. 

Therefore, both on the bisis of reason and of .mthoritv, such incongruous 
meditation should not be done 

To this, it is answered that hv collation of qualities is meant the 
collation of those qualities only which are suitable for a simultaneous 
meditation and not of incongruous qualities. 

Now,'meditating on attributes not taught in connection with a particular 
Up&sanfl but taught with regard to another, may he of two sorts : either 

meditating on the essence of those attributes, »-r merely forming a mental 

idea of them. The tir.st kind belongs to the oloss of devotees called 

Svani^tha The last belongs to those called Ekfuitins It will be taught in 
the next Pada, that there are three sorts of worshippers, Svanisttia, 
ParinistMta, and Nirapeksa. Among these three kinds, the Svanisthas 
(who are generally office-bearers in the Cosmic hierarchy, holding posts 
like those of the four-faced Brahmft, etc.), are universalists—they have 

equal love for all forms; aud meditate on all forms of tho Lord and 
always collate all tho attributes of tho Lord found in every form, in their 
meditation. There ts no incongruity in meditating in one form with attri¬ 
butes belonging to all diverse contrary forms. For it is possiblo to realise 
all these contradictory attributes in one form, in a succession of time, as 
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itr is possible to see different hues in the prism at different times. The 
other two kinds of devotees—the Parinisthita and Nirapeksas are, however, 
less liberal (they may be called sectarians, jealous to maintain the dig¬ 
nity of their particular (rod). Their love is not universal, but limited— 
not Sama-prlti, but Yisama-priti. They meditate only ou those attributes 
which their particular Form of the Adorable manifests, and they see only 
those attributes and are blind to others. Though they know that the Lord 
has other forms and other attiibutes also, but they, being exolusionists, do 
not meditate over those attributes nor look at those Forms : for they are of 
no Use to them, nor tho-,** forms and attribute-, become manifest to them. 
This will be made clearer in a sub^equont Adlukurana A- regards the 
verse from the Mahabharuta it denounces those haid-hearted Advaitins 
who think the Lord to be mere knowledge without bliss and other 
attributes. (They deny bliss to Brahman, .and Indd that joy is an attribute of 
matter and not ot spirit). 

But they forget that the whole purport of the scriptures is to teach 
that Brahman is full of all auspicious qualities, and is not Nirguna ; and 
that by knowing this Saguna Brahman, a man becomes fiee from all 
fears; and that the scriptures bach that this Saguna Brahman should be 
searched after hy the seeker of liberation. In the Daliara Yidyd (Chhandogya I 
Upanisad, YHI.. 1. 1-ti) the Lord is taught to possess all auspicious qualities, and 
it is said; “That which is within this lotus, fie is to be sought for, Re is 
to be undeistood." Similarly, m the Taittiriva Upanisad IT, 4. 1, it is 
declared that knowing Brahman as bliss a man does not fear anything. 

'lhe Advaitins hold that these (tunas do not really belong to Brahman 
hut are attributed to It as a convention >u as a superimpnsition. But this 
is a mere fancy of theirs There can he no s>upei imposition—for it occurs 
there where a quality really exists in one thing, and is wrongly imagined 
to exist in another, as the red colour of the lotus is superimposed on the I 
white crystal. But these (Linas cjj., omnipotence, omniscience, bliss, etc.) 
are not found in am body else; and so they e mid not be an object of 
hUperimpositmn in Brahman, when they are non-existent outside of Brah¬ 
man. Nor can these (iunas he said to be merely conventional: for there is 
no statement to that effect in the scriptures. They are real concrete attri¬ 
butes of Brahman, and are not to be taken in a metaphorical or allegorical 
seuse. 

But, says the objector, the scriptures do use metaphorical language: 
as in the Byhadaranyaka Upanisad, V., S-l, ‘‘Let him meditate 

on speech as cow'." But, because in one passage the scriptures make a 
metaphorical statement, to hold that rdl statements about Brahman are 
metaphorical, is a sign of weakness of intellect. For, if this were so, then the 
statement “Lot him meditate on Atman” would also become metaphorical; 
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and meditation of every kind will oome to an end. Even the Advaitins 
admit that some meditations, at least, are ncrc taught metaphorically in the 
scriptures, but are true literally, Thus in explaining the Sfitras IIL, 3. 12 
and IIL, 3. 38, even the Advaitins hold that meditation on Brahman as bliss 
is actually taught; Brahman is not to be imagined as bliss, for the purposes 
of meditation, as the speech is imagined as cow. But Brahman is bliss. 
Similarly, in explaining HI., 3. 38, they say that the Jiva and the Lord must 
be meditated upon as identical—not imagined as identical, but that they are 
identical. Thus according to the Advaitins also, the scriptures do teach 
in some places, meditation on real attributes and not on fictitious qualities. 
Why should not then the scriptures be construed consistently throughout ? 
Why should some attributes be taken as real Gunas of Brahman, and the 
others as fictitious superimpositions? 

But, says the Advaitin, the scriptures describe Brahman as Nirguna: 

and, therefore, we say that all the so-called Gunas of Brahman are really 
arntches for meditation, and do not properly belong to Brahman, who is 
' Nirguna. To this we reply, that all such Nirguna passages are to be construed 
) as teaching that Brahman has not the Gunas of Prakfti (Sattva, Rajas and 
| Tamas)—but He possesses transcendental non-Pr&kptic Guna*. In the view 

f that the qualities are not separate from the qualified, every thing is 

* reconciled. 

The Gunas to be meditated upon are of two sorts—the Gunas consti¬ 
tuting the spiritual essence of the object of meditation, and the Gunas 
appertaining to the form of such object The Gunas like omnipotence, 
omniscience, etc., belong to the first kind ; the Gunas like smiling face, etc. 
are of the second kind. The Gupas of the first bind may all be collated 
together in a single meditation. In fact, the full conception of the Lord 
is possible only in this way, by bringing togother all His attributes, scat¬ 
tered in different passages of the scriptures. 


Adhikarana I— The Lord is the Quest. 

Visaya: Now in order to establish that all Gunas may be com¬ 
prised is a single act of meditation, the author first proves thatltho 
lord k the object*of search in all«tbe Vedas;"and that allthe’ Vedas 
declare Him, All texts about meditation may be considered as Visaya 
texts in this connection. 
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Doubt: Is Brahman to be known according to the modes of 
meditation taught by one’s own i^khS, or according to the modes taught 
in other $&khfts also ? 

Purvapaksa : The S&khls being different, and their teachings 
being different, Brahman must be realised according to the practices 
taught in one’s own 4ftkha. The omission should not be supplied from 
other Sfikhls. 

Siddh&nta : This view is refuted in the following Sutra . 

81TRA IB., 3. 1. 

I \ I ? I Ml 

Sarva, all. Veda, the Vedas W?5T Anta, the settled conclusion, the 
truth. W 1 ! Pratyayam, the knowledge, the object or meaning, realisation. 

Chodanadi, of the injunction and others. By ‘others’ is meant reasoning. 
wWtjrgf Avi6e@at, on account of the non-speciality, or non-difference, similarity. 

1. Brahman is the object of knowledge taught in the truths of all 
the Vedas, because the injunctions (and reasonings, etc.) are all 
similar— 362. 


commentary 

The word ‘Anta’ in the Sutra means firmly established conclusion: 
and it is used in this sense in the Gita also (II., 16) : 

The truth about both hath been perceived by the seers of the essence of things. 

The truth which all the Vedas seek to teach mankind is 

the knowledge about Brahman. Why do we say so ? Because all the 
Vedic injunctions and the like, have this in common that they 

all are directed towards this end. The words “and the like” mean 
reasoning. Thus the injunction of the Vedas says (Brhadaranyaka Upanifjad, 
I., 4. 7) : “Let men worship Him as Atman.” The injunc¬ 

tions like the above, with similar reasonings, prove that the Atman or the 
Supreme Self is the object of worship enjoined in the Vedas. As the 
above injunction is found in the Madhyandina rescension of the Bfhad- 
iranyaka, so is it found in the Kanva rescension also. All is&khfis are 
agreed in enjoining the worship of Brahman. 

Says an objector : In some places Brahman is described as knowledge 
and bliss *W, Br. Up., III., 9. 28), in other places be is called 

omniscient and all-understanding (tf: MunijL, L, 1. 9). Thus 

every &ftkhft gives a different description and so the object described 
must be different in each. Therefore, Brahman is not the common object 
described in all the f§ftkhfis. 




sia 
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This objection is raised and answered in the next Sdtra : 

Sutra, in., 3. 2. 

I ^ I \ I H II 

Bhedat, owing to the difference ( in the statements about Brahman 

in the different SSkhfis). *i Na, m>t. Iti, as, so. %T Chet, if. Eka- 

S y5ni, in the one and the same (Sakha). Api, also, even. 

2. If it be objected that the descriptions being different, one 
Brahiuau is not enjoined by all Sakhils, we reply it is not so. Because 
in the one and the same Sakha, the other attributes of Brahman arc 
also mentioned. —303. 

eoMMKNTAIfY 

The objection is not valid. The same Sakha, which mentions that 

Brahman is knowledge and hlis-,, describes him also as omniscient and 

all-understanding Thus in the Taittinva Upanisad Brahman is described not 

only as True, knowledge, and infinity, but lie A described rs bliss also. In 

fact, all these words employed in different Sakhas, convey the idea 

of one Brahman and His various attributes. Thus there is no conflict even 

» 

between these various S“Alias. 


sf'TRA nr., 3. 3. 

FI1S1BF1 f| I \ I \ | \ II 

?^T’ 5 qnpFrr SvfidhySyasvn, of the study of the scriptures, i. c., the Vedas. 
Tathatvena, on account of being such : being generic in their force, 
ft Hi, indeed. tWRft S imachare, in all ceremonies, in performing all sacred acts. 
wRreirra Adhikarat, owing to the eligibility of all to study all and perform all. 

^ Cha, and. 

3. The injunction about the study of the Vedas being general, (the 
whole of the Vedas may be studied by all), and because all have the 
right to perform every ceremony mentioned in the Vedas.—304. 

COMMFV fARY 

In the Taittiriya Aranyaka, TI., 15, there is tho injunction 
“The Vedas should be studied.” This injunction is in general terms—it 
does not say, “study only a particular Sakha, but study all the Vedas.” 
In fact, it enjoins the study as study (Tathatvena) and not as belonging 
to a particular H$kha. Therefore, the entire Veda must be learnt. Tho 

Smfti also ordains that the twice-born should study the entire Veda 

together "with its secret doctrine (Manu). Moreover, every one has a right 
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to perform all the various rites laid down in the Vedas—he is not con¬ 
fined to his own 8akh£i, hut has the option to perform the ceremonies 
laid down in other Vakhas also, if he lias the ability to do so. So also says 
the Snirti: 

ft ^ II 

JSfiWfcft JJWTTB^TiT! I 

*tT0i*t5 it 

The ceremonies may always he performed according to the methods laid down in 
all the Vedas : became bliss is the fruit of the performance of these rites, under whatever 
form they may lie done. The rule that the ceremonies should be performed according to 
the method laid down m one s particular S.ikhif is a concession to human weakness, for 
all have not the power to -tndy the dillerent .Sakhas. Vyasn, seeing that men were 
incapable of performing all the ceremonies, divided the Vedas into .SAkhds, and made 
obligatory only certain ceremonies according to certain Sakhjs. 

Therefore. it is established that Brahman may he realised by a’l the 
religious practices taught in all the Silk has <>f the Vedas, if a man has 
power to do so fit he has not such power, let him try to realise Him 

t 

according to tho particular practice laid down in his o .vn Sikiia) 

Th<‘ author uc\t gives an illustration <d iudrcct reasoning letdiug to tho 
same conclusion. 


SITKV in.. 3. 4. 

I ? I \ I * II 
<3 

Sava'at, as in the ea-e of the seven libations or sacrifices. Clia, 
and. AT Tat, that, ftpfm Niyamah, the injunciion. the rule. 

4. And that rule is (not) like (the injunction about) the Seven 
Libations.—ofi. - ). 


c ommkm \i; v 

The Savas are the seven libations (Ilomas' beginning with the Saurya 
aud ending with the Sataudana libation. They are restricted to the 
Athurvanikas—the keeper of one-fire. The people of other S&khas who 
keep three iires, are not permitted to perform these Sava libations, since 
they are connected with tlio.se who keep one tire. There being no such 
restriction with regard to the worship of Brahman, from this indirect 
reasoning also wo learn, that He may be worshipped according to all the 
methods laid down in any scripture ; by those persons who have studied 
all the Yedas. 

Xule : Tho Sava-rule is restricted to the Atharvanikas, and may not be performed 
by the followers of the other Vedas. Not so, however, the rule about the Brahman-wor¬ 
ship : which is universal, and is not the peculiar heritage of any particular Veda-aebool* 

H5 
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The proper translation of the Srttra requires a “not" in it; for the reasoning is indirect 
here and is better brought out by such an insertion. 

Or the Siitra may be instead of II If that reading 

be adopted, then it would mean that as in the absence of any obstacles all 
water flows down naturally into the sea, so all the texts of the scriptures 
converge into Brahman and describe Him alone. This rule is dependent 
upon the power of the individual. If he has mastered all the Vedas, lie 
can worship Him with all the Vedic Mantras In this view, the Siitra 
should be translated thus : “And that injunction is but analogous to the 
case of water." (Madina). As is said m the Agni Bunina : 

jj*tr JKfar afsra *nwi ^5.1 

tmfig atisfsr asi 11 

Just as the waters of the rivers, if unobstructed, go to the sea, so all the words of 
the Vedas conduce to the knowledge of Brahman, according to the powci of the man. 

The author next quotes an expioss fe\t to prow* his position. 

sfu;\ m , 3. 

^ 1 * 1 * 1 v 11 

StHlft Dar^ayati, shows (the scripture). *** Cha, .uni 
5. And the Scripture shows this directly— .'5<Ui. 

1 OMMKM MiY 

Iu the Katha Upaoisad l, u’-l.'i, we have 

W'Wl’Ofa Hsftfnr ^ qSRfc-i I 

i^WrfireihT 11 ?k 11 

Whose form and essentia] nature a!! the Vedas declare mid in order to attain Whom 
they prescribe austerities, desiring to know Whom tin limit mir.i perform lirahmachan a, 
that Symbol I will briefly tell thee, it is < >m. 

This text shows that the Blessed Han is tin* goal aimed at by all the 
Vedas. The force of the word ‘and’ m the Sutia is to imply . ‘If the man 
has the ability'.’ Therefore, it follows that all men, who have the ability 
to do so, should worship Brahman with all tin* methods taught in all the 
8&kh&s. But those who lime no such ability, must worship according to 
the rules of his own particular fSakhfi. Because the Lord is known by fill 
and each one of these methods. 

Though tliis proposition was established iu the Sutra, ‘Tut tu’sama- 
nvaySl’ (L, 1. 4) also, yet it is re-stated here, in connection with the topic of 
the collation of all the Ounus of Brahman, as appropriate to the occasion. 
Such repetition is ho fault, but helps to strengthen the argument. 
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Adhikarana II—All the attributen of Brahman may be 

collated. 

The above discussion about the Lord being the goal aimed at by all 
Vedic teachings, was undertaken as a prelude to the proposition that all 
the Chinas of the Lord scattered m different Sakhus should be collated to 
form a complete* conception of Brahman. 

Thus in the Bopfila I’l'inn Tap,mi Fpanisad the Brahman is described 
as having the form of a cowherd, blue as TamaLi leaf, dressed in vellow 
raiment, adorned with the Kaustnbha gem, playing on a lute, surrounded 
by cows, conheids and eowheidesses, the tutelary deity of CJokula. This 
is the essential foim of Biahman. ('see the full evtract under Sutra III., 
2. 17). 

But in the Kama Buna Tapani, Biahman i~ described as Rama having 
Sitii on Ins left, holding a bow m his hand, the killer of Raksa'as like the 
ten-headed Havana, and the ruler of Ayodhva. etc, as follows • 

tfttprmnRW: t 

fsgsi: fJirsft utmgun ii 

Having l'rnkrli ii'itai as his companion, of green colour like that of hurra, having 
yellow dress, and matted locks of hair, two arms, adorned with ear-ornaments, and a 
garland of jewels wise, and holding a how in bis hand. 

Such* lik«' is tho description of Biahman given in that Upanisad 

While a thud disruption of Biahman is given in the Xrsiriiha Fp- 
amsatl, as having a very dreadful face frightening even to the great Devas 
like Brahma, ete, the Loid in the form of a Man-Lion. In the Mantra 
sacred to Man-Lion, tho wonl 'terrible' () occuis . and the Fpanisad 
asks • 

Why is he called the Terrible ’ and it gives the answer in these words : Since all 
the worlds are terrified by looking at this form-all the I>cvns, and all the creatures 
run away through fear of him. and he is not afraid of any one. he is called the Terrible. 
(As says the Sruti) . From terror of it the wind blows, from terror the twin rises, from 
terror of it Agni and Indrn yea. Death runs as the fifth. 

While another tcvt describes Brahman as Trivikrama—the Dwarf 
encompassing the universe with his three steps. In the Rg \ eda, I, 154. 
1, we find : 

t arm. 3?: 'nffofr i 

eft II 

I will proclaim the mighty deeds of Visnu, how ho ereated the earth, the words 
below it, how he fixed fast the vast firmament and the worlds above it (where dwell the 
Freed ones with Him) and how he encompassed them all with his three glorious strides. 

Like the sacrifices which are different, because the Devatas invoked 
and the offerings made are different, so here also the Fp&san&s must be 
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different, because the qualities are different (and all the above four kinds of 
meditation cannot refer to ono Brahman). 

Doubt: Therefore, arises the doubt : Should the (tunas mentioned 
in one Up&sanS (form of meditation) be comprised in the other Upfisana or 
should it not ? 

Pttrvapaksa : The meditation becomes fruitful hy dwelling over 
the attributes read together in one placo. The attributes mentioned in 
another Up&sanft should not be dwelt upon, and comprised together, because 
no higher fruit is gained thereby, and because tlio attributes being contra¬ 
dictory, would create disharmony in meditation. 

Siddnanta : The next Sutra refutes tins view. 

SURA HI, 3 6. 

^ I ^ I ? K II 

3*WfTl! Vpasnriihfuab, the combination (of all the qualities). WifSH. Arth.i- 
bliedat, owing to the non-diflerence in the object. is., the object of meditation 
being Brahman alone in eurv case. Arllin means the eliaiaoteiistus of Brah¬ 
man. 'There is no difleience in them, fafa Vidhi, of the duties enjoined !bv 
the scriptures), injunction'-, stw r-esa\at, as m the ease ol Ihe lemainder. 
the complemetaiy. Saniane, in the case of a common meditation on the 
(excellences) befitting (Brahman), being the same, being common to several 
S&kh&c<. ^ Cha, onlv 

(}. Onlv in the ease of common meditation, the particulars 
mentioned in each Sakha may be combined, since there is no 
difference in the subject-matter, just as in the case of what is comple¬ 
mentary to injunctions.—3t>7. 


< oinir.Muiv 

The word ‘Cha' in the Sutra has the force of exclusion. Where the 
meditation is common, namely, where it is of equal character, having for 
its Role object the pure Brahman, in that I'pftsanfi only, all the qualities 
mentioned in each place should bo combined together in one act of medi¬ 
tation. "Why so ? Because Arthftbhedat—because, there is no difference in 
the characteristics of Brahman, the subject of meditation. His characteris¬ 
tics are everywhere, non different, that is to say, identically the same. As 
an illustration, the biitra says Vidhi'sesa-vat • just as in the case of what 
is complementary to injunction. “The case is analogous to that of the 
things subordinate to some sacrificial performance as, for example, the 
Agnihotra. The Agnihotra also is one performance, and therefore, its sub- 
' ordinate members, although they may be mentioned iu different texts, have 
to bf^ttmbined into one whole.”—Dr. Tbibaut’s Sankara. 
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In thc> Kama Uttara Tapam there is a string 'of Mantras about Sri 
Kfima, where ail forms aro combined. Thus, one of these Mantras says 
tff «ft % >S 4 vjgp 4 spfcw; II 

Here the forms of the Avat.tras of the Fish, the Tortoise etc., are combined in the 
meditation of Sri Kama. 

Similarly, m the meditation on >ii Kisna, there i- the combination 
of other forms hke tho'e of Sri Kama. etc. m the Mantra ot tlie Gopaia 
1’iirva Tapani, Wdsfa Ttsqajfa i ‘lie who though one, manifests 

as many." 

Similarly, in the Khagavata I'mana, Truth Standha. Akriira ad¬ 
dresses Sri Krsna as ?^q??r-q .= 4 , etc., ‘Salutation to 

thee, O. best ot the race of Kaghu (u>.. Kama), the de-tiover of Havana.’’ 
Ileie Krsna is identified with Kama So also in other books there are 
other identifications. 

Xotr • This identification is pcriiii<-bil>]c only when the meditation is on pure lirah- 
man. it., when ihc meditation is universal or sarnann. In snrh n meditation nil qualities 
of Krahman. scallered over in all the sacred scriptures of all the nations of the world 
should be combined, because the (lod. the Artha the Mihjcct-matter is one Abheda. with¬ 
out any difference. It is only in HUlir =4, in tlie Common l’raycr—in the l'niver«al medita¬ 
tion—that this combination should take place. Hut in the s|>ccific or concrete meditation 
there would be incompatibility in such a combination and it should lie avoided Thus as 
in the general Agnihotra sacrifice various details imnnoncd in difierent '•akbas must be 
combined, but not s 0 in any jmlmilnr form of Agmbotra peculiar to any S ,\khtns. 

Kut.’savs mi objector, the Nuti declares that the \tniaii nloiir .should 
be meditated upon—\ tin* ty tv.t up.i'ifa (Hr Ar). The wmii 'nlorc shows 
that one should not meditate on anv thing, else than tin- Atman—the Pure 
Supreme Self. The combination of meditation on ditlerent foini' i.», therefore, 
denounced by the Scriptures. 

Tins objection is raised and answered in the no\l a 

sf Ttt \ m, ‘b 7. 

I \ I \ I 3 II 

*r?J|»U?q*T An > at ha t \ am. the conti adictorv, the non-combination of Gunas. 

Knhdftt. on account of the word of the scnptuios. ?f=t fft, so. Chet, if. 

Nn, not. AviAesat, for want ot special authority to support that view. 

7. If if lit' Naid that the word of the Scripture teaches 
just tJie contrary, wo say no : hecau.se there is no specific text to that 
effect.—75(58. 

I‘0\1WK\TAR\ 

If it be objected that from the words of the Scripture, namely, from 
the text Atmetyev opfisita, a contrary view is maintained bv the Sastras, 
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that is to say, there should be no combination of Gunas, we reply, it is not 
so. Why ? Because there is no specific text saying the following quali¬ 
ties should not be combined. The force of Eva {alone) is to point out that 
non- Atman should not be meditated upon. The] Atman alone should be 
worshipped and not the non-Atman It does not sav that the qualities of 
the Atman should not be meditated upon. If one savs ‘Itajaiva distal)'— 

the king alone was seen—it does not mean that the invariable qualities 

of the king were not seen, such as the royal umbrella, etc, Therefore, it 
is proved that combination of qualities should take place, in all meditations, 
according to the ability of tire person meditating. 

Therefore, it is said, in the Supreme Brahman there exist many 
forms, all eternally perfect ; as there exists many hues m the crvstal called 
lapis lawli. Every one of these special forms is the Perfect Full Brah¬ 
man. In some lie manifests all Ills attributes, in others of these forms 

He shows forth only a few. But the knower of truth should meditate 

on any one of these forms, bv a mental combination of all the Gunas of the 
Lord, manifested in other forms, though not manifested in that particular 
form he is meditating upon 

This combination of all Gunas m meditation, is proscribed for the 
Svanisfha devotees of the Lord—who ate the woi'lnppers of Brahman in 
His universal aspect. 

(Such a combination would lie incompatible to the I'.kantins—the ‘mnno-fotoists — 
if such a word could lie coined. These KkAntins who have specialised their meditation, 
are emotionally incapable of combining different ipinlitie*—no more can a devout Homan 
Catholic meditating on the < briar on the Cross, turn his thoughts on the Ixird playing 
lute and drawing all hearts towards Him.) 


Adhikarana III—No combination for Eleantins. 

As regards the Ekantins though they have read many Kakhas of 
the Vedas, (and know- intellectually the different Gunas of the Lord, as 
taught in the different hakh&s), yet being more deeply versed in the parti¬ 
cular Upanisad of their own Sakha, they meditate exclusively on those 
Gupas only which have been revealed in their Upanisad, and though they 
know the Gunas taught in other books, they do not meditate on them. 
Hie author, therefore, teaches an exception to the general rule of combi¬ 
nation mentioned above. 

Yisaya : The text to be construed is that of the Gopala Pilrva 
Tflpani. 

Doubt : In the meditation of the Ekftntin, should there be combination 
of the,(tanas or not:? 
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Purmpakm : There ought to be such combination, because all these 
qualities are spoken of with respect and veneration : provided that the 
devotee is capable of it. 

Siildhanta : The next Sutra refutes this view. 

sf Tit A III., 3. K 

q qi ii \ i A i c ii 

»f Na, fthe combination is) not ( to be done). Va, certainly. gftfuf 
Prakuraua, devotion: literally, Pra-excellent, Karan a ~ w ork. Bhedat, ac¬ 
cording to the difference, according to specialisation. Purovari- 

vawtvSdivat, as in the case ot the attribute, of “Higher than the high and 
better than the best.’’ 

<S. There should certainly he no combination of tle> qualities (in 
the meditation of the Ekaiitiiis), because, the Ijhakti (of the Ekantins) 
is different (from that of the Svauistha) as in the case of the attribute 
of the “Higher than the lug'll'' (given to the IMgitha as Akasa, is not 
combined in the meditation on the i/dgitha as the Golden Person).—309. 


i u:\ 

The uord Va in the "siitra mean, ‘certainly.' Those alio are (exclu¬ 
sively devoted to a paitieulai tomi—who are Kkdntin, with regald to that 
form—do not combine in tlieii meditation the Hmus mentioned with 
regard to lomis other than their own. Thus the exclusive worship¬ 
pers ot the Krsna bum, do not combine m their meditation the form 
sacred to the worshipped ot Man-Lion—the flowing mane, tiie gaping 
jaw, the temble teeth, etc. Similarly, the exclusive worshippers of 
Nf-siiiiha, the Man-Lion, do not meditate on the lute, the cane, the 
sweetness, etc, ot Sri Krsna, so dear to the heart, of the Krsna- 
devoted. Why is it so? Prakanma-bhodat. Because the devotional 
temperaments differ. The word Prukaruna means "the most excel¬ 
lent act—and devotion alone i, that excellent act." The devotion of an 
Ekuntiu is ot a higher kind than that of a Svauistha—it is more deep and 
absorbing. The author shows this by au illustration. “As in the case of 
Parovariyas." As the Ekautin worshippers of the Holden Person in the 
Sun do not combine in the object of their meditation the lianas of Paro¬ 
variyas, eto., which the worshippers of the Udgithu as Aka$a see in their 
object of meditation. That which is beyond the beyond and is better than 
the best is called Parovariyas. It is the name of the Udgithu as Aka&a. 
The condition of Parovariyas is Parovariyastvam. 




m VEDfa?TA-sbmA$. Ill ADHTlYA. [QovuJd 

.Vote: In the First PrapAthska of the Chhjndogya Upanisad is taught the meditation 
oh the Udgltha. The word Udgltha is applied there both to the Golden Person and to the 
Causal Brahman or SkAAa. Iu the Udgltha meditation on the Aknsa is described the 
Gan as ol Parovariyas— beyond the beyond and better than the best. Hut those who 
meditate on the Udgltha as the Golden Person (and not as the AkAsa or the Clausal 
Brahman), do not combine in their meditation the (tunas of Beyond-thc-bcyond and 
—Better-than-the-best peculiarly taught regarding the Causal Brahman. Because the 
worshippers of the Golden Person are exclusively devoted jto the attributes, mentioned 
regarding that Person. The Golden Person or the Person of Joy (for iriraumaya means 
both Joy and Goldl is thus described in the Chhilndogya Upanisad (l„ 0. ti to 7j : 

“Now that Being who is seen in the Sun. as full of intense joy. with joy as beard, joy 
as hair, joy altogether to the very tips "of his nails. His two eyes are like fresh red lotus, 
His name is Ut, for He has risen above tl dita) all siiiR." 

The Aknsa Udgltha is described in I., it. 1 : 

Then SAlAvatya asked, "What is the goal of'Brahnni ’" The AkAsa replied PravA- 
hana. For all these beings take their rise from the Jkit.vi, and have their setting in the 
AkAsa. The AkAsa is greater than these, the AkiUa i» their great Refuge. He indeed is 
the Parovariyas: He the Udgltha, He the Infinite. He who meditates on the I’dgTtha as 
the Parovariyas becomes the beloved of the Parovariyas.' 

Thus the worshippers of the Cdgitha as Hiranniaya Pitru-.a do not meditate on those 
qualities which the worshippers of the Cdgitha as Aka-in (the All luminous) contemplate. 
There is no combination of qualities though both worship the Cdgitha. 

But, says in objector, both tit- Kkfuitin-. and tin* 'swmisthus —the 
e.xclusivists ttud the unneis.dists — arc called “tin■ worshipper* of Brali- 
mau”—aud since they have got a common name, there fore, the Kkantius 
also, like the Svanisthus. must meditato on a!! the attributes ot Brahman, 
whenever they may be found. Just as tin* meditation on the Gfiyatri is 
universally prescribed for all those who are Brdhmai.ias aud share in 
having the common designation of Bralimana. 

This objection is raised in the first halt of the next Sutra, and answered 
in the subsequent portion thereof. 


m“tka iii, 3. *J. 

3 eftft II X I ^ I £ || 

$1T3: SaihjRdtal), from having a common name. Chet, if. Tad, 
that. Wi Uktara, said, Asti, there is (an instance, in the case of two 

tTdgithas). g Tu, indeed. This removes the doubt ?t^ Tad, that (namely, 
difference of treatment, i.e., absence of combination). Api, also. 

9. (If it be Objected that because both have) a com¬ 
mon jame, therefore, (the Ekantins must also combine the 
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Gurias), we reply that the answer to this has already been given 
(in the preceding Sutra),—and also there is an instance to that 
effect,—370. 

COMMENT AltV 

The word in of the Sutra is used in order to remove the doubt raised 
above. If it be said that since the Ekantiiis and the Svanistha-. have both 
got a common name of ‘Brahnia-upasakas,’ therefore, the Ekitntins must 

also combine all the < lunas like the Kvanistlnis ; to this we reply that the 
last Sutra covers this ease also. The term Bralmia-upasaka is a general 
name, while “Ekantin" is it particular name, and he is a higher form of 
devotee than the Svanis^ha, and so all the rules of Svauistha cannot apply 
to the Ekantin, though lie is also Brahma-upasaka. Therefore, the Ekan- 
tius should not meditate on all the (tunas, for thereby they will lose their 
peculiar excellence which differentiates them from the Svauistha. Tiie 

soul uf the Ekantin is imbued through and through with the love of one 
particular form, and is deeply drawn to one Form, and therefore, he (the 

Ekantin) is superior to the Svauistha, who has a general love for all forms 

(and deep love for none). .Uomner, even the Svauistha i> not capable 
of meditating on all the attributes of the Lord. For the Sruti (Rg. 
Veda, I., loi.7) sa\s “fWtg $ "Who can fully describe 

all the mighty deeds ot Yimui." To the same effect is the following 

Smrti : 

yyuqingmiFij a w<Ni5Tgi?!n: i 

The I treat lairds of Yoga, like Siva, brahma aud the rest, did not reach (in their 
conception) the end of the qualities of that Lord without qualities. 

Though two things may have a common name, yet they need not 
have all properties in common. “An instance of this is found in the 

the scriptures." For both the Akusa worship and the Hiranmaya 

1‘urusa worship leave this in eommou that both are worships of the 
Udgitha. They have a eommou Sujfia or name—Udgitha-upasaua. Yet 
in the meditation on the Hiranmaya l’urusa. the quality of the AkSia 
(namely, the quality of Farovariyas—Higher than the High) is not com¬ 
bined. This is a scriptural instauce. 

Therefoie, the conclusion i>, let the Svauisthas meditate by combin¬ 
ing all the attributes of Brahman ; hut let the Ekautins worship Him with 
the specific attributes consonant with the form worshipped. This is the 
summary of the last two Adhikuranas. 
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Adhikarana IV. — Attributes of the Lord as an Infant and as 
a Youth may be combined. 

• In the previous section it lias been said that the attribute of Parovariyas 
‘Higher than the high,’ applied to the Udgitha contemplated as Akfi^a should 
not be meditated upon in the Udgitha taken in the aspect of the Golden 
Person. On the same analogy, the Pilrvapaksin now says that in medituting 
on Hari as a youth, the qualities manifested by Him in His infancy should 
not be meditated upon, as that also breaks the harmonious flow of sentiment 

Now the author begins another topic and shows that the Gunus of 
the Lord manifested as an Infant should be combined in the meditation 
on the Lord as a youth. In tin* same Upanis.'d (Gopala Puna Tfipaui) 
it is said . 

*rf sa. f.rfum: i 

The word Kysna is exclusively applied to the Infant Kisna sucking 
at the breast of Devaki (Vasoda) This is acooidmg to the authoi of the 
Nfima Kaumudi. The above .Mantra is, therefore, useful tor meditation on 
the Infant Lord 

Similailv, in the Kama Puiva TApani, we read : 

wf fVn^sfwpi. up* ?iw Ttl i 

iql: tiRr trsn «rt i 

a*n tiuw gfa n 

Oip. When Han is bom in the family of Raghu as the son of I >nsarntba, He is 
called on earth Rama. That I lari whose form is Pure intelligence and who is the Oreat 
Visnu, He is called Rama. Iiccause always dwelling on earth (Mahialhita) He gives 
(RAti) to the good all desired objects, and is ever shining (Kajate). In other words, *T= 
gives, «-oti earth ( utfffqa; ) 

These Upanisatl texts show that Infancy, etc, also an* t.unas of Brahman 
The Smrtis also arc* to the same effect, such as the Rumavana and Visnu 
Bhfigavata. 

DouJjt ■ Are these Gunas of the Loid, as an Inlant, to be meditated 
upon or not ? 

P&rvapatcsa • These Gunas of Infancy should not bo meditated 
upon, because the thought-picture formed in meditation would then vary 
in size, and would be subject to decrease and increase, and as this change 
■would break the uniformity of the thought-picture, it would be against 
the Brtiti, which says that in meditation the flow of thought should be 
one harmonious whole. (When picturing tho Lord as an Infant, the size 
would be small, when meditating on Him as n youth it would be larger, 
•nd thus 4here would wise incompatibility of thought-forms). 

SitMh&nta : Bits objection is set aside in the next Sdtra : 
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II \ I ^ I \o II 

5 *TTfr: Vyliptol), because (of His being) all-pervading. ^ Cha, and. Other 
qualities than all-pervadingness should also be included, r^rh) Sainanjasam, 
justifiable: compatible. 

10. Such meditation is compatible, because of the all-pervadingness 
of the Lord. —;J71. 

I omukxtakt 

The Lord is all-pervading though lb* show-, forth the qualities of 
infancy, etc. Ho is not limited by those attributes, and consequently such 
meditation is perfectly justifiable. This has been fully treated before in 
the Siitra, Ill., 9. .‘IS, (where it lias been shown that through the mysterious 
power of the Lord, He is all-pervading in His middle form also. The 
infant-form is therefore, as all-pervading and all-powerful as the youth- 
form.) In fact, in the case of the Lord, “birth" (which i.s one of the six 
modifications) is not a Vikara or modification at all. For the Lord is 
birth-lcss, though He appears to take births in manv ways, swwsft qjqt 
fa^R)} says the I’urusa Hymn. "Birth,” therefore, when applied to the 
Lord means “manifestation"—because He is birthless. 

The force ot the word “and” in the Sutra is to show that the Lord is 
all-sweetness also : for siv^ the Muti :— T .Rt q R* “He is verily sweetness” 
—(Taitt. I'll.' The "and," therefor*, includes this sweetness aspect of the 
Lord. In whatever form Ilis Bhaktas wish to taste the sweetness of His 
Lila, in that very form lie manifests Himself before them, through ills 
mysterious inconceivable power. The devotees of the Lord are innumera¬ 
ble: some the Kvcr-Free (like Laruda, etc.) have been referred to 
in the well-known verse of the Ilg Veda as Sun's : 

a? fa*™}.- wf qj R’tF q^ifer rjb: i 

“The Suris always see that Highest Foot of Visnu." The other kind 
of devotees Bike the Freed, who were bound once) see other forms of the 
Lord. The Lord, though one, simultaneously appears in forms of different 
ages (infant, youth, etc.) to His different kinds of devotees. This is some¬ 
what analogous to the single syllable Da 5 uttered by PrajApati, by which 
ho gave throe different teachings to three different classes of beings : Devas, 
men and Asuras. In the Byhadaranynkn Upanisad, V., 2. 1„ we read : 

The three-fold descendants of PrajApati, Devas, Men and Astir as, dwelt as students 
with their father PrajApati. Having finished their studentship the Devas said, ‘Tell us 
something, 8ir.’ He told them the syllablo Da i Then he said. ‘Did you understand ?’ 
They raid : ‘We did understand.’ You told ns ‘Damyata,’ ‘be subdued.’ Yes,' he said, ‘you 
have understood.’ 
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Then the men said to him, ‘Tell us something, Sir.' He told them the same syllable 
Da . Then he said, ‘Did you understand V They said : ‘We did understand. You told us 
‘Datta,’ ‘give.’ ‘Yes,’ he said, you have understood. 

Then the Asuras said to him: ‘Tell us something, Sir.’ He told them the same 
nlUble Da. Then he said : ‘Did you understand’ * They said : ‘We did understand. 
Iron told us ‘Dayadhvam.’’ 'Be merciful ?' ‘Yes,’ ho said, ‘you have understood.’ 

The divine voice of thunder repeated the same Da Da Da, that is. Be subdued. Give, 
Be merciful. Therefore, let that triad be taught. Subduing, Giving, and Mercy, 

Therefore, though appearing an Infant, etc., there is no break in the 
uniformity of mediation, for the Lord K conceived u-> One Essence, 
all-pervading and cvcr-unchanging, though manifesting different aspects, 


Adhikarana V. — The deeds of Ihe Lord are eternal. 

Says, an objector: If the deeds (Karma) of the Ix>rd shown forth in His Infancy, etc., 
were also eternal, then there can be a combination of ail «uch deeds, though mentioned in 
different Sikhds. But the deeds arc not eternal- for Ihe very fact that they arc deeds or 
Karmas necessarily implies that they are transitory. The word Karma or a deed, Kriy.’i or 
an act, and LilS or a sport, are synonymou-. The Karmas are known to have a beginning, 
an end, and having relation with certain individuals. The very essence of a Kaima con¬ 
sists in having such relations with others, and as having a beginning and an end, and any¬ 
thing that has a beginning and an end is undoubtedly non-eternal. The Karmas of the 
liord, therefore, cannot be eternal. 

If it be said that the Karmas are eternal as a current is eternal— one Karma disappears 
but gives rise to another in the very act of disappearance, and so the Karmic Chain is 
eternal—this is beside the point. The proposition is that every particular Dili of the laird 
is eternal, and not that one Dili! is succeeded by a similar I.ilit ami in that sense the 
Karma is eternal. For in this view of the eternity of the Karma of the lord. every 
LH< would become transient—having a beginning and an end. 

If it be said, the Karma is eternal, because it gives rise to the conception that it is the 
same Karma which was done at a prior time, then that also is incorrect. A particular drama 
may be played through many a successive night and it may he loosely said "it is the same 
play as was performed yesterday,’ 1 but the plays (as actions) are different—though they 
give rise to the same conception. They are not identically same. The word same is used 
here in a loose way, as in the sentence “it is the same m edicine which you took yesterday. 
Eat it.’’ The medicine is not identically the same, but gimilarjinly — for the medicine taken 
yesterday no longer exists as medicine, but is absorbed in the system. There is thflermer 
between (die two as entities. 

But it may be said—Let there be no beginning or an end of the Karma. Let it fie like 
the dance of painted pictures, which moving in closed circle, present the same acts over 
and over again, with the movements of the wheel : and so it may be said there is no break 
in the continuity of such a Karma, and so it is eternal. For here also, there are lieginning 
and end, though the action is repeated over and over again, and always gives rise to the 
same sentiment in its observers. Therefore, the play of the Lord is not eternal. ThU is 
the objection raised and considered in the present section. 

Ptirrapakm : The deeds performed by the Lord in His Infancy, etc. 
iare the attributes of the Lord, and are eternal. Therefore, these deeds 
..jre to ,*be conceived as performed with his attendants. (There must 
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be other actors in the play, besides the Lord, and so they must also be 
eternal). The one and the same retinue (the troupe of players) must also 
be conceived to be connected with many acts, prior and posterior in time. 
The prior act being eternal (according to you) the actor taking part in 
it must be ever connected with it—his relation with that particular ait 
would be eternal. For that particular act would not be accomplished, 
without such relationship. That being, so, that particular actor would 
not be able to take part in the subsequent act. 

yotc : Thus one actor Yasoda suckles the infant Krsna. If this act of suckling is an 
eternal Lild of the Lord, then Yasodd must be eternally suckling the child, and would not 
be free for the subsequent act, where she is found chastising the naughty boy. 

Tf it bo admitted that the same actor bikes part in the subsequent 

act, then the prior act becomes transient—for that actor is no longer 

there. If the first act is eternal, then the actor in the second act cannot 

be the same person : lie must be a different person. But this is both 
against experience and .scripture. 

(For example, there are not hundreds of YaSodsU, nor do the scriptures 
say so.) 

Moreover, every act has two parts—the antecedent and the subse¬ 
quent, and every part lias also a beginning and an end. No act can bo 
accomplished otherwise. The experience of a sentiment depends upon 
this succession of acts. If every act and everv part of an act is eternal, 

there can be no succession, and "O the very object of the Lila is frus¬ 
trated. for there would arise no variety of sentiments in the observers 
of an eternally unchanging scene. Therefore, if the Lilas of the Lord 
give rise to various sentiments, then tliev ai<‘ not eternal. For the 
eternal is that, which like a painted picture, always gives rise to one cons¬ 
tant sentiment. 

If it be said, that though the play is eternal, its manifestations are 
different and many, without any break in the continuity, still the begin¬ 
nings being many, there would arise difference. It would not give rise 
to the idea—“it is the same as that which was before,"—and without 
such a conception, then 1 cannot arise any idea of eternity—the play of 
the Lord, therefore, cannot bo eternal. 

Siddhdnta ; This objection is answered in the next Sutra : 

m'tha iii, 3. 11. 

. II \ \ \ I U II 

Snrva, all. Abbedfit, being nou-diflferent Auyatra, in 

another time, in the posterior time. Ime, these. 
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11. These very actors manifest in another (time and place), 
for there is no difference in them at all (they are identically the 
same).—372. 


x 

COMMENT VRY 

Those very persons—the Lord and his companions (or co-actors)— 
who were engaged in enacting the previous part—that very Lord 
Hari, and those very same colleagues, together with those very parts 

of the act, must be behoved to e\i-t in the subsequent tune and 

act Why Because all are the -ame identically. Because there is 
no difference in the Lord, or Ills colleagues, or the parts ot his 

acts or His manifestations One Lord appears in manv forms as we 
find from Srutis and Smrtis like ; “though one, 

who shines forth as mauv "salutations to Hun who has 

one and many forms. The same applies to the retinue of the Lord. In 
the Rhumu Yidva, the Freed Souls who alone form the colleagues and 
the retinue of the Lord, are said to be possessed of this power of appearing 
in many forms. 


Bee the Chlmndogva Upanlsad, \ II, 2d. 2 

The Released soul does not see death nor illness, nor pain. The Released sees 
everything and obtains everything ever} where, tie becomes one, he becomes three, 
he becomes five, he becomes nine, and it is said he becomes eleveu as well, nay, he 
becomes one hundred and ele>en, and one-thousaud and twentv. 


The Bhagaiata Bunina aKo shows the same in the marnago of 
•Sri Kr§na with the thousand pimeesses. 

The same actions, though manifesting at different times, do not 

lose their identity, by the mere fact <>f then rising at different times on the 
horizon of different spectators. “He lias cooked twice” means to the hear¬ 
ing of every intelligent person that the one act of cooking is done twice: 
and not that two different acts are done in different ways. “Ho has 

uttered the word cow twice.”—means tiie same act or word is twice re¬ 
peated, and always refers to one and the same cow, and not that two cows 
are meant. Thus the Blessed Lord Hari, His colleagues, His places (tho 

P 

various stages where lie acts), etc., owing to the multiplicity’ of mainfost- 
ations, appear to be different, in this sense that the acts are commenced at 
a particular time and end at a particular time—but though thus distin¬ 
guishable, yet such distinction does not detract from the identity of those 
acts—for in their essential nature those acts are absolutely identical. And 
since there is an element of time—succession in the mode of manifestation 
of these eternal acts, that gives rise to a variety of sentiments, and answers 
|gie objection that an unchanging eternal act must cause monotony. 
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Nor is ttiis a dogma unbasod on authority. In the Brhad&ranaka Upanisad, 
111., 8-3, it is said: 

Who is Past, Present and Future. 

So also in the Atharvana Upanisad- 

«tf?l l ^ 

The One God, engaged in Eternal Play. 

So also in the Gita (IV, 9): 

^ h fcqki sfl TrO: I 
\k npift Htsga ii 

lie who thus knoweth My divine birth and action, in its essence, having abandoned 
the body, cometh not to birth again, but comoth unto Me, () Arjuu.i, 

This also shows that the births and actions of the Lord arc* divine, that 
is to say, eternal and non-Prakrtie. For if these births and actions were 
temporal, historical events, their knowledge could not give release. 

This realisation that tin* actions ut tin* L nJ ate eternal, etc, cannot 
take place but through His gtac*; as we tind train the following words of 
the Lord • 

qRRk w*TKt i 

*t>h n lugsfra. n 

Through My grace let there arise in thee True Knowledge regarding my si/e as it is 
(e.y., that even the middle si/c is nll-pervadiug) regarding my real essence (e </.. every 
part of my body is a transcendental reality), regarding my forms («.</, the different Ava- 
tfiras l. attributes (like Omniscience, etc.,) and actions (like birth sport, etc). 

Therefore, it is established that tie* actions ot the Lml are eternal. 
Moreover, it must be remembered that only those deeds which are per¬ 
formed by the Lord tluough His power of Wisdom (Ohit-iSakti) coupled 
with His Essential Form (Svurtipa) are eternal, and not every action of the 
Lord. (For if eveiv action of the Lord were eternal, then creation, etc., 
being also Ills acts, must also b<- eternal!. Hence it follows that actions 
performed by the Lord through 1’iakrti (Matter) and Time, are temporal 
and non-eternal. Such acts are creation, etc. If it were not so, then crea¬ 
tion being eternal, then* would be uo dissolution and all texts about 
Pralayn would be nullified. 


Adhikarana VI —Meditation on all attribute)* of the Lord. 

Now the author discusses the following poult. In the VedSnta 
texts tfio attributes of Brahman arc described to bo as perfect bliss, 
omniscience, etc. 
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Doubt : Now arises the doubt, whether in meditation on Brahman 
these attributes should be combined, in every act of meditation or not. 

Pdrvnpakm: The opponent holds the view that these attributes 
are not to be combined in meditation. Only those attributes can be com¬ 
bined, which are taught under one topic or head of teaching: because, 
there is no authority for the combination ot those attributes which are read 
under a differeut context altogether. Xor is there any such rule, that 
all attributes of Brahman must be combined together, in a single act of 
meditation, in howe\er different a content they might have been read. 
Therefore, all attributes of Brahman are not to lie combined. 

Siddhdnta: The right view is that they are to be so combined, as 
is shown in the following Sutra. 

M THY in., 3. 1_. 

qwq ^ 1| 

Ananiladayah, bliss and otlieis Piadluiuas\a, of the Piin- 

cipal, *>., Supreme Self. 

12. The attributes like bliss and tip* rest belonging' to the Principal 
(Brahman), should he combined in meditation.—.‘57,'i. 

coMYUM \|;X 

“Of the Principal,'' nainelv, of the Supreme Self to whom belong these 
attributes. All of them must be combined together in e\ory act of medi¬ 
tation. 

All those attributes, like perfection, bliss, omniscience, fulness, 
compassion and motherly love for those who have taken refuge under 
Him, etc., which are taught in the sacred Srutis, as belonging to the Prin¬ 
cipal, namely to the Supreme Sell, who is the substrate of those attributes, 
must be combined together in every act of meditation, because they 
serve the purpose of creating a love (thirst) for the Lord. 

Note : There are certain attributes of Brahman which, mentioned in one I'panisad, 
are not mentioned at all in others. Of course, those attributes in which all the r pan is ads 
concur, should be combined, but should the particular attributes mentioned in some, 
but not in others, be so combined. According to the concordance of the Upankads, the 
attribute “Ananda” or bliss is, strangely enough, not mentioned at all in the ChMndogyu 
Upanisud. Should Brahman be meditated as blissful? 


Adhikarana VII— God as Blissful. 

In the Taittirjya Upauirtad, the blessed Visnu is described as Anandamaya 
having joy for His head, etc. 

Fi$apa: In ^the Taittiriya Upanisad, II., 5. 1., occurs the following des¬ 
cription of the Anandamaya Purusa; 
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Different from this, which consists of understanding, is the other inner Self, which 
consists of bliss. The former is filled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter. Joy is its head. Satisfaction 
its right arm. (Ireat satisfaction is its left arm. liliss is its trunk. Brahman is the 
seat (the support). 

Doubt : Arc those particular attribute', of Brahman C‘.Joy," ‘‘Satisfaction,” 
ofc.) to he combined in evorv meditation on Brahman - 

Purvapahsa . lu tho last Sutra it has been taught that attributes like 
bliss, etc., am to ho combined m eveiy act of meditation on Brahman. The 
particulai attributes of ,Iov. Satisfaction, etc, taught in the Taittiriya Upani¬ 
sad, are not different from bli", therefore, they must be combined in every 
act of meditation. 

Siildhduta . This combination should not talc place, because of the 
following Sutra. 

si" i r \ in., 3. 13. 

f? ^ n \ I \ l \\\\ 

I’riva^ir.i'tyadi, of such as “joy being its head," etc. ’Wlfft: 
Apraptih, tlie not being meant, or the non-inclusion. Cpacliaya, greater 

intensity, or iiiriv.i'C. Apaoliav.m. and loss intensity, or decrease. % 

Hi, for. V? Bhede, (that being possible) wlietc there is a difterence. 

1 :>. The qualities like "Joy being its head." etc., are not 
tti lie iiiciuiled (iii the general meditation on Brahman), because 
there are increase and decrease (in the quality mentioned in 
the Taittiriya Upanisad) (which is possible) ’where there is 
difference.—1)74. 

i oMMkM \l{\ 

The qualities like "doy being its lu\ul,‘ etc., are not to be combined 
in every meditation on Brahman. (This meditation taught in the Taittiriya 
Upanisad is meant only for some as will be taught later). Lord Visnu, who 

is full of bliss (Anandamaya) and has the shape of a maD, has not the 

foim of a bird, as described in the Taittiriya Upauisjad., II.. 5. Moreover, we 
find in that text, words like “satisfaction,” “great satisfaction,” which show 
that there are increase and decrease, in tho nature of the bliss, attributed 
to this Anaudamaya bird of the Taittiriya Upanisad Now increase and decrease 
are possible only where there is a difterence in the quality* But the bliss 

of the Lord is not liable to increase or decrease (there can be uo degrees in 

it, like satisfaction and great satisfaction). There cannot be any change 
in His bliss. All His attributes are perfect, full, free from Svagata Bheda, 
and consequently invariable, as lias been shown in the butrn, III., 2. 28. 

07 
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Therefore, the particular attributes taught iu Taittiriya Upanisad (II, 5) are 
not to be combined in the general meditation on Brahman. 

sfTWA III., 3. 14. 

lift 11 \ | \ 1 | » 11 

Itare, the other (qualities mentioned in the Taittiriya Upanisad). g Tu, 
but W* Artha, result, object, namely, Release. BWTfJJlg. Sam any at, on account 
of the equality, or sameness. 

14. The other attributes of Brahman (taught in the Taittiriya 
Upanisad) are to be combined, however : because meditation on them 
leads to the same result.—75. 

<OMMKNI vKY 

The other attributes of Brahman, mentioned in the Taittiriya Upanisad, in 
that Auandavaltf, are however to he combined. Foi example, the attributes of 
all-pervadingtiess, intelligent joyfulne.ss. world causation, Supreme Lord¬ 
liness, etc., (described as the attribute', of the \namlamaya Brahman) both 
before and after the passage desciibing this Anaiulamava biid (of Taittiriya 
Upanisad, II., V) are to lie combined. For example, the all-pervndignes-. of 
Brahman is mentioned in the following lines immediately preceding the 
description of the bird : 

Different from this, which consist-, of understanding, is the other inner Self, which 
consists of bliss. The former is filled by this. 11 also has the shape of man. 

This shows the all-pervadingness • >f the l.md. This quality must he 
combined. Similarly, Taittiriya Upanisad, 11., 1, shows that the Lord is 
intelligent aud causes the joy of others : 

He who knows the Brahman attains the highest (Brahman). On this the following 
rente is recorded : ‘He who knows Brahman, which is {/. /■,, cause, not client, which is 
conscious, which is without end. as hidden in the depth tof the heart!, iu the highest 
ether, he enjoys all blessings, at one with the omniscient Brahman. 

The Creatorship of the Lord is mentioned in Taittiriya Upanisad, II., (». 
(a subsequent passage of the same). 

He wished, may I be many, may I grow forlh. lie brooded over himself (like a man 
performing penance). After he had thus brooded, he sent forth i erruted) all, whatever 

there is. 

The Supreme Lordliness is shown in Taittiriya. Upanisad, II., K ; 

From terror of it (Brahman) the wind blows, from terror the sun rises ; from terror 
i of it Agni and Indra, yea Death runs as the fifth. 

■q 

These attributes of all-pervadingnoss, creatorship, etc., must bo com¬ 
bined, in every meditation of Brahman. Why ? Because Artha-samanyAt. 
Because the Artha or the result is common or one. Meditation on Brah¬ 
man leads to Mok§a or emancipation. When Brahman is meditated, •with 
the qualities mentiojifisjLin the VedAuta texts, such as, possessing strength, 
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creatoTship, and friendliness towards all and being the refuge of all, the 
saviour of all, etc,, then the man obtains the great Artha or object of life, 
namely, release. Meditating on Brahman, with the above qualities of all- 
pervadiiigness etc., also loads to the same result. Therefore, these qualities, 
mentioned in the Taittiriva Upanisad, are to be combined. 

What is the object of describing the Ananadamnva Brahman as a bird, 
in the allegory of the Taittiriya Tpanisad V In other allegories of the 
Upanisads, some distinct purpose is served hy the parable. Thus in the 
Kaflia Ppanisad, the soul is figured as a charioteer, body as a chariot, etc. 
The object of this figurative description is to teach, that the person meditat¬ 
ing, must control Ills body, senses and mind. What is the object of this 
bird-allegory of the Taittiriya EpanBad? Tn faet, savs the objector, we see 
no -itch object and without anv purport in view, the Vedas never enter into 
allegorical dosciiptions What is then the purportThe answer to this 
question is giwn in the next s oitra. 

sfTRi, in., 3. 1 j. 

Mil JBTmWRH II \ \ \ i ? V || 

Adhyanayn. for the "ale ot meditation, Pravojaua, of any 

(other) purpose. Ahhiivat, on account of the absence. 

1.1. There being; the absence of any other purpose (in the 
allegory of the Xnandamaya Bird), it senes the purpose of meditation 
(for people of dull intellect).—370. 


* oMMfcM \li ■ 

The allege] v of the Bird in the Taittiriya Epamsad has no other object 
than to teach meditation uu Brahman, in the form of a bird. The word 
Adliyana means complete contemplation. The sense is this. The second 
Valll of the Taittiriya Epanisad opens with the statement “Brahnia-vid ttpnoti 
paraui," ‘he who khows the Brahman attains the highest." Now Brahman is 
one, but He subsists in two forms; one his essential form, (the Anandamaya 
K^sna), and the second His Bourn or Energy forms (such as, those of 
Nftrayann, etc.). That Supreme Loid appears five-fold as Narayana, VSsu- 
deva, Sahkarsana, Prmlyumna, and Aniruddha. This five-fold manifestation 
is not capable of being easily meditated upon, by people of dull brains. 
Therefore, for the sake ot such persons, one blissful Brahman is figured 
as a Bird, with joy for its head, satisfaction and great satisfaction for 
its wings, etc. The allegory, therefore, serves a purpose ; namely, it 
brings Brahman within the easy comprehension of these people of dull 
understanding, who cauuot meditate on an all-pervading, blissful Lord. 
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When by such concrete meditation, their intellect becomes capable of soaring 
to the higher heights, then the meditation becomes complete, and the man 
becomes a Brahmavid, and the word Vid here means to meditate, and the 
Brahmavid is that person who can fully meditate on Brahman. lu the pre¬ 
vious part of the Taittiriya Upanisad are described the various Purusas such 
as Annamava, Pranamaya, Manomayn, Vijftfinamaya These various Purusas 
are all described as birds, with various attributes as their head, wings, etc. 
The object ot the allegory is to giro a clear conception ot those various 
principles of man. Thus this physical body is the Annamava mau-bild, 

his head is the head of the bird, bis two arms are the wing* of the bird, 
etc. Similarly, the PrSnamaya man or the Astral or Breath-man is allego¬ 
rised as having the various breaths for its various parts. So on, with the 
Mind -man and the Understanding-man. Lastly, is described the Bliss-man 
or Brahman, with joy for its head, etc. Therefore, it has Ik on well said 

that these attributes of "joy for its head," etc., are not to he combined 
in the general meditation on Brahman. This allegory in only figurative 

of the pure Brahman, who also appears with five members (namely, as N3ra- 

yana, Vasudeva, Sankarsana, Pradyumna, and Aniruddha). It may be 
objected that Brahman is one and has not five members, as mentioned 
above, for there is no authority far it. To this objection we reply that 
there are various texts showing that Brahman has different members. Much 
as Wtsft rjrt jftsiwrft i— (Hopak Ptirva Tapani). 

Though one, he manifests as many. 

RgKT (Brahma Upanisad ?). 

Being one, who appears as many. 

So also in the Chaturveda Sikha we have the following : 

« fat:, g sfatj: TO:, g TOT: TO:, 9 B II 

He is the head, He is the right wing, He is the left wing. He is the body, lie is the tail. 

So also in the Bfhat Sariihita : 

fart TOirot toT w rs '■* i nwcgsj fajsw gvtftfl ii 

stHra^tSf gsftf> fafcfq rt i sflvR r* cui g tout li 

w«rlPK%«T wnffig. jwfrrm: i sRilSt ii 

ft |3: sun II 

N&rfyapa is the head, Pradyumna is the right wing. Aniruddha is the left wing, 
Vlsudeva is the trunk, or Nirfiyapa is the trunk and Vasudeva is the head, and Sankar- 
sspa i» the tail. Thns the one Lord, the Purusottama (the Supreme Man) sports in five 
different forms as a body and its members, as a part and the whole. But every member and 
«v«y part is full, and perfect with all divine attributes, and none of these five members of 
the Lord is to be considered as higher or lower, as possessing greater or less lordliness, or 
« being opposed to each other. How ean there be reasoning regarding that being who is 
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above all reasoning, how can there be proof of Him who is proof-less, (but the standard of 
every proof and the basis of all logical reasoning) ? 

NITH\ H!., 3. 11). 

II A i a \ \ £ ;i 

Atma ^abdat, fioni tin* Smii containing the woul “Atman.’’ 

^ Clia, and. 

Hi. And because the word Atman is applied to this Anandamaya, 
(so it cannot be a bird).—377. 

rmiMl'M utv 

/ a /v 

In the Taittiriva Sruti, tin- Xnandamaya is calhd Atman. so Brahman 
being speciticallv called an Atman, it is impossible that an Atman should 
hare tail and the rest, like a bird. Therefore, it is meiely an allegory, 
that the Brahman is described there as a bird. 

Xole : A reference to the text of the Taittiriya 1'panisad, II., 5, vill show that the 
words are Atnni Anandamavah. Ho clearly an allegory is intended. 

>N 

But, (says an objector), the word Atman is applied there to the 
Prsinamnya and the other bodies also. It is applied equally to the material 
physical body, to the siihtler Frame body, to the Manasic bodv and to the 
diva itself, called there the Vijnanamaya. The phrase “Anyo autara 
■Atma,” is repeated with regard to every one of these, in that chapter. 
"Why should then the application of the term Atman to the Anandamaya 
be taken as a reason that the Anandamaya must he the all pervading Con¬ 
sciousness (the Viblm Chetana or the Brahman, when we find that it, i. e., 
Atman, is applied to the atomic consciousness (Anuchetana) ortho Jiva also? 
How are you so certain that the Anandamaya is Brahman, merely because 
a vague term like the wold ‘Atman’ is applied to it ? The next Sutra 
answers this objection. 

si*Tin in., 3. 17. 

ii a i \ i ^ ii 

Atma, Atman, the Supreme Self, os'!fa: firlutih is taken to mean 
or to comprehend, Itaravat, just as the case in the other texts. 

Uttar fit, as appears from the next sentence. 

17. The word Atman, however, here denotes the Universal 
Consciousness or Brahman, as it does in the other passages preceding 
this section, because of context as shown in the subsequent 
sentence.—378. 

eOirSIKXTAKV 

The word Atuian, when applied to the Anandamaya, must denote the 
Supreme Self, the Tibliu Chetanft, the Universal Consciousness, as it 
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undoubtedly does in the passages like ‘Atm& v4 idatn eka evSgra &sft’ 
(the Supreme Self was this verily in the beginning). Here the word Atm& is 
taken by all to mean the Param&tml But why do you say that here also, 
it must be taken to mean the Supreme Self ? Uttarat Because in the sen¬ 
tence immediately following, we have such qualities described, which leave 
no donbt that the Anandamaya self is the Supreme Self. Thus in the sixth 
AuuvSka we have : 

He wished, may 1 tie many, may I grow forth. . , . and lie a ratal alt. 

This passage, coming after the Anandamaya. 'Ontence, shows that 
the Anandamaya is the Creator of ali, and therefore, is Brahman. Had the 
Anandamaya self not been the Supreme Self, then this description 

“the creator of all" would become incongruous. The Creatorship is 

the specific attribute of (tod ami of no one else. The meditation, therefore, 

a m 

on the Anandamaya symbolised a> a Bird, with Joy for its head, etc., is 
meditation on Brahman, and so nothing is iuharinotiitis in «ucit medita¬ 
tion. 

sf ik v in . 3. In 

II \ I ^ 1 II 

AuvavSt. on account oi connotation, or mi account of syntactical 

connection. *.fb Iti, so. Chet, if (it be objected). Xyat. there can be 

(certainty), sWHwa Avadliftranat, on account of (the Supreme Self being) 

understood (throughout): is tetaiued (mentally). 

18. (If it be objected that we cannot so inlet) because of the 
syntactical connection ; (wo reply) it may be (so inferred) : because 
(the idea of the Supreme Self) is understood (throughout the whole of 
the second chapter of tiie Taittiriya Tpanisad). — 379, 

( oJIMllMAin 

“But,” says an objector, “we cannot infer lor certainty that the 
word ‘Atman’ applied to the* Anandamaya, must mean the Param-fitman— 
the universal consciousness; and uot the Jiva-tUinan—the conditioned 
consciousness. Because the word Atman has been applied in the previous 
Amivdkas to Jadain (or Prakrtic bodies) like the PrSnamaya, and 
Manomaya ; as well as to the Anu-chetanft or the Atomic consciousness, namely, 
the Jtva, i.e., the YijfiSnamaya.” To this wo reply—Syftt, namely, that it 
may be inferred with certainty that the Supreme Self, the Universal Con¬ 
sciousness, is meant bA the word Atman in the Anandamaya passages 
because in the very first Anuv&ka, He is referred to in the sentenoe 
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Asms m <Rt6RRlfiR mT5T?i: etc., “From that Atman indeed 

A. 

sprang ether." Here the word Atman distinctly refers to the Param- 
atman, and this fact is kept or retained (Avadharita) in mind throughout, 
in studying the succeeding Anuvakas. Otherwise, the text teaching 

meditation on the Anandamaya would he nullified. The idea of the 

PaiamAtman, taken from the first Amnaka (from the test ‘EtasmAd 
atmanah'k remains latent m the mind, while passing over the .succeeding 
Anuvakas (sections) which treat of the Pranamava Atman, Mauomaya 
Atman, etc ; hut finds no halting place till it conns to the Anandamaya 
Atman ; because there is taught no higher Atman than the Anandamaya. 
Therefore, mi the ma\im of showing the star Arundhiiti. the previous 

Atmans are rejected, as not being the L’aramatnian, and the mind finds its 
lull satisfaction in the Atinan ot bliss, after which no other Atman is 
enumerated. Thus flu* opening passage (Etasinad Atmanal.i and the 
concluding passage. CS.t nlam sarvam usi'iat') show that the Anandamaya 
Atman is the Supreme sell 

Xo/r : Jn order to lead up lo the 1‘aramatman iinentioned in the first section) the 
Taittiriya t panisud at first refers to the ".Man of I'ood —the Annamaya ; then to the 
"Man of breath" the J'ritnamayn ; then to the “Man of Mind '—the Manomaya, then to 
the "Man of I'nderstaiiding"—the Yijn.'tnaraaya. Fiery one of these in succession is taken 
to be the Supreme Self , hut this wrong notion is continually corrected by the saying, 
“Dilterent from this, is the other the inner self. Hut when the Anandamaya self Is 
reached, there is no such corrective applied there is no such saying "different from 
this, the Anandamaya self, is the other, the [nner Self, the brahman." The Sruti thus 
gradually leads up to the Anandamaya ami halts theie indicating thereby that this is the 
Innermost Self, the Paiamiitmau. Heine the meditation on the Anandamaya is 
meditntiou on Brahman. 

The star Arnndhatt is barely visible to the naked eye • to point it out, therefore, 
some very lug star near it is shown at first as Artindhatf, then it is rejected and a 
smaller star is pointed out as Arundhati. and so on till the actual Arnndhatt is located. 
This method of lending from the gross to the more subtle is called the Arundhati Xyfiya. 


Adh'ikarorja VIII—(tod ox Father. 

The author now wishes to show that the attributes of Brahman 
like those of being the hither, mother, etc, should uKo he comprised 
in meditation on Hint. 

Vwtya : Thus says a Sruti : 

mm ftm »rm fmtra: my-ni ulmifarw i 

Nifriyana is the Mother, the Father, the Brother, Abode, Shelter, Lover and the 
Path. rf. (liti, IX., IT. 18 ). 

Iu the Jitanta-stotra, first Chapter, also it is said : 

fam mm art?. <^»Tm % i 

frm tra** wmu ftm n 
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Thou alone art my father, mother, lover, friend, brother, and son. Thou art my 
learning, riches, and desires—I have nothing else but Thee—(Thou art my all in all.) 

In the middle and the last chapters of the same, we find • 
siFfljpjfer SRtsftR <rg«rtsf«i ft i 

f* % g^rfaT ft=rr ^ jut gw n 

From my very birth 1 am thy slave, f am thy pupil, and thy son, am I. Thou art 
biy Master, thou my Teacher, and my fathci and mother thou, () MAdhava ! 

Doubt: Now arises the following doiiht • Are those various quali¬ 
ties of fatherhood, sonhood, friendliness, mastorhood, etc, to be meditated 
upon in the worship of Brahman <»i should they not i 

Punapaksa • The Lord must be worshipped as Unuui alone, as 
says the Sruti : ^ncJp^TgraH l He should not lie meditated upon a> 
father, etc. 

Siridhihtia The refutation ot this is given below 

si'Tin nr, 3. 111. 

II \ I ^ I H 11 

Kftrva, of tlie effect, t < ., tin 1 fruit, vritplRtu Hhvanat, hecause ot the 
statement. **15^ Apiir\am, something snnilai to the Pima oi the former 
attributes ot Brahman. The f<nee of ^ in Ainitva is that of indicating simi¬ 
larity. 

19. The (qualities of fatherhood, etc., being) similar to the 
preeeding ones (of Perfection, ote, are to he compr ised in the meditation 
on Brahman), because of the statement of the result (of such devotion, 
namely, released—380. 


< oVlMlWTUfY 

The “former’' qualities (Piirva) are such as Perfection, Bliss, etc. 
The word “Apiirva,” means the qualities similar to the Pdrva, i.e , the 
qualities of fatherhood, etc. These qualities must be meditated upon by 
those who worship Hun in these aspects Why ? Kiirv&khySnat : Be¬ 
cause of the statement of the effect or fruit resulting from such meditation 
with such devotional sentiments. (That is to sav, devotion to the Lord as 
father, mother, etc., also leads to Release). As says the Sruti (Sveta£vatara 
Upanisad, V., 14)- 

Those who know Him who is to be grasped by devotion (Bhava-grfihyam), who is 
not the body (nest), who makes existence and non-existence, the auspicious One, who 
also creates the elements, they have left the body. 

(This shows that the Lord is Bhilva-gr&hya or attained by devotion, 
whatever form that devotion may take). 
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80 also says the Lord in the BhSgavata Purina : 

%fRC fa?T ’PT?JTT 55T9I ?T3T 3*: gf^t I 

Of those to whom I am dear, the self, the son, the friend, the teacher, the lover, the 
Destiny and the Desired. 

Therefore, the devotee (Bhavuka, the sentimental), must think the 
Lord as father, mother, etc, just as he thinks Him to be all full, all bliss, 
etc. 

As regards the Sruti that Atman alone is to be meditated upon,” 
that dot's not prohibit meditation on the Lord as father, mother, etc. 
This objection has boon previously dealt with under Sutra Iff., 3. 7. 


Adhikarana IX—Meditation on a form necessary. 

Now the author takes up the topic that, the L)rd may be meditated 
upon as having a form (Vigraha) also. 

Visaya : In some Srutis we find texts like the following describing 
the Lord as mere Self: 

i~(Brhad. Up., I., 4. 7). 

He must be worshipped as Atman alone. 

stiwufH i—(Brhad. Up., I., 4. 15). 

Let a man worship the Atman only as his true state. 

/ 

But in other Srutis, the Lord is described as having a form, such 
as in the Hopala Piirva Tapani, quoted before: “Then Brahma said : Medi¬ 
tate on Brahman, dressed as a cowherd, cloud-coloured, young, standing 
under the Kalpa tree, and about whom arc the following verses : His eyes 
are like full-blown whito Iotu>, He has the colour of the blue cloud. His 
raiments are sparkling as lightning. He has two arms, etc.” 

Then the Upanisad, after so reciting His form, concludes thus : 

i 

Thus meditating with concentrated mind on Krsna, a man becomes freed from the 
cycle of births and deaths. 

Doubt : Now arises the doubt : Does the Release result from 
worshipping the Lord as mere Self (Atman), only (without any form), or 
is it the result of worshipping Him as the Self having a Form ? 

Purvapaksa : The Purvapaksin says, the Mukti is obtained by 
worshipping Him as Atman alone, and not by adoring Him as having a 
form. For iu such meditation as Atman, there is a uniform flow of senti¬ 
ment, (uninterrupted by any distraction or jarring emotion) It is 
stated that tiio Mukti or releaso comes from the meditation consisting 
of one uniform flow of devotional sentiment (Ekavasa). But in medi¬ 
tating on the Lord as having a shape, there is no oneness of sentiment ; 

68 
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for the thought dwells sometimes on the eye3, sometimes on the ears, 
hands, etc, and thus there is no uniformity in such meditation, for a form 
has always different parts. Therefore, Release is not obtainable by Form- 
worship. 

SiAdhanta : This view is set aside in the next Sutra : 


sitrv in, 3. 20. 

vm i * i \ \ \ o ii 

*prR Samanah, same, uniformity of sentiment, Kvam, pvni. ^ Clin, 
though, utera. Abhedat, owing to non-difference. 

20. Even though (there arise different perceptions of eyes, etc., 
in meditation on the Form), yet they are the same, because there is no 
difference, (the eyes, etc., are all Atman).—3S1. 

rOVMKVTAKY 

The force of the word “Olia" is that of '‘Api." Ewn though in 
Form-meditation there arise different pore ptions of o\es, etc, yet the 
sentiment is the "some," i.r, is one and uniform. As an imago made of 
gold is gold throughout, and looking at its eyes, hands, etc, does not give 
rise to diflerent idea9, but one uniform idea, i.r., of gold, so in meditating 
on the Form, there do not arise different ideas but one idea of the Lord. 
Why? Abhedat. Because there is no difference : because the eyes, etc., 
of the form of the Lord are all Atman (as those of the golden image are 
all gold). Therefore, Release is obtained only by worshipping tbo Atman 
as having a form or rather as having become a form. If this were 

not so (if Release were obtainable by mere abstract meditation), then the 
Sruti texts like “thus meditating on Krsna with concentrated mind” 
(Gop&la Purva Tapani Upanjsad) would be nullified. Tbo texts like “Brahman 
is a uniform essence of the True the knowledge, the infinity, the bliss, etc.,” 
do not mean that He is an abstraction, but that His Form sheds forth 
these various attributes ("as the one sun sheds various colour). They do 
not detract from His uniformity and ono-ncss of essence. Though this 

point 'Vas considered before also in Sutra III., 2. 14, it is reconsidered 

here in a different light. The compassionate teacher repeats the same 
thing layer and over agaiu, out of kindness for ids pupils, so that they 

may understand this abstruse and recondite subject. 

* The theory of aveSa avataras 

fUgfee author has already taught in the previous aphorisms that in 
a jj &tfai ting on the Lord, all Hi9 attributes, as manifested by His direct 
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Forms and Avat&ras, are to be combined. Now he considers whether the 
attributes shown by tho Lord when He temporarily shines forth through 
some exalted souls (Jivas), that is to say, through the inspired Men (Ave6a 
AvatSras) are to be so combined or not 

Note: There are two views regarding Avcsa Avatitras. These are exalted Jivas 
possessed by tho Lord, inspired by Him. Alt qualities of the Lord arc not manifested 
through such beings. One view is that the attributes shown by the Avesa Avatdras Bbould 
be combined, the other is that there should be no such combination. 

In tho Chh&ndogya Upanisad, VII., 1. 1, Narada approaches Sanat Kumara 
and says, ‘Teach me, 0 Lord! (Bhagavat).'’ ... ‘Therefore, 0 Lord! 
(Bhagavat) take me over this ocean of grief." 

The beings like the Kumaras are Jivas possessed or overshadowed 
(Avista) by some one of the attributes of the Lord, such as Wisdom, Power, 
etc. These Jivas are the AveSas of the Lord; as is clear from the application 
of the word “Bhagavat" to them. The quostijn arises: Should the devotees 
of these (Sanat Kumara, etc.) while meditating on these God-like souls, 
worship them investing with all the attributes of the Lord or not? 
In answer to this doubt, the author teaches two alternatives. First, he 
shows the permission to combine, ic., the injunction side, by which all the 
attributes of the Lord may be meditated upon as existing in the Great 
Beings. This is shown in the next Sutra. 

si Tin in., 3. 21. 

Xambandh.it, on account of their being intimately connected. 
Evani, thus, the same. Anyatra, in others (such as the Kitmaras). 

Api, even. 

21. Because of their intimate connection with the Lord, in such 
others also (like the Kunairas, etc.) all the attributes of the Lord may 
be meditated upon.— 3S2. 


COMWKNTAIiY 

“In ot l ers,” namely, in the Kumaras and the rest, who are always 
possessed by tho Lord, and in whom the God always dwells. In such 
supremely high Jivas, all the attributes of the Lord may be comprised 
in meditation. Why ? Sanibaudhat, because of tho intimate relation. 
Such Jivas are so intimately related with the Lord, that they are hardly 
distinguishable from Him. The Lord has entered into and possessed them 
so completely as the fire pervades the white hot iron. 

This is the positive view. The author next gives the negative or 
the prohibition of such meditation. 
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SUTRA iu„ 3 . 22 . 

* II \ I * I II 

*T Na, not ST Vfi, or, AviSesat, because of want of difference 

(between the Kum&ras and other Jivas in the matter of Jiva-hood). 

22. Or not, because there is no distinguishable feature in them 
(they are after all Jivas and in no way distinguishable from other Jivas 
as such).—383. 


COMMENTARY 

All th6 entire attributes of the Lord are not to be combined in medi¬ 
tating on such Jivas. Whj ? Avifes&t, because there is no distinction 
between these Jivas and the other Jivas, so far as the «jualitv of Jiva-hood 
is concerned; in spite of the fact that the Lord is in them and possesses 
them. The force of the word “or” is to indicate that since these beings 
are the beloved of the Lord, they ought to be looked upon with extreme 
respect, but not worshipped as God. 

si‘tr\ in., 3. 23. 

^ (I X W I ^ II 

SJprfa Dar&iyati, shows (the ISruti). ^ Clia and 
23. And the Scripture illustrates this.— 384. 

COMMENTARY 

Such God-possessed Beings, though object of gicat \r nutation. are 
not to be worshipped as God, because the Scripture illustrates it in the 
passage under discussion. Narada is himself a God-possessi d Soul, as we 
find it from various accounts given m the Bhaga\ata I'm ana and other 
books. In spite of his being so great, wc find him going to Snnat 
Kuril a ra and asking him to be taugiit about the Supreme Self. Thus this 
Chhfindogya Sruti itself shows that all the att lbutes of God are not to be 
combined in meditating on these godly beings, for they are not as perfect 
as God is. 

SUTRA III., 3. 24. 

II ^ I ^ 1^311 

Sambhrti (the attribute of being the nourhher, the supporter), the 
collection, ff Dyu, the sky, all the space. 5! ?Tfa Vyapti, the attribute of pervad¬ 
ing, the spreading out Api, also. ^ Clia, and. ’STT: Atalj, for the same 
reason. 

24 And for *thia. reason, the attributes of being the 

3olleetiou of all ,pptent energies aod of spreading out the 
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loftiest heavens (which are the specific attributes of God, are not to be 
combined in meditating on such Beings).—385. 

COMMENTARY 

The phrase Sambhrti-dyuvyapti is a Drandra compound of these 
two words, meaning “collection” and “spreading out the heavens.” 
These two attributes are not to be combined in meditating on such Ave6a 
Arataras. The reason for this is the same as given in the previous Sutras, 
namely, that the A veAa Avataras arc divas after all. The sense is this. 
In the rescension of the Enayaniyanas, we find the following text in their 
supplementary portion (Taittiriya Brahmana, II., 4. 7. 10. : 

m 3%T I ^8 I SW*fl5 5Rt I 

^3W!T erf&i SR: 11 

(The reading in the text is from the Atharva Veda, XIX., 22. 21: 
where the second line runs as »pni h® s*wtd i Baladeva's reading 
is Jjciifli snifi g 3i% i] 

Heroisms (were) gathered with the Ilrahman as chief; the brahman as chief in the 
beginning stretched the sky ; the brahman was born as first of creatures ; therefore, 
(Tcna) who is fit to contend with the Brahman '.'—(Bloomfield). 

This verse is found in the Atharva Veda (XIX., 22. 21) and the 
translation of it, given by Mr. Griffith, is follows : 

“Collected manly powers arc topped by brahma, brahma at first spread out the 
loftiest heaven, brahma was born first of all things existing. Who then is meet to be 
that brahma’s rival ?’’ 

This shows the glory of Brahman, namely, he has all manly powers 

in him, and he it is who lias spread out the loftiest heavens. These attri¬ 

butes are the specific qualities of the Lord, and consequently they are 
not to be meditated upon as existing in any diva, bow high soever he 
may be. 

The author now gives another reason in the next Sutra. 

si'tka. hi., 3. 25. 

Purusa Vidyayftm, iu Purusa-vidva. *8 Iva, like. Another 
reading is ’•ffii “also.” =8 Cha, and. Itaresfim, of the others (of the qualities 

like omnipotence, etc) An&mn&n&t, not being mentioned. 

25. These other (attributes of the Lord are not de¬ 

clared as existing in the Kumaras, etc.) (as they are declared 
to exist) in (the direct manifestations of Brahman such, as) 
the Man (of the Purusa) Sukta, and (in Krspa of the Gop&la 

T&pani, etc.).—386. 
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COMMENTARY 

In the narratives of the Kumaras and of others, there is no mention 
of the attributes of being tho material cause of the creation of all things, 
or of bejng the ruler and regulator of all, etc., (namely, of those qualities 
which are the specific attributes of the Lord*. Hence in meditating on 
these God-like Beings, all the attributes of God are not to be thought 
of as existiug in them. The author gives an illustration to show the 
contrary, Purusa-vidyayam-iva. As in the Purusa hymns of tho Yedas. By 
force of tho word “and” the Gopala Tapani, etc., arc also taken. All the 
above attributes of the Lord are given in these, while they are conspicuous 
by their absence in the uairatives of the Kumaras, etc. The conclusion 
of all this discussion is as follows : In these God-possessed Beings, there 
are two aspects—the diva-aspect and the God-aspect just as in a white- 
hot iron bait. 

In a hot iron ball (here exist the iron and the lire. Those devotees of 
the Kum&ras, etc, who see m them the Divine asjieet only, like those who 
think on the tire only of the white-hot iron ball, should meditate on such 
beings with all tho attributes of God, because they aie looking on the 
God-aspect only, to the exclusion of tbe Man-aspect. But those whose 
devotion is not so keen and who arc conscious of their man-aspect, like 

those who seo the iron also in the white-hot ball such devotees of the 

Kumaras, etc., should not invest their Isfa (Beloved' with all the attributes 
of God. On the other hand, they meditate upon these Beings as fi lends of 
God, dearly beloved to him. The Supremo Lord being pleased with their 

devotion to His beloved ones, accepts such worship, as if it was directly 
offered to Him. It is not only in the Chhandogya Upnmsnd that Sanat 
Kumara is addressed as Bhagavat, but word-, like Bhagavut, etc., have been 
applied to these exaulted beings even in the Bbagavata Purana and 

other scriptures. These books also have declared their diva liutuie as 
well, by describing them as weak and poor cicaturcs Those passages 
must also be reconciled in the same wav, namely, their weakness, etc, arc 
all comparative, for compaicd with Brahman oveiy one is a weak and 
poor creature 


Adhikarava X—The destructive attributes of Qod. 

It has been said that Brahman must bo meditated upon ■with tho 
attributes specifically mentioned in the books of one’s own KAkhtt (pri¬ 
marily, atsd if possible, the attributes mentioned in other BfikhAs may be 
according to the ability of tho devotees). Yet to this, there 
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is an exception, for some attributes mentioned in one’s own fj&kh& may 
be such, that a person desirous of release, can never benefit by such 
meditation, and must eschew those attributes from his worship. Thus 
in the Atharva Veda, tlieie are prayers to God to kill the sorcerer, etc. 
Those attributes of God should never be meditated upon. Hence the author 
starts this new Adhikarana. 

Vimya : In the Atharva Veda wo find the following (Kanda, VIII, 
Sukta 3, verses 4 and 17). 

q q^ffbj Jgnftfs li 

l’icrcc through the Y.itndhuna's skin, O Agni; let the destroying dart with fire con¬ 
sume him. 

Rend his joints, .Tatavedas ! let the eater of raw flesh, seeking flesh, tear and destroy 
him. 

Mcqtlttr w sfqtjtqRsej, jrfjftf grpRt sj^r^l: I 

JRrrfrl TdRtT rt fa-R tmfiff Il?i3|| 

The cow gives milk each year, O Man-Beholder ; let not the YAtudhana ever taste 
it. 

Agni. if one should glut him with the blessings Pierce with thy flame his vitals as 
he meets thee. 

Don 1 ’/ : Hero Agni or tlm Lord, i> described as piercing through the 
skin and the vitals of the sorcerer Is the Lord to he meditated upon as 
a pinerr, etc. V 

Pa n apal m : The opponent’s view is that the Lord should be 
nvditatod upon, even ns piercer , because it is expected from Him that 
He should destroy the evil-doeis (for one of Ilis attiibutes is to punish the 
wicked'. 

Siddhdnta : Tito right view, however, is that the Lord should not 
be meditated upon in these His fierce Attributes, but only as a compas¬ 
sionate, Merciful Lover of His devotees. 

Xotc : The above verses of the Atharva Veda are addressed to Agni. Rut according 
to the Tikit of Bakuleva, Agni moans Sarvfigrani, the foremost of all, the leader of all. 
And hence it is a name of God. The word Pratyancham translated as “lie meets Thee” 
is explained by the Tika-k.ira as Pratikulavarttin.un, that is, one who is opposed to 
another, an enemy. The above verses are ad Iressed to the Lord to destroy one’s enemies. 
A person who wants liberation, the Mumuksn, the Would-be-free, should not bear grudge 
against any body, and should he the last person to pray, “O Lord, destroy our enemies,” 
whether such enemies be personal or national. 

sltra in., 3. 2G. 

u \ \\ \ \% w 

VedhSdi, “Kill, etc.” or pierce, etc. ^ Artlia, the Jesuit, or the fruit. 

Bhed&t, being different. ^ Nu, not (understood from the previous Sutra \ 
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20. The Would-be-free should not meditate on the Lord 
as a Piercer, etc., because the result of such meditation is 
different from Kelease.—387. 

commentary 

The word “Not” is understood in this Sutra from Sutra I IT., 3. 22. 
The Would-be-'ree should not meditate on the Lord with sucli attributes 
as those of a piercer, etc. Why ? Arthabhedftt. Artha mrans here “the 
result or fruit.” Because, the fruit of such meditation is different ; that 
is to say, the Would-be-free wants release and such meditation is not 
conducive to it. The sense is that the Would-be-free has risen higher than 
the ordinary worldly men, and consequently he has no right to indulge 
in prayers of hatred, like those given above. In othei words, he has no 
Adhikara to this. Even the Lord has shown this m the Gita, XIII, K ■ 

Humility, unpretentiousness, harmlessnesg, forgiveness, rectitude, service of the 
teacher, purity, steadfastness, self-control (should be cultivated by the Would be-free). 

So also in the Bhagavata Purana : 

PiTb wr sf g i 

The Would-be-free should follow the activities conducive to Nivrtti (renunciation), 
(such as daily prayers, Sandhyi, etc.). My devotees should abandon all Pravrtti Karinas, 
(such as KAmya, Jyotistoma, etc). 


Adhilcarana XI.—Meditation is not obligatory 
on Released Souls. 

Visaya : In the KvetaSvatara Upanisad, I., II., wo find the following : 

TOT ^ I fT«=qTSfirsJIRl ! gffk 

iRara *rw*m: u 

When that God is known, all fetters fall off, sufferings are destroyed, and birth and 
death cease. From being intensely absorbed in Him, one goes on the dissolution of the 
body to the third region, where exists universal lordship, and which is the Isolate (above 
MSyfi) and where all his desires are satisfied. 


From this we learn that the fetters of My-ness, such as, “this is my 
body,” “this is my house,” etc, are destroyed when one gets the know¬ 
ledge of the Lord. And then there ceasos the pain duo to birth and death 
(for though the Freed ones may be born and die at their option, they do not 
suffer the pains of birth and death and so practically births and deaths 
cease for them). Thfs verse magnifies the glory of the knowledge of God as 
obtained from the study of scriptures. By such illumination, when the true 



nature of God is known, then by moditating on Him, namely, by 
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constantly thinking on Him, on the dissolution of the body (when the Liuga- 
body eyen is destroyed), such God-knowing man rises above the Moon-world 
and the Brahma-world, and reaches the third Loka, namely, the world of the 
Lord. What is the nature of that world ? It is full of “Tniversal lordship” 
that is, all the super-cosmic manifestations of the Lord exist there. It is 
the world of “Kevalam," or free from Maya ; and by reaching this, one 

becomes fully satisfied, namely, all his desires arts obtained. This des¬ 

cription shows that the Lord is obtainable through Meriptural knowledge 
also. 

Doubt-. Is meditation on the Lord, enjoined by this verse, optional or 
obligatory, on the person who has already obtained the knowledge of God ? 
' Phrvapik'tn : Meditation is obligatory, because it is the cause of 
inducing mental concentration, by increasing higher devotion. 

Siddhdata : The right view, however, i~ that meditation is optional 

for the man who has known hod, and whose fetters have all fallen off. 


sCttia m, 3. 27. 

u \ \ \ \ \* w 

Hanan, after the getting rid of bondage!. ^ Tu, but, only. 
iTpftvana, on account ol obtaining or getting near to 'the Lard). Sabda, 

on account of the statements of the word, ^TT^PT S>satvat, on account of being 
supplementary to, on account ot being the remainder of jti Ku^a, as in the 
case of KiGa lor taking, the Ku&i glass in one's hands. Achchhanda, 

according to one's dosiie, according a- it is strong or weak. The force 
ot *TT is two-fold, to denote strength or weakness. Stuti, as in the case 
of prayer, or praise ^Yajus). TPTPHy rpagaua\at, and as in the case of 
singing (Samao). 5H. Tat. that. 3^ Uktani, is explained in the Scriptures. 

27. But in the released state, (the free may perform meditation at 
their option), because they have already attained nearness to the Lord, 
beeause the Scriptural texts declare the same, and because all texts are 
meaut to lead the soul to this stage. As the sinking and reciting hymns 
of praise, (Yajus and Saman) with the sacred grass in his hand, is not 
obligatory on the student, who has finished his obligatory daily task. 
And this is declared by Scriptures.—388. 


commentary 

The word “Tu" is employed iu the above Sutra, ia order to remove 
the Purvapakija. Wheu by the knowledge of God, there takes place the 

69 
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falling off of the fetters then for such a wise person, who is devoted to 
the Lord, the act meditating on the Divine attributes as taught in the 
Soriptures, is an optional self-imposed duty, just like the singing of praises 
and hymns, with more or less of desire, by taking the Ku§a grass in one’s 

hand. 

Note : When a student has finished the daily obligatory sacred study, if he finds time, 
lie can make a resolution to repeat the Hamhit£; and then with the hands in the form of 
a Brahm£5jali, with the sacred grass in the middle, he repeats the Veda. ThiB recitation 
ie purely voluntary, and not obligatory. Just like this is the meditation of the person 
whose delusion of “mind,” etc., is destroyed. He may meditate on Truth through texts 
and reasoning ; but it is not obligatory on him. 

The released soul is under no obligation to perform philosophical 
meditation ; it is optional to hint to do mi. In fact, the above verse of 
the SSveta&vatara Upanisad, by using the word Abhidhyanat (with prefix Ablu', 
shows that he has reached the stage of God-immersion (Abhidhyfina) and docs 
not need ordinary Dhyana. The reason for this is, that the released soul 
has obtained (Jpayaiia or the vicinity of the Lord and attachment for Him 
The word Upfiyana means attaining such vicinity. The second reason is 
Sesatvfit—because supplementary. All texts are supplementary to this, 
or are meant to load the soul to this stage of God-love As say- a text 
(Brhad&ranyaka Upanisad, IV., 4. 21) “Let a wise Brahmana, after he lias 
discovered Him, practise devotion, let him not seek after many words, tor 
that is mere weariness of the tongue.” 

In the Bhagavata Purana it is written 

By works of public utility, by austerity, sacrifices, by alms-giving, by Yoga practices, 
by concentration, the highest object which men seek is love for Me, and attachment for 

Me. 

Therefore, when once such attachment is acquired, it becomes useless 
for the devotee to go oil further with meditation. His meditation, there¬ 
fore, is optional. 

The sense is this. It is very difficult to find out the truth through 
philosophical reason and Scriptural texts of obscure and abstruse meaning 
Moreover, even reasoning and texts are of various kinds and deal witli 
various subjects and sub-divisions thereof, and conseq tently the path of 
knowledge to God, through philosphical reasoning and Scriptural studies, 
is very difficult. (Because philosophers differ, and so do the interpreters 
of texts). But to a person whoso heart is solely attached to the Lord, and 
is softened by constant thinking on His blissful uature, all such studies 
and reasoning produce hardness of heart, for, instead of helping iu increas¬ 
ing God love, they jar upon one’s feelings of devotion. But after the 
$gf©tee has come out of his ecstasy, such studies may sometimes be helpful 
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to him, in reminding him of his attachment and serving as a sort of 
secondary devotion. 

The author next gives both reason aud authority for this statement. 

Note : “Just as the twice-born, after the performance of the daily study enjoined 
upon them, namely, Brahraa-Yajna, recite the Yajus and Sam an a wearing merely at their 
pleasure the Kusa Pavitra on their finger, so also meditation, etc., in the highest heaven are 
performed by the Freed of their own accord. For all the other injunctions are only sub¬ 
servient to the statement referring to final beatitude. As says the Brahma-tarka : Indeed 
even those that have attained to heavenly bliss perform of their own accord the medita¬ 
tion on Hari, just as the Brdhroanas after their regular duty recite the Vedas, observing the 
rule of wearing Kusa grass, etc., sitting with their face to the east.'’—Madhva. 

sltra in., 3. 2S. ' 

II \ \ \ \ II 

Samparaye, when the love for the Lord (ha» arisen in the soul), 
Tartavya, of the bondage, i which is to be got rid of), something to cross over. 

Abhavat, owing to the absence. Tatha, so. ft Hi, because. 

Anye, the others: the other Kakhins, the Vajasaneyins. 

28. When the love for the Lord (has arisen in the soul), the 
philosophic meditation is optional, because there is absence of the 
1 > 0 ndage; thus say some Sakhins.—389, 


t'O.UMKXTARY 

the word U c< trp? mean'! the Lord : because all Tattvas meet in 
Him (rFTOqfo srfwt ). The Love for the Lord is called t 

It is formed by adding the affix under Panini, IV., 3. 33. 

When a person lias got this love tor God, it is optional for him to 
meditate on Tattvas or not. It is not obligatory. Why? Tartavyabhavat— 
because, they have nothing further to cross over. For then there exist no 
fetters which lie has to cut off. So also the others, uamely, the Vajasaneyins 
read iHvhad&ranyaka Upanisad, IV., 4. 21): 

ufa qsti fsffa susan: t ft aftft iw.tu 

Let a wise Brdhmana (student of the Vedas), after he has discovered Him (through 
the scriptures and his Guru), practise Prajna or devotion to Him. Let him not seek after 
many words (VedSnta texts), for that is mere weariness of the tongue. 

So also the Lord has said in the Bhagavata Purana: 

Jnfina (the Path of scriptural knowledge and philosophy) aud V&iragya (the Path 
of indifference or asceticism) are, as a general rule, not very beneficial to those devotees 
(Yogins) who are full of my love, and whose very self am I, who are deeply attached 
to Me. 
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Adhikarana XII—Fear and Love of God both cause salvation. 

It lias been mentioned above that the meditation on Brahman is on 
Him as possessed of attributes. Sow the author commences a new topic 
in order to show that this meditation is of two sorts. Thus iu the GopfUa 
Pflrva Tftpani Upnnisai, Brahman is described in the form of Sri Kv?na, 
"’dressed as a cow-herd, having the colour of a cloud, etc., and accompanied 
by Prakpti, etc. This is one form of moditutiun. Another form is given 
in other Srutis as “verily this Brahman is the Self, the ruler of all, the 
controller of all, the Lord of all, etc."—(Brhadaranyaku L'panisad, IV., 1. 22). 
This shows that, in the first case, devotion in the form ol attachment, excited 
by the knowledge of His swoet attributes, is the cause of attaining Him. 
In the second case, it is devotion caused by the command of the law, and 
produced by the knowledge of His Majesty and Lordliness. Thus, there 
are two sorts of devotion or Bhakti—the devotion of love or Ruchi Bliakti, 
and the devotion of fear or Vidhi Bhakti. Therefore, the object of 

meditating being different (in one case, it is a being of all sweetness and 
love; in the other, a majestic ruler and king), the Bhakti is also ot two 
sorts. 

Doubt : Now arises the doubt, which of tlmse two kinds of Bhakti 
is the cause of God-attainment? 

•Pfirvapaksa: As there is nothing to determine which of them 

leads to salvation, therefore, the seeker of God being in uncertainty, will 
not engage in any sort of meditation, and have no inclination for either. 

Siddhanta : There need not be any such uncertainty, as shown iu 

the next Sutra. 


SCTRA HI., 3. 29. 

apw *wrf*taraji \ \ \ \ \t u 

Chhandatah, through the Will of God. 3*$ Ubha.va, of either. 
srfartafRt Avirodhftt, there beiug no contradiction. | w Na, not|. 

29. (There is uo such uncertainty, because) through the wish of 
the Lord (souls follow one or the other of these txvo paths and reach 
the Lord thereby), since there is no conflict between these two.—390. 

COMMENTARY 

The word “Not” is understood in this Sutra from III., 3. 22, by the 
method called frog-leap. (That is, when a word of a previous SCltra does 
not affect the Sfitra immediately following it, but some Shtra after that, it 
is- called frog-leap). 
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Chhandatalj means by the wish of the Lord, who has determined 
both paths of approaching Him, for the devotees of Sat-prasanga (the good 
company), whether it he through the devotion of love or the devotion of 
fear, for souls are so constituted by Him that some love to dwell on the 
Majesty of the Lord, while others are absorbed in his sweetness. How is 
this so ? “There is no conflict between these two.’" Since there are texts 
to both effects, a devotee is at liberty to follow any set of these texts. The 
sense is this There are two eternally perfect paths of meditation on the 
attributes of the Lord. These paths begin with the highest companions of 
the Lord, such as the eternally free, and extend down to the lowest mortal, 
the youngest neophyte. These two paths flow like the stream of Divine 
origin, the Ganges, from the highest heaven to the world of the mortals. 
Therefore, all the souls in the universe are at liberty, according to their 
choice, to take up any one of these two paths, and join the particular 
discipline of persons treading these path", and being taught by the teachers 
of that path the method of meditating on the peculiar attributes of the 
Lord, he meditates in that way, and the Lord Hari, the lover of all forms 
of devotion, wishes that these aspirants may get an inclination to follow 
the path. It is because of the wish of the Lord Hari, that these various 
Sat-prasahgins (aspirants) follow one or the other of these paths, and in 
this way they reach Him. 

.Vote: There are three sorts of devotees, the highest, the middling and the youngest. 
The first and the last are not helpers in the ordinary sense. The first is so absorbed in the 
contemplation of the Lord, that he is not conscious of anybody else, and the last has not 
yet acquired the necessary power of helping others. It is onlv the middle devotee who 
helps the aspirants. 

The masters of compassion are thus defined: 

The second kind of devotee is he who loves the Lord, has friendship for the Bhaktas 
of the Lord, compassion on the ignorant and indifference towards the eDemies of the Lord, 
and His devotees. (These are the .Masters of compassion). 

This also shows that there is no partiality in the Lord Hari. 

sctwa tit., 3. 30. 

ft ftfa: H \ I ^ i 11 

*!%: Gately of reaching God. Arthavattvam, the quality of leading 

to the Puru§&rtha. UbhayatbS, on the twofold paths. *rvjj«rr ADyatbfi, 

otherwise, ft Hi, for. Virodhaij, contradiction. 

30. In both ways the goal is reached, because otherwise there 
would arise conflict between the texts.—391. 
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COMMENTARY 

By admitting this, the goal, that is to say, reaching the Lord, 
becomes pertinent in both ways : That is to say, by the acts of devotion 
to the Lord, by meditating on His sweet attributes, and by the act of 
devotion to Him, by contemplating His Majestic attributes, one set reaches 
the Lord of love, the other reaches the Lord of Majesty. The word “Artha” 
in the Sutra means the highest end of man, namely, God, the Supreme 
Person. “Arthavattvam” means having the attribute of taking to the 
Lord. If this bo not admitted, then there would arise contradiction 
between the two sets of texts, one enjoying meditation on the sweet aspect 
of the Lord (the Ruler of Gokula\ the other enjoying meditation on the 
Lord of Majesty (the Ruler of Vaikuntba). The word “Hi" in the 
Sutra indicates that both texts are of equal authority. 

It cannot be said that both these methods should be combined on 
account of the Sutras III., 3. 6 and both methods of devotion must be 
practised by one aud the same per&on. Though that Sutra teaches 
combination of attributes, yet it cannot be applied here, because the 
Ek&ntin devotees are not anxious to see in their object of devotion, other 
attributes than what they meditate upon, and opposite attributes do not 
come within the scope of their cognisance. This will be further explained 
in Sutra III, 3. 56. 


Adhikarana XIII.—Meditation of love in superior to that of fear. 

Visaya: The author now establishes the superiority of the devotion 
of Love over that of Law. 

Doubt : The donbt arises whether Vidhi Bliakti (or the devotion by 
following the path of law) is higher or the Ruchi Bhakti (or the devotion 
by following the path of love.) 

Purvapaksa : The man following the path of law, performs fully 
all the portions required by the law formally and strictly, hence his 
devotion is superior to that of the other, who i9 always in a state of rapture 
and whose actions are unmethodical. 

Siddk&nta : The next SQtra shows the superiority of love. 

8CTRA III,, 3. 31. t 

(| \ \ \ | M if 

WW: Upapannah, be has attained prominence, tra. Tat, that (one-ness 
tif^gtibehraent). Lakgapa, mark. He whose mark or characteristic is one- 
fppited attachment to His devotee who has su^btfove. The love of the devotee 
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evokes such love in the Lord, w Artha, object. The Purusjlrtba or summum 
bonum , i.e., the Lord. 3*T5W: Upalabdhelj, on account of the obtaining, 
Lokavat, as is the ordinary experience. 

31. (The devotee on the path of Ruchi or love) has obtained 
superiority, because he has obtained (control over) the object-of-human- 
life, (namely, the Lord, who Himself) possesses this characteristic (of 
beine: the Devotee of His devotee, because He appreciates sweetness in 
others, since He Himself is All-sweet). As we see in the kings of the 
world also.—392. 


t OMVKVTARY 

The person worshipping Hari by Ruchi Bhakfci is Upapannalj or one 

who has obtained superiority or in whom there exists superiority. Why? 

Tat-laksanarthopalabdheli, beeause of his having obtained the object 
possessing that characteristic. The Lord has the characteristic, similar 
to that of Ruchi Bhakta. namely, he is -.olely devoted to such a Bhakta. 
Therefore, lie is called Tat-lakgana, or possessing such a characteristic. 
He is Artha or the Object or the Onal of the human quest, for he is the 
Supreme Person possessing all sweetness. Tat-laksanartha is a compound 
meaning "the object that has that characteristic.” Upalabdheh means 

"because of obtaining.” The Ruchi Bhakta is superior to the Vidhi Bhakta, 
because his devotion being of the nature of sweetness, is more pleasing 
to the Lord of Sweetness, and thus such a Bhakta, by the very fact of 

his self-forgettiug devotion, brings the Lord under his control. The 

author illustrates it by an example, saving "as in the world." As in 
this world, a person is considered praiseworthy, who by his unwavering 
attachment and loyalty to a king (who appreciates the devotion and 
loyalty of his subjects) brings such a king under his control, so a 

Ruchi Bhakta, by his steady devotion to the Lord, brings the Lord under 
his control or influence. The Lord does not lose his independence by 
thus coming uuder the control of His Bhakta. On the contrary, com- j 
ing under the control of His lovers is one of the must attractive attributes / 
o f the Lor d. The sense is this. The Supreme Person is verily a Lover ofy 
sweetness, and he manifests his sweetness in these Ruchi Blmktas, and 
when these Bhaktas, being attached to Him, offer themselves to Him, 
He accepts their self-surrender and is purchased by the greatness ot 

their love ; aud He makes them great so that they may fully experience 
His sweetness. Without this condescension on the part of the Lord, 
they could not have experienced the fulness of His love As has said 
blessed Suka : 


i 

jput n 
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?Ibia boo of a oow-heffd, Lord Kjr^ga, is not easy of attainment to the embodied souls, 
whether they be JS&nis (those who have reached wisdom but yet hare the consciousness 
of their bodies), or whether they are Xtmabhiltas (who have realised their self and are 
unconscious of their bodies), as He is obtainable here by those who are His Bhaktas of 
kwe. 

Though His conquest is obtainable more or less, as a general rule, 
by all kinds of Bhaktas, vet His Bhaktas of love conquer Him thoroughly, 
and hence it is demonstrated that Ruclii Bhakfi w the highest of all kinds 
of Bhakti. 


Adhikarana XIV.—Any tingle form of worship may 
produce Release nor does Release necessarily mean 
cessation of worldly activities. 

Visaya : The author now commences another topic, in order to show 
that this worship of the Lord is of two sorts, either having one member 
(Ekfinga), or having many members (AnekSiiga). In the Oop&ln Puiva 
Tapani the sages ask Brahma, “Who is the highest God t Of whom even 
death is afraid ? Bv knowing whom every thing else becomes manifested ? 
Through whom does this universe revolve ?" In answer to these four 
questions, Brahmfi answers, that Krsna is the highest God and devo 
tion to Him is the highest aim of man. He the*, teaches the sages the 
Mantra consisting of eighteen syllables, iiRinely, Klim Kfsnftva GovindSya 
Gopijana-vallabhaya Svdlia. 

Having taught this Mantra the Upam^ad goe' on to say 
jft i 

He who meditates upon this Krsna, recites His name, and worships Him with service, 
becomes an immortal 

Doubt : Now arises the doubt. Here three things are mentioned. 
Dhyftna or meditation, Rasana or Japa, and Bhajana or service. Does 
release depend on the performance of all these conjointly , or on any one 
of them separately ? 

Ptimapaksa : The 1‘urvapaksm maintains that all these three, when 
performed conjointly, lead to Mok?a, because after conjoint mention of them, 
the Upani^ad says, “The man becomes immortal.” 

Siddh&nta : The next Sfitra refutes this view. 

Not* : We give the full passage of this Upanisad in order to better understand this 
Adhikarapa. 

i gw> « I wtfl K- ? 

urfll ? Bwfa ii 
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Om. The sages asked Brahma, ‘‘Who is the highest Ood ? Of whom is death afraid ? 
By knowing whom everything else is known ? Through whom doas this world emanate f” 

15115: I 

On being so questioned, Brahmi replied : 

Srt Krsna is verily the Highest God (This is Visudeva). 

The Death is afraid of Govinda. (This is Haiikarsajja-vyrtha.) 

d ifsi 5TH I 

By knowing Gopijanavallabha everything else is known. (This is Anirudlhi-vyflha.) 

tfepfaf I 

Through SvfihA this world is created. (This is Pradynmna-vyilhs.) 

fi'Qi: ? qlfq^ai q;s ? afit eT&fa 9 errg^r^ 

flTOK: ^UPTT ^frl I UFi^ <K w I 

TBfa Wafa vflSfrft *T?frl II 

The sages asked him, ‘‘Who is Krsna, who is Govinda. who is Gopijanavallabha. who 
is Svdhfi ?’■ Brahma answered them : He who destroys (Karaana) sin is Krsna. He who 
knows ITT or who is known through iff i.e., cows, earth and Vedas (for “go” means 
all these three) is Govinda. He who destroys (Vallabha) the ignorance of the Gopijanas is 
called Gypijati vallabha. Hie Miyli is SvSM, All (these four) constitute Brahman. He who 
meditates on this, recites it, silently and serves it, becomes immortal, becomes immortal.” 

sCtrv in, 3. 32. 

? I ? I 11 

Aniyamah, there is no rule (as to the combination). BTTMf. Sarve- 
s&m, of all. 'SfarMriT AvirodhSt, there being nothing against or no conflict 
* 1*5 Sabda, the word (?>., the Revealed Scripture or Srutit waarmwiPT Anu- 
m&n&bhyam, and inference or Smrti. 

32. There is no rule (for the combination) of all these, as there 
is no conflict (between this text of the Gopala Upauisad and) other 
Sruti and Smrti texts.—393. 


COMMENTARY 

There is no such restrictive rule, that the only means of obtaining 
Release is the conjoint performance of meditation, prayers (Japa\ and 
Divine services. Any of these singly has the potency to bring about that 
result. Why ? Because there is no conflict between this text of the GopSla 
70 
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TSpanl and the other Gratis and Sniftis. Thus in a later passage of the 
same Upanisad it is declared : 

i^a grfit wqfa i rfa i 

96? 39T I ssufl^W ffceftmf, I rpUfls&fa 

gsfa* I 3 ^ 91 qmifafh i ivutf snr^ q^nr msrijjft 

urcf)« ?qq<PTr *w aw sq«& u 

Meditating with concentrated heart on Krsga, a man is freed from the Cycle of births 
and deaths. Reciting His Mantra and doing Prtjfi to Him, is like the conjunction of the 
moon with the earth (the Lord is brought down to the heart of H is devotees, as the moon 
is reflected in water). His Mantra consists of five words, namely, (i) Kllm-Krsiifiya, («) 
Govindfiya, (lit) Gopijana, (tt>) VallabhAya, and (c) Sv4hfi. Reciting this five-worded Mantra 
on the five parts of one’s body, namely, (0 Heart, (n) Head, (n») Sikhfi or tuft-lock, (iv) 
Breast, and (r) Hands with five elements—heaven, earth, the sun, moon and fire—one 
assuming these forms, attains Brahman, verily he attains Brahman. 

Note : The five Mantras thus deduced are : 

(i) # I 

Klim-Krsnfiya divatmane hrdayfiya namah,’ (Heart). 

(it) »lPT6l5r ffaft Hitt l 

Govindfiya bhftmyatmane Sirase svfihfi,’ (Head). 

(mi f*ni& ansi 

Gopijana efiryfitmane Bikhfiyai vasat,’ (Tuft-lock). 

(iv) qisRur §q; i 

Vallahhfiya chandramasfitmane Kavachiya hum,’ (Breast). 

(r) SWR? %Z 

‘Svfihfi sfignyatmane’ strfiya phat. 

This text of Gopala Tapani shows that the meditation on or the 
recitation of the Mantra can singly confer release. Therefore, the previous 
text of this Upamgad (namely, “Etadyo dhy&yati rasati bhnjati so ampto 
bhavati”) must be interpreted in conformity with the subsequent text 
of the same. Similarly, there are other Smrti texts to the same effoct. 
Thus: 

=tfl 1 

By merely singing the name of Krsija, one gets release and reaches the Highest. 

iron? 59s smnif) gssj: i 

tiwimauft 9 n 

He who bows down to Krsna, even once in salutation, gets the merit eqnal to the 
performance of ten Asvamedha baths ; with, however, this difference, that the performer 
of Afivamedha comes back again on earth (on the exhaustion of merit), but the adorer 
of Krspa is never born again (for the result is inexhaustible.) 

These Purftpic texts also show that singing the name of the Lord 
or service of the'Lord by prostration, etc., singly is capable of effecting 
release* The Gopftla Tapani $ruti (DhySyati, Easati, Bhajati) is not opposed 
to these. Sad it meant that these three must be practised jointly for the 
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sake of Mukti, then it would have contradicted both these Gratis and 
Sinytis, which teach how release can be obtained by Bhakti (whether it 
be of meditation or recitation or service). 

The conclusion, therefore, is that the sentence “he becomes immortal,” 
should be joined with everyone of the three verbs. (He who meditates 
on Him becomes immortal, he who sings Him becomes immortal, he 
who serves Him becomes immortal). If these three be taken collectively, 
then Gopfila Tapani should be interpreted as employing here an 
a fortiori argument. (When the other Srutis and Smrtis teach that 
meditation, singing or service can singly lead to Mukti, how much 
more easily and surely must the Mukti be got when these three are 
combined). 

These three are illustrative of other methods of Bhakti; they do not 
exhaust them. Thus the Bhagavata Purana, VII., 5. 23, describes nine 

kinds of Bhakti : 

fas#.- tngemn i 
sjsg n 

Listening to the recitation of the name of Venn, singing it himself and remembering 
it always, serving, worshipping and saluting Him ; treating Him as one's Master or as a 
Friend, and self-surrender (are niue kinds of Bhakti). 

All these nine kinds are implied by Hie above three, and every one of 
them has full efficacy. 

"But,” says an objector, "Release is the result of meditation alone, 
ns taught in the Gratis, smr sjsg: etc., ( Byh. IV., 5. 6. and 

IL, 4. 5). How do you say that it can be effected by Japa, etc., also ?” 
To this we reply ; Japa (silent recitation of prayers), etc., are interlinked 
with meditation—one is pervaded by the other. Meditation is interwoven 
with Japa, etc., and Japa etc., is so interwoven with meditation. Both are 

mutually interdependent. Therefore, there can be no valid objection to 

what has been established above. 

Says an objector : It is not proper to say that on getting the know¬ 
ledge of Brahman there takes place release. Brahma, Rudra, Indra and 
others, who have acquired perfection in the knowledge of Brahman, are 
seen immersed in cosmic activities—nay, sometimes are found to be acting 
contrary to the Lord Himself. 

This objection is answered in the next Sutra. 

SUTRA m., 3. 33. 

II U ? I ?? H 

YSvad-adhikaram, according to the (length of the period of 
their) office, Avasthitiij, the remaining in the world, 

Adhikftrik&jri&m, of the office-bearers. 
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33. The office-holders remain in this world up to the end 
of the period of their tenure of office.—394. 


COMMENTARY 

We do not maintain that all knowers of Brahman, though perfect 
Masters of such knowledge, must necessarily become Mukta (or got out 
of the cosmos). But what we say is this. The Release is for him whoso 
Pr&rabdha Karmas (the so much of the deeds for the total expiation of 
which a new incarnation is taken) are exhausted, by suffering the fruits 
thereof, whose Kryamfina Karmas (the deeds done in the present 
incarnation to be atoned for hereafter) do not cling to him (because of 
Brahma-vidyfi, since he performs them as service to the Lord, because 
he has attained the knowledge of Brahman), and whose Sahchita Karmas 
(past deeds other than Prarabdha, which are kept in store for expiation in 
some future incarnation) are destroyed by the fire of Brahma-vidya. In 
other words, he whose past deeds are all destroyed and exhausted by know¬ 
ledge and suffering, and whose present deeds sit loose upon him, because 
of theosophic knowledge—such a person gets Mukti and goes away from 
the world. But office-holders, like Brahma and the rest (having a definite 

place in the Divine hierarchy) are still not Muktas, though their Sanchita 
Karmas no longer exist, but are destroyed by Vidya, and their present 
Karmas are unclinging for the same reason, but their Piarabdha Karma 
(in the shape of the strong Will generated in the Past to be co-workers 
with the Lord) not being exhausted, keep them to their post; and they 
remain in this world so long as the duration of tbeir office lasts, and 
does not come to an end. (They are appointed by the Lord in accordance 
with their Karmas for a certain period, and it is on the expiration of 

that period that their Karmas are fully exhausted.) On the exhaustion 
of these meritorious Karmas that gave them this office, they get release 
and enter into the Highest State. It should ‘bo understood thus. Devas 
like Indra and the rest, with a shorter period of tenure of office, go at 

the end of their respective periods, to Brahma’s world ; for the duration 
of Brail mi’s office is longer. But when the term of BrahmS’s office comes 
to an end, mid he gets release, then all these lower divinities get release 
also along with him. (In the interval they remain merged in Brahma). 
The author of the S&tra will mention this in IV., 3. 10. 

As to their standing against the Lord (such as B rah ml did in 

stealing the cows of Kj§na, or Indra in sending torrential rains on 
Vuijii that is a mock fight only, and is done under the command of the 
further the action of the drama which the Lord plays in each 
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Avatftra. The so-called opposition to the Lord is no real opposition, lor 
BrahmS and others are all actors, playing this world-drama, in harmony with 
the Will of the Lord. 

As to their being obsessed by passions, etc., that is also an appear¬ 
ance only. Being firm in their knowledge of Brahman, passions, etc., 
cannot overcome them (they make a show as if they were so over¬ 
powered.) 

Therefore, it follows that other knowers of Truth than these office-holders, 
do get Mukti as soon as they get the Vidya. (In the case of these Heirarchies, 
it is delayed till the end of the period of the office of Brahma). Thus there 
is no real injustice done to anybody. 

Qurrre .—Do these office-holders really want Mukti ? Or do they not find greater satis¬ 
faction in being conscious co-workera with the Ix>rd in His World-drama ? 


Adhikarana XV—The Aksara of Brhadaranyaka Upam$ad 
III., 8. 8., is not incapable of meditation. 

Visaya : The author now commences a fresh topic, teaching that the 
attributes like “neither coarse nor fine," etc., should also he combined in the 
meditation on the Brahman. In the previous aphorisms, Brahman was taught 
to be meditated upon with the attributes appertaining to a Form. Now such 
attributes are going to be mentioned which cannot belong to any form. In 
Brhadaranyaka Upanisjad we read (III., 8. 8j : 

^•wrfir n t n 

He said : ‘O Gargi, the Brtthmanas call this the Aksara (the imperishable). It is 
neither coarse nor fine, neither short nor long, neither red (like fire) nor fluid (like water); 
it is without shadow, without darkness, without air, without ether, without attachment, 
without taste, without smell, without eyes, without ears, without speech, without mind, 
without light (vigour), without breath, without n mouth, without measure, having no 
within and no without, it devours nothing, and no one devours it.’ 

Doubt '. Now arises the doubt: Should the attributes negating the qualities 
of coarseness, fineness, shortness, etc., be combined in all meditations on 
Brahman called here Aksara or Imperishable ? These attributes give 
rise to conceptions incongruous with the idea of Brahman having a 
form. 

Purvapaksa: In the Sutra III., 3. 20, Brahman has been described 
as having a form (Vigraha), and meditation is taught on this form of 
Brahman. But the qualities described in the above passage of Brhadaranyaka 
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TJpam§ad are impossible to exist in a Brahman having a form. There¬ 
fore, these attributes should not be comprised in the general maditation 
on Brahman. 

Siddh&nta : The next aphorism controverts this view. 

SCTRA III, 3. 34. 

«T3<fw II ? I ? I ? * II 

Aksara-dhiyam, of those (qualities) which inform about the 
Imperishable Brahman. jj Tu, while, but. swta: Avarodhali, acceptance: 
comprising, combination. STTHTru Sftmlnya, because of the uniformity, the 
sameness, the equality. ffSHFqMf. Tad-bhav&bhyara, and his qualities. 

Aupasadavat, as in the case of Aupasad Mantras. Tad, that. 
Wiq Uktam, has been explained. 

34. But these qualities which give information about the 
Aksara Brahman, are to be comprised in meditating on Him as 
a Form, because of the uniformity of His nature as in the 
case of what belongs to the Upasad. This has been mentioned 
before.— 395. . 

Note. —Dr. Thibaut translates this Kfttra thus : But the conceptions of the Imperishable 
•re to be comprised in all meditations. There being equality of the Brahman to be 
meditated on, and those conceptions existing in Brahman ; as in the case of what belongs 
to the Upasad. This has been explained. 

COMMEN1ARY 

The word “Tu” refutes the above Ptirvapak§a. All these conceptions of 
“not being coarse, etc.,” described in relation to the Ak§ara Brahman ought 
to be comprised in all meditations on Brahman. Why ? Because all the 
Vedic texts refer to Brahman alone : such as the following Sruti (Kaflia 
Upani§ad, I, 2. 15). 

Yama aaid: That Word which all the Vedas record, which all penances proclaim, 
which men desire when they live as religious students, that Word I tell thee briefly, ‘it 
is Om.’ 

The essential nature of Brahman, who is the object of meditation taught 
by all Vedic texts, is uniform and the same throughout. Therefore, all these 
attributes of non-ooarseness, etc., applied to Ak?ara Brahman, must be thought 
of in meditating on him as a form. 

The sense is this. In the Svetfiivatara Upauigad, I. 11., it is said that 
release is obtained through knowledge : 

Whso that God is known, all fetters fall off, sufferings are destroyed, and birth and 
death cease. From meditating on Him there arises, on the dissolution of the body, the 
a tate. that of universal lordship ; but be only who is alone, is satisfied. 
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This knowledge means conception of God not as an ordinary object, 
but an extraordinary Being, possessing paradoxical attributes. Otherwise, 
if Brahman is thought of as an ordinary being, then it will lead to many 
inconsistencies, and the knowledge of Brahman so gained will not be a 
right conception. Therefore, the form of Brahmau possesses not only 
bliss, knowledge, all-pervadingness, etc., but it is qualified by the negative 
attributes of “not being coarse nor fine,” etc., also when the Form is 
meditated on with all these qualities, such meditation leads to true knowledge, 
and is not like ordinary knowledge, because the latter cannot lead to 
Mukti. Such paradoxical knowledge differentiates Brahman from all 
other beings and objects. Thus it has been demonstrated, that this 
Vigraha or Form possesses all supernatural attributes, far removed from 
anything material and debasing. 

eft R n smg * 1 

gm: w gg. «r sRptreSfa: n 

He is verily neither an angel (Deva) nor a demon (Asura), neither a mortal man nor 
an animal. He in neither a female nor a eunuch, nor a male nor a living being. This 
Brahman is neither attribute, nor action, neither being nor non-being. He is that which 
remains after all negations. May this endless Being be ever victorious. 

Thus the elephant, attacked by the alligator, praised with the above 
verse the Supreme Brahman, showing him as devoid of coarseness, etc. 
Though thus prayed to, the story mentions that the Lord Hari appeared in 
His usual form before the elephant, and gave him release. If the Lord 
were formless, and if the above attributes of non-grossness, etc., did not 
belong to His form, then He would not have thus appeared before the 
elephant, because he (the elephant) had not addressed his prayers to any 
being with form, but to one formless Entity, who was neither Deva nor 
Asura, etc. Therefore, the form in which the Lord appeared before the 
elephant, must be the form that possessed all the attributes mentioned 
in the above prayer. Otherwise, there would have arisen only mere 
knowledge in the mind of the elephant, a mere consciousness of some 
vague aud vast existence, who had come in response to his prayers, and 
it would not have been a visible perception, but a mere conception. In 
the above verse, the Prfikftic Deva-hood, etc., is negated of the Lord. He 
is not a Deva, etc., having a Pr5k V tic body. But He has Deva-hood aud 
Puru?a-hood of His own, which are His essential nature and which are 
non-Pr&kytic, because the Lord appears as a Shining One or a Deva and 
has the form of a Man (PurusaX 

The Sfitra gives an illustration of the principle that qualities 
(Secondary Matters) follow the principal matter to which they belong, by 
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using the phrase “As in the case of what belongs to the Upasad,” namely, 
like the Mantra which belongs to the rite called Upasad. 

The meaning is that it is treated like the Mantra, which is a sub¬ 

ordinate member in the ceremony called Upasad. The Mantras (Agnir 
vai hotram, etc.,) for the offering of the Purod&da cakes are taught in the 
Sfima-veda : and are sung with the S&ma-vcdic intonation, in a loud voice. 
But in the Yajur-vedic four-days’ rite called the Jamadagnya, in those 
Upasads where the Purodfi&a cakes are to bo offered, these S&ma-vedic 
Mantras are used by the Yajur-vedic priest, the Adhvaryu, whose duty it 
is there to offer the Purodasa cake. Therefore, these Mantras, when used 

in a Yajur-vedic rite, are recited in a subdued voice as other Mantras of 

the Yajur-veda, and not loudly as the Mantras of the Sama-voda. (The 

Mantras lose their Sama-vedic character when used iii a Yajur-vedic rite). 

“As the Mantra ‘Agnir vai hotram vetu,’ although given in the Sflma-veda, yet has to 
be recited in the Yajur-veda style, with a subdued voice, because it stands in a 
subordinate relation to the Upasad-offerings prescribed for the four-days’ sacrifice called 
Jamadagnya ; those offerings “are the principal matter to which the subordinate matter, 
the Mantra, has to conform.’’ This point is explained in the first section, i.e., in the 
Pftrva Mimfinsa Sfttras, III., 3. 9.”—Doctor Thibaut’s Rimdnuja. 

Therefore, the ideas of absence of grossness and so on, though found 
in a few passages like those of the Brliadaranyaka Upani§ad, must be com¬ 
bined with all the other attributes of the principal, namely, the Aksara 
Brahman, in all meditations ou Brahman ; because all these ideas invari¬ 
ably follow the idea of Ak§ara Brahman. 

Note : The Siltra III., 3. 9 of the Purva MimdmsS is to the following effect : 

“The subject of the hymns of the Bdma-veda being Bung low at the time of establish¬ 
ing n sacred fire.” 

“The principal and subordinate statements being opposed (to one another), (the 
latter submits to the former) because the subordinate statement subserves the principal 
one. Hence the principal statement (alone has) a connection with the Veda.” 

The two kinds of statements, principal and subordinate, have already been explained. 
Their exegetical functions differ. When they conflict, the principal statement prevails, 
because a subordinate statement has not independent function to perform : it has to con¬ 
tribute to the power and use of the principal statement. Hence the principal statement 
invariably predominates. The translation of a Vedic text will illustrate and explain 
these remarks. “He who knows thus establishes fire.” This is the principal text 
prescribing the establishment of the sacred fire. In this connection, other Mantras, 
pmcribing the way in which Simas are to be chanted, occur. They are : “(He) who 
knows this, sings the Varvantiyasdma.” “(He) who knows this, sings the Ydjnayajnlya- 
gf nm » “He who knows this, sings the Vdmadevya-sdma.” It is already shown that 
the Mantras of the Yajur-veda are to be sung low, and those of the Sdma to be 
t the establishment of the sacred lire is to be regulated by the dicta 
anti these dicta are, therefore, principal. The Mantras of the 
3 sung as subserving the principal, the establishment of the sacred 
general rale, that the hymns of the Sdma-veda are to be chanted 
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aloud is recognised, yet the hymns or Same* prescribed in the Yajur-veda, and to 
be chanted in connection with the establishment of the sacred fire (Agnyidhfina) are to 
be sung low. The gist of the Siltra is that the principal overrules its subordinate.— 
Kunte's SaddarsanachinUnik£. 

Says an objector “in the Srutis (ChhUndogya Upanisad, III, 14. 2) 
Brahman is described as doing all acts (Sarvakarma), having all scents 
(Sarvaganilha), etc, just as lie is described as possessing the qualities of 
having a form, etc., consequently these attributes of All-agency, All-scenting, 
etc., should be meditated upon everywhere, in every meditation on Brahman.” 
This, however, is net the case, as is shown in the ne.\t Siitra. 

sf to i nr., 3. 35. 

11 ^ I \ I II 

Iyad, so much only. Amanan&t, on account of being 

mentioned in the scriptures (as principal). 

.‘15. (The attributes of AU-aigetiey and the rest are not 
to be meditated upon in all meditations of Brahman, but 
only) so much (of the attributes as have been mentioned before), 
because their meditation is the principal (the other attributes 
are secondary and are to be meditated upon in especial cases 
only).—BOO. 


( oMUKVI AllV 

"So much only, namely, so much of the qualities, such as possessing 
a form and the rest, mentioned in the previous Sutras, must necessarily 
be conjoined in all meditations on Biabman. Why? AmananSt 

‘ Because the Scriptures declare," that these should be primarily 

meditated upon. They say. by so much of the collectiou of attributes, 
is the meditation completed, therefore, those attributes are necessary to 
be meditated upon. On the other baud, the attributes like All-agents 

and the rest, naturally follow as existing in the object of meditation, and 

so it is not necessary to meditate upon them separately, as existing in 
Brahman. 

iYo<« ; “Only go much," <>.. only those qualities which have to be included in all 
meditations on Brahman without which the essential special nature of Brahman cannot 
be conceived, «.e., bliss, knowledge, and so on. characterised by absence of grossness and 
the like. Other qualities, such as doing all works and the like, although indeed follow¬ 
ing their substrate, are explicitly to be meditated on in special meditations only.— 
Or. Thibaut’s Raminuja. 
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Adhilcarana XVI .— The Vyomn or City of Brahman 
may also he made an object of meditation. 

The author now teaches that the attributes of having divine palaces, 
etc., in which the Lord dwells, should also be combined in the meditation 

on Brahman. 

Visaya : In the Mundaka Upani§ad (II, 2. 7), it is said : 

nft*TT 3% i f^ s *f srwst (tr? wftpwnrm af^fafT: i 

n ftfe ft sfr t affair^ 'flti qffcuifa n»n 

f*w*t i ^1 ?^ tcw ii =: n firw't 

fttst s5J fits*5i3.i fpsfw 5sftf?pn szfrft'sratifuflid %: u e n * gprfatfh 
sr ^*rr i <wg a4 at^ urer *r4fh* 

ii t«> ii ^ a^iu-wi'i^Ni i *?trajtaw|p^t ^ ssh* 

fanf*TC ^83. II tt II fortegreV ffcffa: sro?: ll’s ll 

7. He who is All-wise, and All-knowing, whose greatness is thus manifested in the 
world, is to bo meditated upon as the Atman, residing in the ether, in the shining city 
of Brahman. 

He is the Controller of the mind, and the Guide of the senses and the body. He 
abides in the dense body, controlling the heart. He, the Atman, when manifesting 
Himself, as Blissful and Immortal, is seen by the wise through the purity of heart. 

8. The fetters of the Jiva are cut asuuder, the ties of Liiiga-deha and Prakrti are 
removed, (the effects of all) his works perish, when He ie seen who is Supremely High. 

9. The Brahman, free from all passions and parts, resides in the highest golden 
sheath. That is the pure, that is the highest of lights, it is that which knowers of 
Atman know. 

10. Him the sun does not illumine nor the moon and the stars. Nor do these 
lightnings, much less this fire iliumine Him. When He illumines all, then they shine 
after (Him with His light). This whole universe reveals His Light. 

11. The Eternally Free is verily this Brahman only. He is in the cast and in the 
west, in the north and the south, in the zenith and the nadir. The Brahman alone is 
it who pervades all directions. This Brahman alone is the Full (that exists in all time— 
the Eternity). This Brahman is the best 

Doubt: Here arises the doubt about this City of Brahmau called 
the Highest Ether. Is it another name for the glory of the Lord, His 
Omnipotence and Almightiness, or is it really a city, consisting of wonderful 
palaces, gateways, courtyards, ramparts and the rest ? 

Pfirvapaksa : The City of Brahmau is an allegory, aud describes the 
power and the glory of the Lord (there is no actual city in which the 
Lord dwells)-. In other Upani§ads we find it said that the Lord dwells 
in His own glory. In the Chh&ndogya Dpani§ad, YII., 24. 1, in answer 
to the question of Nftrada, “Lord, in what does this Infinite reside ?” Sanat- 
kum&ra answers, “In His own glory.” This text shows that the Lord rests in 



Bhdaya] III 1 >XdA, XVI ADIIIKARaNA, Sit. 36. 663 

His own glory. Therefore, the City of Brahman means this glory of 
Brahman, and that is also the meaning of ihe word Sarhvyoma used in 
the above text. In fact, the word Vyoma means the infinite ether which 
has no ond. Moreover, the Lord being all-pervading, cannot have any 
particular dwelling place and so the above text says : He is in the east, 
He is in the west, etc. Brahtnapura is, therefore, an allegory, 

Siddhdnta : This view is set aside by the next Sutra. 

sCtra hi., 3. 36. 

n \ i \ i u ii 

'ff'Wr Antara, inside, within 'that Brahtnapura). Blnita, elemental, 
physical. JTWJ Gr&mavat, like the city or town. Svatmanah, -to His own, 

i. c., to His devotees. 

36. Within (that city of Brahman, things appear) like (physical 
objects in) a physical city, to the vision of the elect-, of the Lord.—397. 


( OMMJIM un 

“In fhe interior." that is, in the City called the Great Ether, every 
thing looks hko a city made ot elemental matter, in the sight of His own 
(devotees) “Of Ilis own," means the devotees who have been elected 
by the Lord as ilis own. (These devotees see this Saiiivvoma as a 
physical city). As says the Sruti (Mundaka, III., 2. 3) : 

JH-quirm a«f) n iwtn q \ 

qim (fa awietreqa war 33 ifuth 

This Self cannot be gained by dissertation devoid of devotion, nor by mere keen 
intellect, nor by much hearing. It is gained only by him whom the Atman chooses. To 
him this Atman reveals His form. 

(Thus this divine city is reachable only by the elects of the Lord). 
Though all the objects in that city arc pure and simple essence of Brah¬ 
man, for every thing there is Bralunan, being a manifestation of His 
power, yet thoy look to His devotees, as if made of material objects, like 
earth, etc. The word “Vat” or “like,” in the word BhutagrSma-vat, 
shows that it looks like a physical city, but is not actually so. Every 
thing there is Brahman as has already been mentioned before in the 
Mundaka Upanisad, II., 2. 11 : 

“This verily is Brahman the immortal (who appears there) in the east and in the 
■west, in the north and the south, in the zenith and the nadir. The Brahman alone is it 
who pervades all directions. ThiB Brahman alone is the Full (that exists in all time, 
the Eternity). This Brahman is the best.” 
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To His devotees, the Lord, the Supreme Self, who essentially 
consists of knowledge and bliss, appears variously, as having hands, 
feet, nails, hair, etc. Similarly, this Brahmapura, though, consisting of 
pure Brahman Itself, appears to His devotees like earth, water, etc., and 
.though it is all of one osseuce, yet it scintillates with many colours, like 
tho feather of the peacock. 


st Ira in., 3. 37. 

II \ I \ 1 II 

'^"IT Anyatha, otherwise. If there be no difference. 'k? Hhoda, of the 
difference. «rgwf%: Anupapattifc, not obtaining. Iti, so. Cliet. if, 

Na, no. STffWrt Upadesa-autara-vat, as will he seen from other teach¬ 

ings. 

37. If it be objected that without admitting difference (between 
Brahman and the city of Brahman), there would otherwise be no 
possibility of predicating difference at all, wc say it is not so. because it 
is like other teachings regarding Brahman.—39S. 


<OMMKNI\KV 

“Otherwise," that is to sav, if there was want of difference between 
Brahman and the objects in the Brahmopura, then there would not 

arise any difference between the supported and the support, the location 
and the thing located. This is tiie objection raised by the opposite party. 
He says, “If Brahman and the city of Brahman be identical, then there 
would be no difference between the location and the tliiDg located, and it 
would be absurd to say the Brahman i,i\>,s in Brahmapurn. For it would 
then mean that Brahman lives in Brahman" This objection is raised 

in the first half of the Siitra, which says, if we do not admit difference 
between Brahman and his residence, then the very possibility of difference 
would vanish. The objection is answered by saying, “It is not so, because 
it is reasonable (or unreasonable) like other teachings.” As in other 
texts, it*has been declared that there is no difference between the quality 
and the qualified, in the case of Brahman, yet such difference does appear 
on account of specific texts, similarly is the case here. Thus the Taittiriya 
TJpanfead declares Brahman to be bliss, and it also declures Brahman as 

possessing bliss,.by knowing the bliss of Brahman one does not fear. Thus 

Brahman is both bliss and blissful—the quality and the substrate of quality. 
Similarly, Brahman is both the tenant and the tenement—the dweller and the 
residence, for everything is possible in the case of Brahman. 



Bh&aya] III pADA, XVI ADHIKARANA, Sb. 38. 6m 

As there is no difference between the Loka (world) and the Lord of 
the Loka, between the dweller and the residence, it follows that both are 
the objects of worship equally. This is shown in the next Sutra. 

Note'. This is true only of Goloka and Vaikuijtha and not of lower Lokas. The Lord 
constitutes His Heaven. Every object there is the Lord, though appearing to the Elects 
as separate from the Lord. Logically, therefore, every such object may be worshipped, 
for it is the Lord. 


su'iu m., 3. 3*. 

ftaw u \ i \ i ^ n 

Vyatiharah, mutually changeable. Yisiriisanti, they 

distinguish, ft Hi, because, Itaravat, as the other (utterances). 

,‘>8. The vSrutis describe the Lord and His World as identical and 
mutually interchangeable, like other texts, (where the Lord and His 
body are shown as identical).—.'199. 

( (»IMI.\lAl(\ 

In the Brhadaranyaka Tpanisad, If. I"), it is said : 

wras, s® nmwPt mjMq ^fspuri ^faq) svirq 

33'stjt %%3 su^Vj ft zft c 

sft b qwiftfra) h g^f^i am mrt aswtifa qftf 

m ttcqJrgfts. era: ymcumha vtHgqidia b 9 ^nrutaha 

Btqaytieb a etxirqph n v is 

There are then this Brahman. Ksatra, Vis, and Sijdra. Among the Devas that Brahman 
existed as Agni (fire) only, among men as Brabmana, as K«atriya through the (divine) 
Ksatriya, as Vaisya tlirough the (divineI Vaisya. a» sqdra through the (divine) S\'|dra. 
Therefore, people wish for their future state among the Devas, through Agni (the sacrificial 
fire) only; and among men through the Jlrihmana. for in these two forms did 
Brahman exist. 

Now if a man departs this life w ithout having seen his true future life (in the Self), 
then that Self, not being known, does not receive and bless him. as if the Veda had not been 
read, or as if a good work had not been done. Nay, even if one who does not known that 
(Self) should perform here on earth some great and holy work, it will perish for him in 
the end. Let'a’inan worship the Atman only, as the World (Loka or Brahmapura). If 
a man worships the Atmaa as the Loksm (the city of Brahman) his work does not perish 
for whatever he desireB that he gets from that Atman. 

This text clearly shows that the Lord is the Loka. Texts like 
these describe the Supreme Self as the Loka, and the Loka as the Supreme 
Self. Thus it proves that the Loka and the Atman are interchangeable. 
The Supreme Self is the heavenly region called Gokula, Vaikuntba, Sam- 
vyoma, Mahima, etc., and the heavenly region is the Supreme Self. This is 
like other descriptions of Brahman. As in the Gopala TapaDi Upanisad, the 
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Lord. is described as having eyes like full-grown lotus, etc., as being abovo 
Prakfti, showing that the body is the Lord and the Lord is the body, 60 here 
also the Lord is the Heavenly World and the Heavenly World is the Lord; 
both are equally adorable. So it follows that Hari, whose form is bliss 
and knowledge, through His inconceivable power, Himself appears as the 
Heavenly World, with all its various objects, as He Himself is various in 
His nature, aud this He does to His devotees and not to others. Therefore, 
the Heaven World should be worshipped equally with the Lord. 

Soft: The Heaven of the I>ord is visible only to the Klccts. Others cannot see it— 
they can go up to Svarga only. 


Adhikarana XVII.—Brahman is not attributclcss. 

The author now commences the present section in order to strengthen 
the teaching above given. 

Visaya : All the texts that describe peruhar attributes of the 
Lord are Visaya texts in this Adhikarana. In the preceding Sutras 
it has been taught that the Lord has the qualities of omniscience and 
the rest, that the great ether is Hi- dwelling place, and that He must 
be meditated upon as such, possessed of those attribute-. 

Doubt-. Admitted that the Lord Han has all these attributes, yet 
it does not follow that these are the real attributes of Brahman, but that 
they are phenomenal and do not constitute His essential nature : because 
the texts say that Brahman is Xirguna or without any qualities. The 
doubt, therefore, arises, arc these qualities of Brahman phenomenal (Mayic) 
or the essential attributes of Brahman 't 

Ffirrapatcsa : The texts like those of the Brhadaranyaka Upanisad, 
IV., 4. 19. (By the Mind alone it is to be perceived, there i- in it no diversity. 
He who perceives therein any diversity, goes from death to death) and 
II., 3- 6. (Next follows the teaching (of Brahman by it is not so, it is not 
so, for there is nothing else higher than this, if one says) : ‘It is not so.' 
Then comes the name ‘the True of the True,' the senses being the true, 
and He, the Brahman, the True of them], show that Bralunan lias no 
attributes, and that the so-called qualities of Brahman are phenomenal 
only. 

i Siddhdnta : This view is oet aside in the next Sutra, which shows 
that the attributes of Brahman are not unreal. 

SUTRA m., 3. 49. 

ff mw- \\ W \ I Xi l! 

* * 

*SS-tva, she verily. fc> Hi, because, ws-wtw, Sotya-gdavalj, Satya 
(tmt^aad.-others. 
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30. Because she Herself (the Para Sakti of the Lord) is the Truth 
and the rest (these attributes are real).—400. 

I OWMKVI \RY 

In the Svetasvatara Hpanisad, VT, s, it is declared that the power of the 
Lord is inherent in Him and is known as Para4akti, and is different from the 
MUyft&ikti of the Lord, 

•i ^ i 

gpnaf&n ^ u c n 

There is no effect and no cause known of Him, no one is seen like unto Him or 
better ; His High Power (Par.'i Sakti) is revealed as manifold, as inherent, acting as force 
and knowledge. 

Tins and texts like ‘Vifnu saktih para,* etc, show that the Lord ha9 
this High Power, different from Mays!, and tliat this is an attribute which 
constitutes the essential nature of Brahman, as heat is the essential 
quality of Fire. This is called the Parasakti or the Svariipafiakti of the 
Lord. Because this \erv power becomes modified as truth, omniscieuce, etc, 
hence they are not M.iyic or phenomenal attributes, but on the other hand, 
they belong to the essential Self of the Lord These attributes of truth, 
omniscience, etc., are modifications of the Parasakti, and the two reasons 
for it will be mentioned in the next Mitra Therefore, the Sruti says, 
“there is no diversity here," meaning thereby that all these attributes are 
modifications of the Parasakti and ParaSakti 'Herself. The text “Xeti neti,” 
quoted bv the Piirvapaksin, has already been explained in Sutra III., 2. 22, 
and those arguments need not be repeated here. 

The word “Adi,” “and the rest," in the Siitra implies that attributes like 
purity, compassion, forgiveness, etc, as well as omniscience, omnipotence, 
all-blissfulDOss, all-beautv, etc, are also to be included. 

Therefore, Sri Pari»6ara has explained the word Bhagavat as the Supreme 
Self having the attributes of Isolation, as well as of great glory (Malmvibhuti). 
Having mentioned this, he goes on to say that the Loid possesses also the 
attributes of complete Lordliness, supporting exerv one and the rest, both 
collectively and "separately. 

A ote : In the Bbagavata Purina, I., H>.27, the lioddess of earth, in addressing Dharma, 
the king of justice, enumerates certain attributes, such as truthfulness, purity, com¬ 
passion, forgiveness, generosity, contentment, rectitude, control of mind, control of senses, 
austerity, impartiality, forbearance, indifference, learning, knowledge, dispassion, govern¬ 
ment, prowess, energy, strength, memory, independence, dexterity, beauty, patience, 
softness, magnanimity, humility, good-natured ness, mental clarity, intuition, perfection 
of senses, physical, 'ethio&J and mental enjoyment, depth, steadiness, faith, adorableness, 
glory,' non-selfish ness. She lays that these and other great attributes must be prayed lor 
by the striversjafter greatness, from the Lord, for they all exist in Him. 
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Since these qualities are inherent in the Lord, therefore, the R§i ParftSara 
has defined the word Bhagavat as mcauing the Supreme Self, who though 
pure (isolated from all attributes) yet is possessed of all glorious attributes 
and powers fsee Yisnu Purina, Yf., f>. 72). 

q\ srsifin i 

Iraq n 

O Maitreya, the word Bhagavat is applied to the Gause of all causes, to the pure 
Supreme Brahman, possessing Mighty power and Glory. 

?WT Uctt fltF.KtsSsqifcm: I 
^1T tmft-fiF SET 'T^TrrqcOTT gTf: II 
Wr^ 5wrp=q foq: I 

qrmnrqqtsjTft qjrjni un srpfnqr li 
qi#?T ^cTTfir *CTr?tTfqfg5tRtT^r I 
3 ^ qWTPJ^TfSsqq: II 

— (Yisnu Pur&na, VI., 0. 73-75.) 

He is the t.uppmUr of all, and the protector of the universe. This is the two-fold 
meaning of the syllable 1 Bha" *j (Bharttti and SaihbhartU). The syllable Ga ' q denotes 
the saviour (he who brings the pure souls to himself, Garaayiui). the leader (he who causes 
hi* devotees to attain purity of Seif) and creator (he who unfolds manifold bliss to his 
devotees). Therefore, the word ‘'Bhaga'' means the collection of the six attributes, Aisvarya 
(lordliness), Yirya (energy), Yasas tfame), Sri (fortune). JS.inft (knowledge) and Yairfigya 
(dispassion.) The syllable “Va” q means that in whom all elements and living beings 
dwell (Vasanti) the Great Self of all. possessing all energy, and who dwells (Vasati) in all 
beings, HimBelf unchangeable and immutable. Thus the word “Bhagava,’ consisting of 
three syllables, means knowledge (omniscience), energy, power (to create the universe), 
strength (to support the universe). Lordliness (to control all), and the rest. 

Therefore, these specific attributes like truthfulness, etc., exist in the 
Supreme Lord, and are not different from Hun and must be meditated upon 
by the devotees. 

Adhikarana XVIII—Sri or Para Sakti of the Lord 
may also be Meditated upon. 

Now the author commences a new subject, in order to indicate that 

/ 

the Lord must be meditated upon as having Sri or Fortune as His constant 

companion. 

Visaya : In the White Yajur-veJa, Chapter xvxi, verse 22, we find the 

following -s 

Beauty (Sri) and Fortune (Laksmi), are thy wives : each side of thee are Day and 
Night. The constellations are thy form : the Asvins are thine open jaws, 

eSome say that Sri means here Ramft Devi, and Lak$ml means Divine 
Attune (Bhftgavati Sampat). Others say Sri meau6 the Goddess of speech 
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and Laksmi means Rama Devi. In the Atharva Siras (Gop&la Tapani) 
also we find the Lord addressed as the husband of Kamala, in the follow¬ 
ing verse : 

HU: I 

WvTsnWTJ? Sfwmcft 5W II 

Salutation to thee whose eyes arc like lotus, who has garland of lotus, from whose 
navel grows the lotus, and who is the husband of Laksmj. Salutation to Govinda, the 
beloved of Ram£, he who is adorned with the crown of peacock feathers, and who possesses 
unobstructed intelligence. 

Similarly in the Rama Purva Tapani Upanisad, the Lord is called 
Riun&dhfira, the supporter of Rama. 

«U?t %5lfc*<TRJ qffemq :pT: I 

<upira*r tim?? «formraTss?*fl$ 3 t 11 

Salutation to thee whose original form is the Veda and who is Om-k6ra. Salutation 
to Sr! Rims, the Supporter of Uamu, who is the Delighter, and whose form is his own 
Self. 

Doubt : Here arises the doubt. L Sii a phenomenal Being, made 
of Prakptic matter and therefore, non-eternal, or is --lie eternal, represent¬ 
ing the ParSsakti of the Lord ? In other word'., doe-. Sri represent here 
the Prakrti, the non-eternal energy of the Lord, or does she represent 
here the Higher Energy, called the Purasukti V 

Purvapaksa : The Purvapaksin says, Sri is a non-eternal attribute 
of the Lord, and she consists of pure Sattvic Prakrti, and is the Maya 
energy of the Lord. The Supreme Self has not Sri and Laksmi for his 
wives in the literal sense of the term, for the Upanisad texts repeatedly 
prohibit all such attributes with regard to Him, by the wouls Neti neti, 
“He is not so, He is uot so. - ’ Moreover, to think of the Lord as having a 
wife constantly near Him, is a degrading idea of Godhood, for it makes 
Him subject to passions, etc. 

Siddh&nta : The abovo objection is answered m the next Sutra, 

where it is shown that Sri is the Parasakti of the Lord. 


Sl’TKA ni., 3. 40. 

5R TOtPlfW II \ I ^ I « 0 ii 

, KSmadi, desires and the rest. Itaratra, in places other than 

Sariivyoman : elsewhere. fH Tatra, there. In the Saiiivyoman. 'f Cha, 
and. wrcraiftwf: Ayatanfldibhyah, tiie word. means all-pervading, 

72- 



m 


vsdAnta-IS^tras. Hi adhyAya 


[ Oovinda 


means spreading out of bliss And release for the Bhaktas. The word *rfft means 
the statement of the unity of the Parkfiakti with the Lord applies to Sri also. 
The whole word means “because of being All-pervading, All-spreading and 
the rest” 

40 . (6ri is verily the Parasakti and) there (in the highest Heaven), 
and elsewhere (in the Prhkrtic world she creates all) objects of desire 
and the rest (for the Lord), (and this is so) because she is all-pervading, 
the giver of Mukti and the rest.—401. 

The words “Sft-eva,” “she even,” are understood in this Sfltra from 
the last “She even,” namely, the Parliakti even is she. “In that,” 
namely, in the Supreme Ether, called the Saiiivyoman, which is untouched 
by Prakrti, and “in the other,” that is, in the world of Prakrti, whenever 
the light of the Lord manifests, she is ever ready to create all objects of 
desire, for her Lord, the Supreme Self (in the shape of various modifica¬ 
tions of her own self). Therefore, Sri is ever attendant upon the Lord, 
and hence He is called the eternal consort of Sri. The word “desire” here 
means a wish for all objects of beanty and erotic sentiment. The words 
“and the rest” mean all the sentiments subordinate to the sentiment of 
Eftma : such as the service of the Lord. Therefore, Sri is verily the Parfi- 
feikti. "Why ? Because she is all-pervading, and she gives release and 
bliss to the worshippers of the Lord The word “Aya” means all-porvad- 
ing ; and “Tana" means spreading out of bliss and release for the Bhaktas. 
Because of these two-fold reasons (all-pervading and bliss-spreading), Sri 
is just like the Par&£akti and has the attributes of truth, etc. And as the 
Lord is not different from His attributes, though His attributes in conven¬ 
tional usage are described to be separate from Him, so Sii is not soparate 
from the Lord, though we talk of Her as if she was separate. By the word 
“Idi,” “and the rest,” is meant unity with the Par&fiakti, namely, the 

i 

statement of the unity of the Par&iakti with the Lord applies to Sri also. 
Thus the text of the Sevt&ivatara Upanisjad, “His Parasakti is inherent in Him,” 
shows that she is non-different from the Lord. Therefore, Sri is the Par&Sakti 
and all-pervading. And as the Parasakti is described as the giver of 
knowledge and release and whose essential nature is all-compassion, Sri 
also possesses all these attributes, and is not different from her. And so 
it is mentioned in the Vi§pu PurSna : 

“$ri, the eternal, is the mother of thp universe and as Visnu is all-per¬ 
vading, she is also like Him imperishable and undecaying, 0 Brfihinanas!” 
In another place it is said : 

*0 Goddess, thou art the science of the Self which gives release,” 

If f$ri and Vi?uu were not identical, and if there existed any differ¬ 
ence between them, then these two attributes, namely, all-pervadingness 
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and giver of salvation, could not have been attributed to Her, because those 
are the essential attributes of the Lord. And if it be admitted that there 
are two all-pervading substances and two givers of salvation, then we 
are landed at Apasiddhftnta or a conclusion unwelcome to all parties. 

$ri is identical with the ParsUakti and this is mentioned in the same 
Vi§nu PurSna : 

“He who is called ParameSa, who is pure (without difference), is so 
called (ParameSa means husband of the Parl&akti) figuratively ; may that 
Vi§nu be gracious to us who is the Self (the motive power) of all embodied 
being.” 

The word Parame^a is a compound of three words, namely, Par& 
(Supreme), Ma (Laksmi or Sakti) and !Sa (Lord or husband). The whole 
word means the Lord or husband of the Par&4afeti. 

The qualities of all-pervadiDgness and the rest do not belong to 
Prakrti and are not possible in the case of the latter, therefore, it is clear 
that Sri is different from Prakrti. The conclusion, therefore, is that Sri 
is the Para4akti indeed, and consequently she is eternal. 

It Sri be the ParSsakti, then Her devotion to the Lord would be 
impossible, because Para4akti L identical with the Lord and none can 
be devoted to IIis own Self (not even an egotist). This objection is 
answered in the next Sutra 


si‘tr\ hi, 3. 41. 

II ^ I 1 »\ \\ 

Adar&t, because (of her) intense love. The word Adara of the text 
must be translated here as love, wfa: Alopah, non-omission, non-cessation. 

41. The devotion of Sri to the Lord does not cease to exist 
becaue of her inteuse love for Him.— 402. 

COMMENTARY 

Though there is no difference between Sri and the ParaSakti, which 
in her turn is identical with the Lord, yet the devotion of Sri to the Lord 
does not vanish, because of Her great love for the Supreme Lord, Who 

is the root of Her existence, and Who is an ocean of wonderful attributes. 

The branch cannot but love the tree, nor the rays of the moon their lord, 

the moon. So Sri cannot but love the Lord Vi§nu, who is her very 

existence. Her devotion to the Lord is established by the Srufis (of the 
Yajur-veda) quoted above, That Sruti shows that she is the most devoted 
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of all wives, and possesses all the attributes of a loving spouse. In the 
Bhftgavata Purfina also the Gopinis, addressing the Lord Kf§na, say : 

"He whose service is constantly craved by Sri, who is ever anxious to 
obtain the dust of His lotus feet, he whom Tulasi though ever resting on 
his breast, is ever anxious to serve, etc. 

The erotic sentiment is possible only where there is difference 

/ 

between the two, the lover and the object of love. But Sri being identical 
with the Lord, such a sentiment is out of question in the case of the Lord, 
for no one is self-enamoured. Therefore, Kama cannot exist in the Lord 
and Sri cannot give rise to that sentiment in Him. This objection is met 
in the next Sutra. 


siiTitA m., 3. 42. 

II ^ I \ 1 II 

Upasthite, being present, being near, via: Atah, hence it is proved. 
Tad-vachanat, from the statements about Him. 

42. (The erotic sentiment arises in the Lord), when 
they are near to «ach other. Hence this sentiment exists, 
because there is the statement (to that effect in the Sruti). 
—403. 


( OHM ENTARY 

The word Upasthita i-. a past participle, with the force of condition. 

It means that though the Sakti and her support (the Ijonl) are identical, 

there being no difference between them, yet the Support of Sakti boiDg 
the bast of the males (Purusottama) and Sakti being the best among all 
females, when these two are present (Upasthita) near to each other, tho 
erotic sentiment and the rest arise between them; and thus is fulfilled 
the saying that the Lord is Self-enjoying, Self-enamoured. Therefore 
the existence of that sentiment is possible in the Lord. But have you 

any authority for this statement ? Yes, the text of the Gopala Uttara 

T&paat : 

ft % u i *fr f ^ 

“He who, through K&ma (lust) desires the objects of desire, he is called K£rai. He 
who, without Kama (but through love), desires (not) the objects of desire, he is called 
AJdU&L 

^ A’ete : The reading in the printed text of the Ananddgrama series, is in 

the second sentence: which, however, does not appear to be appropriate. 
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This text shows that the Lord has enjoyments of the objects of 
desire, though not moved thereto by Kftma or sensual desire. The word 
Ak&ma means something like Kama, but not Kama. Tho force of the nega¬ 
tive particle *r is to indicate similarly, and not absolute negation. 

Akftma, therefore, is emotion like KSma, but on a higher level. When last is 
transmutod into love, Kama becomes AkSma. The Lord, therefore, enjoys 
the objects of desire through Akfima or love, not through KSma or lust 
Such desiring of the object of desire, namely, of Sri, who is His ownself, 
and in whom He realises the completion of Himself, is not in conflict with 
the Lord’s being Self-enjoying and full. The intense bliss resulting from 

I 

contract with Sri, who is His own Self, must be understood like unto the 
joy which one feels at looking at his own beauty in a mirror. Therefore, 

the sense of the above is this. 

The Lord is qualified as possessing two Saktis called Para and 
Svanipa. The highest substance is thus decribed in the Srutis. When 
He manifests Himself in His Svarupa Sakti or essential nature He is called 
Puru§ottama or the highest male. But when His aspect of PaiASakti 
predominates then such manifestation gets the name of Dharma and the 
rest. This Parfi£abti verily manifests in the shape of sweetness, lordliness, 
compassion, joy and knowledge and is called Dharma or virute. Sri in 
the shape of sound is called the word. Sri in the shape of earth and 
other planets is called tho abode and when manifesting as giver of 
gladness, joy, expansion of consciousness, she is called Sri, Radha and the 

rest, the highest of all women. All these are various manifestations of the 

Parfi£akti of the Lord. Therefore, though there is no difference between 
the fjord and His ParfiSakti or Svarupa Sakti, yet for purposes of conven¬ 
tional usage they are spoken of as different. And ParSSakti is said to 
satisfy the emotional desires of the Lord. These manifestations of the 
ParfiSakti, like Dharma and the rest, must not be thought of as temporal 
and transient, but they exist from beginningless time, though they come 
into play with the coming of man on the earth. Thns there is no objection 
from any consideration. Therefore, the followers of the Lord Sri Kpsna 
must meditate upon the highest truth, namely, the Lord as always 
accompanied by Sri. 
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Adhikarana XIX. 

In the Gopfila Tfipani it is further stated at the end : 

ffwra; f^ii nw id *=ajT^ d d d «ff ug. sftfa n 

Therefore Krsna alone is the highest God ; one should meditate on Him, recite His 
name, adore Him and worship Him. 

Dauht : Here arises the doubt : Is it necessary that the worship of 
the Lord Hari must be done in the form of tho worship of Sri Kfijna 
or may He be worshipped in any other form ? 

P&rvapaksa : As the above verse ends the whole Upanftad, it is 
more harmonious to interpret it as laying down a restrictive rule that the 

i i 

worship of Sri Hari must be always in tho form of Sri Kr§na. 

Siddhdnta : This \ iew is set aside in tho next Sutra, where it will 
be shown that there is no such restrictive rule. 


sitra tii. 3. 43. 

11 ^ 1 \ l «X 11 

Tad, of Him. fiiafriu Nirddharana, of decision, determining. 
Aniyamah, there is no rule, or restriction, a* Tad, that. Drstaih, 

through tho statements seen. W[ Prthag, separate, ft Hi, because, 
Apratibandhah, non-obstruction. Phalam, fruit. 

43. There is no restrictive rule, determining the worship 
of the form of Sri Krsija alone. Because this is seen ; for 
there is a separate fruit, namely, non-obstruction.—404. 

COMMENTARY 

There is no such restriction that the Lord God should be worshipped 
with the attributes of Sri Ky§na only, and with no other attributes like 
those of Sri R&ma and the rest. The form of t^ri Kf§pa is generally under¬ 
stood to be that of the infant suckling at the breast of Ya^odft. That is 
no doubt a form of the Lord, who is all-pervading, omniscient and all-bliss. 
But there are other forms also. Why do we say so ? Because we see so 
in the Scripture (Gopala Uttara TSpani): 

nf«RT: fwuftlfh: ?resn ?Rlftff: I 

tffiwmiftu'r ftg: I 

tm: n (irfoiri sg*??tr:) 

Hie Lord Krspa res idee there surrounded by the three, namely, by Balardma, 
Aniruddha, and Prady„umna. And He has His Energy also, Rukmirii. The one syllable 
Om manifests in these above-mentioned four forms. (VSsudeva= half mgtrd, w =Aniruddha, 
gsPradyumna, *r=Sailkarsai}a). 
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This text shows that Sri K^sna has these forms also, and therefore, 
Baladera and the rest are to be worshipped equally as Sri Krsna, for they 
are not different from Him. But then the word Eva or “alone” occurring 
in the above text (K^na alone is the highest God) would become useless! 
The word Eva is not a redundancy, and the Sutra answers this objection 
by saying “the result is separate.” What is that separate result? The 
removal of the obstruction which is caused by worshipping any other deity 
as the Highest The worship of Krsna is the unobstructed means of 
salvation. The worship of other deities is the indirect mean®. The word 
Eva, therefore, serves a useful purpose, by removing this obstruction or 
mediateness, which is the natural consequence of worshipping other deities, 
without the idea of their being Sri Krsna. Therefore, this being so, a 
person who has a love for the worship of Baladeva and others, may do so, 

I 

provided he combines in his meditation all the attributes of Sri Krsna, if 
he is capable of doing so. Such worship is the direct cause of Mukti, 
but if he is not >,0 capable, then he must worship Sri Krsna alone, and 
not any other manifestation of Him, like Balurama, etc. 


A <lh i Jca ra n a XX. 

Now the author commences a new topic, in order to teach that the 

aspirant must possess also the attribute of devotion to his Guru, for one 

of the attributes of tin 1 Lord is that He is reached through the Guru. In 

the description of various Vidyas or methods of Bliakti, it is said that 

/ 

Guru Bliakti is one of the conditions of success. In the SvetaSvatara 
Upanisad, VI. 23, it is said: 

am gft i w adhm urn: ipttgf: i 

Uf 1% I 

If these truths have been told to a high-minded man, who feels the highest devo¬ 
tion for God, AND FOR his Gi ro as for Gop, then they will shine forth, then they will 
shine forth indeed. 

Similarly, in the Chhandogya Upanisad (VI., 14 . 2) it is said : 

RIRRfPl a man who finds the teachers, obtains knowledge. 

So also in Mundaka Upanisad (L., 2. 12.) it is said: 

^ *isi Pish, ii 

Let a seeker of Brahman, after he has examined (and thoroughly mastered the forces 
of the worlds, that are reached by the occult) works, acquire freedom from desires for 
them. For the uncreated world of Brahman cannot be gained through the created worlds. 
Therefore, to know this, let him approach with folded hands, the Guru, who is inspired 
and dwells constantly in the eternal. 
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Doubt: Here arises tbe doubt: Does the fruit accrue by merely 
studying the Scriptures with the Guru, or does it result from such know¬ 
ledge accompanied with the grace of the Guru. 

Pturvapaksa : The fruit results from the mere knowledge from the 
study of Scriptures. What is the use of the grace of the Guru ? 

Siddhdnta : The grace of the Guru is necessary, as is shown in the 
next Sutra. 

sutra in., 3. 44. 

it * i * i «» n 

Pradanavad, just as the gift of learning given by a teacher, through 
favour, to his disciple. Eva, exactly. eR Tad, that Uktam, it is said. 

44. It is said that the attainment of Brahman is exactly as 
much the gift of the Guru, as the attainment of learning Scriptures 
from him.—405. 


COMMENT ARV 

According to the extent of the favour of the Guru in imparting 
the means of obtaining Brahman, namely, in imparting teaching which 
is the cause of attaining Brahman, to that extent depends the fruit of such 
attainment It is not by mere study that Brahman is reached, but the 
kindly glance of the Guru is absolutely necessary for that purpose. The 
word Pra in the Sfltra indicates this grace of the Guru. The Lord Sri 
Kf§na Himself has said so in the GitS (XIII, 7): 

“Humility unpretentiousness, harmlessness, forgiveness, rectitude, service of the 
TEACHER, purity, steadfastness, self-control,” 

Therefore, the attainment of the Brahman is the result of that study 
which is accompanied by the grace of the Guru. 

Adhikarana XXI. 

Doubt : Is one’s own exertion stronger or the grace of the Guru? 

Purvapalcsa : Without exertion the grace of the Guru will not be 
able to accomplish anything, hence, one’s own exertion is stronger. 

Siddhdnta : The above view is controverted in the next Sutra. 

» 8IJTHA IIL, 3. 45. 

n * i \ i n II 

fa* Linga, of indicatory marks. Bhfiyastvat, on account of the 

plurality, Tad, that (proof!, ft Hi, because. Wfa: Baliyalj, stronger, 

Tad, that or this, wfo Api, also. 
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45. Owing to plurality of indicatory marks, the Grace of Guru 
is the strongest, but the others also (study, meditation, etc.) should 
be continued to be performed.—406. 

commentary 

In the Cbhandogya Upanisad there is the story of a disciple of 
Gautama, called Satyak&nia. Satyakama was taught BrahmavidyS by 
certain Devas, who had assumed the forms of a bull, the fire, a flamingo, 
and a water-bird. Though he was taught by these Devas, he still prays to 
his Guru to fetch him Brahmavidyfi (Chh&n. Up., IV, 9. 1-3.) : 

Thug he reached the house of his teacher. The teacher said to him : ‘Satyakfima !’ 
He replied ‘Lord.’ 

The teacher said : ‘Friend thou shinest verily like one who knows Brahman. Now 
who has taught thee, a man or a I)eva '?’ He replied ‘Beings other than men, (have 
taught me). But, lord, for my good, you should teach me.’ 

‘Because even I have heard from exalted ones like you, that only such knowledge 
as is learnt from a regularly accepted Teacher leads to the highest good.’ Then he 
taught him the very same thing, and Satyak£ma suffered no harm, (though he had learnt 
from beings other than a teacher), yea, he suffered no harm. 

Similarly, in the story of Upakosala, who was a disciple of tills 
Satyakania, we find the same fact reiterated. UpakoSala was taught by 
the sacred fires, the mysteries of Brahman, but still he prays to his teacher 
to explain to him the doctrine of Brahman (Chhamlogya, IV., 10 I., the 

end.) : 

TENTH KIl.VNDA 

Upakosala, the son of Kiinalivana, dwelt as a religious student in the house of 
Satyak&ma J£b£La. He tended his fires for twelve years. But though the teacher allowed 
the other pupils to depart, he did not allow Upakosala to depart. 

Then his wife said to him, ‘This student is quite exhausted with austerities, 
because he has diligently tended your fires. (But you have not taught him), and your 

fires even though so- well tended have not taught him. Now (at least) teach him.’ But 

Satyakfiraa, however, weut away on a journey without having taught Upakosala. 

Then Upakosala, from sorrow, took into his head to leave off eating. Then the wife 
of the teacher said to him, ‘Student, eat. Why do you not eat ?’ He said. ‘There are 

many desires in this man here, which go in different directions. I am full of sorrows, 

(and so have no room for food), so I do not take food.' 

Thereupon the fires said among themselves. ‘This student has become 
exhausted through austerities in serving us properly. Now let us teach him.’ Then they 
Baid to him : 

‘Pr£pa (power) is (lower) Brahman. Ka (Infinite Power and Joy) is (higher) Brah¬ 
man ; Kha (Infinite Power and wisdom) is (also higher) Brahman.’ 

He said, ‘I understand that Prfina is Brahman ; but I do not understand Ka or 
Kha.’ 

They said, ‘That which is Ka is indeed Kha ; that which is Kha is indeed Ka. 
They, therefore, taught him that the (lower) Brahman was Pr£na, and that (the higher) 
Brahman was the All-luminous (Vispu). 

73 
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ELEVENTH KHANDA. 

Alter that the Garhapatya Fire taught him. “Brahman is Vast, the World-Guide, the 
Destroyer and the Eternal. As subjective Antary Amin (He is) the Spirit who is seen 
in the Solar Logos (by the illumined sage). He is the ‘Supreme I am,’ He indeed is 
the ‘Supreme I am.’ 

“He, who knowing this, thus meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent, and his dependants 
do not perish, because we guard him in this world and in the other, whosoever knowing 
this thus, meditates on Him.” 

TWELFTH KHANDA 

Then the Anvdhirya Fire taught him, “Brahman is the Protector of all, the Guide, 
the Supreme Ruler, the Joy Eternal. (As Self He is) the Spirit who iB seen (by the 
illumined sage) in the Lunar Logos. He is verily the ‘Supreme I am.’ He indeed is 
the ‘Supreme 1 am.’ 

“He who knowing Him thus, meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent, and his dependents do 
not perish, because we guard him in this world and in the other, whoever knowing Him 
thus meditates on Him." 

THIRTEENTH KHAN’DA 

Then the Ahavaniya Fire taught him, “Brahman is All-powerful, All-pervading, the 
Luminous, the Sentiency. (As Self, He is) the Spirit .who is seen (by the illumined sage) 
in the Dava of lightning. He is the ‘I am.' He indeed iB the ‘I am.’ 

“He who knowing him thus, meditates on Him, has hiB sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent. His dependants do 
not perish, because we guard him in this world, and in the other, whosoever knowing 
Him thus, meditates on Him.” 


FOURTEENTH KHANDA 

Then they said, “Friend Upakosala, (thus have we taught thee theoretically) the 
two doctrines about God, namely, that God is the ‘I’ (the inner ruler of all souls) and 
that God is the ‘Atman’ (the All-pervading cosmic agent). But thy teacher alone will 
tell thee the (practical) mode (of realising this teaching.)” In time his teacher came 
bade, and said to him, "Upakosala!” 

He answered, “Lord.” The teacher said, “Friend, thy countenance looks bright 
as that of a person inspired. Now who has taught thee (a Deva or any lower entity) ?” 
Upakosala said : “What (lower entity) can dare teach me. Sir ? Men and Asuras hide 
themselves before thee. The (presiding Devas of) these (fires) verily taught me. They 
were (refulgent) like these, but unlike these (as they had hands, feet, etc.)” Upakosala 
spoke abont the Fires before his teacher. The teacher said, “What, my friend, have 
these Fires told yon ?” 

Upakosala answered, “This (repeating all that the Fires had told him).” The 
teacher said, “My friend, they have taught thee the knowledge about the World-support¬ 
ers, but 1 shall tell thee (the goal, the path and the method of meditation). As water 
does not ehng to a lotus leaf, so no sinful act clings to one who knows Him thus.” 
He said, “Lord, tell me.” He said then to him. 

* FIFTEENTH KHANDA 

He said : 'Ibis person who is seen in the eye is the 8elf (called Viraana.) This is 
the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such a 
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Person resides in the eye), therefore, if any one drops melted butter or water on it, it runs 
away on both sides (and does not cling to the eye). 

The wise call Him the Samyadv£ma (the Most Beautiful) because all objects of beauty 
enter into Him. All beautiful objects enter into Him who knows Him thus. 

He verily is called Vfimani (the Giver of beauty), because He alone gives beauty to 
all. He who knows Him thus gives beauty to all (beiDg inferior to himself) 

He is also Bbamani (the Resplendent), for He shines in all worlds. He who knows 
this thus, shines in all worlds. 

Now when such persons die, whether (their relations) perform their death ceremonies 
or not, they go to the plane of the Ray, from the Ray-plane to the Day-plane, from the 
Day-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to the 
Northern six-monthly plane, from the Six-monthly plane to the Annual plane, from the 
Annual plane to the Solar plane, from the Solar plane to the Lunar plane, from the Lunar 
plane to the plane of Sarasvatt, (from that they reach to the plane of the chief Vayu) who 
is her Lord and beloved of God. 

He leads them to Brahman. This is the path guarded by the Devas the path that 
leads to Brahman. Those who proceed on that path, do not return to this round of 
humanity, yea, they do not return. 

Those texts show that there are many authorities to prove that the 
grace of the Guru is the strongest element, in bringing about Mukti. 
“But if this be so why should a man exert at all v The grace of the Guru 
is all-sufficient” One should, however not fall into this mistake. For 
the texts also sav that a man should have supreme devot'on to God, 
(Yasya deve parabhaktih) and that he should studv and meditate (Srotavyal), 
mantavyulj) and the rest. All these are neees'arv for attaining perfection. 
Hence says a Smriti text • 

The grace of the Guru is the strongest. There is nothing stronger than that. Still 
study, meditation and the rest must also be performed in order to accomplish that (Release). 


Adhikarana XXII. 

It has been established that the fruit is obtained bv worshipping the 
Lord as qualified with attributes accompanied with the grace of the teacher. 
Now the author reconciles those texts which are in apparent conflict 
with the statement above made. In the Gopala Tapani the sages asked 
BrahmS, the lotus-born, about that being who is the object of adoration 
to all, from whom death is even afraid, etc. In reply to theii question 
Brahma teaches that Sri Kpsna possesses all those attributes and that the 
method of reaching Him is devotion to Him, which Brahma teaches to 
the sages. In the Uttar Gopala Tapani he further says: 

R Rrtm# R R R I! 
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Since this is so, let him meditate on Him who is beyond Rajas with the idea “I an 
he,” “I am Gopfila.” He obtains Moksa, he gets the state of Brahman, he becomes a 
knower of Brahma. 

Doubt : Here meditation with non-difterence is apparently taught by 
the phrase “I am He.” Therefore, arises the doubt : Is this meditation 
“I am He” based upon the teaching that the supreme Self and the individual 
Self are identical in essenco, or is it only a particular kind of meditation, 
a particular manifestation of devotion taught abovo and in which state 
the Bhakta identifies himself with the object of his devotion ? 

P&rvapakfii : The opponent holds the view that the first alternative 
is the right one, for the words of the Upani?ad naturally lend themselves 
to that view, and that Moksa is caused by meditating on the Great truth, 
that the individual Self is identical with the supreme Self. 

Siddhdnta : The view is set aside by the next Sutra, where it will 
be shown that So’ham is a form of Bhakti only, and is not to be taken 
literally. 

si‘tra ui., 3. 46. 

II X II \ I II 

^5 Purva, of the former O'. e„ devotion.) Vikalpah. an optional 

form, nwnrrt Prakaranat, on account of the subject-matter, nUT Syat, there 
may be. %ijt KriyS, the acts of offering in Puj&. •TT«W*T Manasavat, like the 
act of meditation. 

46. This ‘So’ham’ meditation is a form of the former ( i.e ., 
it is a kind of Bhakti). because of the context, just like the 
mental forms of meditation and the physical acts (offerings in 
PftjfL and the rest, are but modes of Bhakti \ —407. 

COMMENTARY 

This mental idea “I am He” is an optional form, and nothing more 
than that, of the “ former ,” namely, of Bhakti. Why do we say so ? Because 
of the context. The opening sentences of the GopSla TSpani, after 
describing meditation and Japa of Sri Kyisna, thus defines Bhakti or 

Bhajana: 

Bhajana or worship means Bhakti or dovotion to the Lord. It consists in having no 
desire, or rather in renouncing all desires of enjoying the fruits of good work, either in 
this world or in the next ; and in fixing the mind in That (Sri Krspa). This is indeed 
true Naiskarmaya or Sannyaaa. 

Bhakti being mentioned in the previous portion of the Upani?ad, 
JUKI being also mentioned in the concluding portion of it also (Sachchi- 
a$a»and-aikarase bhaktiyoge ti§thati) the middle portion 'So’ham’ cannot 
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bnt refer to this Bhakti. Hence this text must be interpreted in con¬ 
sonance with the opening and the concluding portions of the whole 
Upanigad ; and when so interpreted, it is found to be a peculiar mode of 
Bhakti, and not a different statement altogether, teaching the identity of 
the human soul with God. The Sutiakara illustrates this by an example, 
Kriyft-mSnasa-vat” It is like acts of services and Pujls, and mental 

meditation. As these acts of PujS and meditation are but modes of Bhakti, 
so also the cry of the devotee “I am He,” is also a particular mode of that 
very Bhakti previously taught. This mental condition “I am He” arises 
from the intensity of love as well as from the extremity of fear. (As the 
Gopinis from the intensity of love cried out, “I am Krsna”) Or as a 
man attacked by a lion, from the extremity of his fear says, “I am the 
lion." The sense, therefore, is this. In the Piirva Tapani the question 
asked is, “Kah paramodevalj, etc.” Who is the highest God, etc ? The 

sages asked Brahma about the nature of that transcendental substance, 
who possessed the attribute of being the object of adoration to all, who 
destroys the cycle of birth and death for His devotee, who is the refuge of 
all and the cause of all. Brahmfi being thus a'ked, replies by saying Sri 
Krsna is the highest God, who possesses all these attributes, which the 
sages have enquired after ; and then he further teaches that he who medi¬ 
tates on Sri Kr$na, recites His Mantra and worships him, becomes 

immortal, and by such Bhakti the man loses the fear of the world. On 

being so taught, the sages again asked Brahma what is the form in which 
Sr! Krsna should he meditated, what is the particular Mantra which 

should be recited, and what was the mode of worshipping Him ? Here 
the question evidently relates to an object of devotion and the method of 
that devotion. Being thus questioned Brahma teaches the form of Sri 

Ky§na which the devotee must meditate upon in the verses beginning 

with “The cow-herd of the colour of cloud standing under the Kalpa tree, 
etc.” Having thus described His form and essential nature together 

with His companions (the cow-herd, the cow-mates and the cow) BrahmS 
next describes the Mantra that one must constantly recite in his Japa 
and then he says that the worship of Krsna consists in devotion to Him, by 
which a man discards the fruit of all works to be enjoyed here or in tho 
next world, and which consists in reuunciation of all such fruits ; and such 
fixing of the mind on the Lord is true SannySsa In other words, 
Brahmfi teaches three things to the sages in answer to their three questions. 
(*) The form whicli must be meditated upon, (it) the Mantra which must 
be recited in the Japa and (Hi) the most important of all, he gives the 
definition of Bhajana, as Bhakti in these memorable words : 


StHigfsirsw: ^ 
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Bhajana or worship means Bhakti or devotion to the Lord. It consists in having no 
desire or rather in renouncing all desire of enjoying the fruit* of good work, either in 
Otis world or in the next. And in fixing the mind in That (Sri Krsna). This is indeed 
true Naiskarmya or Sannyisa, 

This defines Bhakti and describes its nature. After thus defining the nature 
of Bhakti, the Upanigad teaches the silent recitation of the Mantra with the 
syllable Om prefixed to it, and states that the result of such Japa is Mukti, 
in the shape of attaining Kr?na. 

?ft srcfo rrV^ c 3 i 

!p3|=rraft s^arvusq srrr^r n 

He who recites this Mantra, consisting of five words, prefixed with the syllable Om, 
is shown by the Lord His own form ; therefore let the person desiring Mukti recite it 

always. 

Note: With the syllable Om, the Mantra would become Om KlTm Krsnfiya, Om 
Govindfiya, Om Gopijanavallabhfiya Om Svahfi Om. 

Having thus shown the result of this Japa, the Upanisad goes on to 

say : 

q? eau 

*r*?*SOT)sir fftapfa i 

“I worship with the highest praise that one Govinda, whose form is existence, 
knowledge and bliss ; whose Mantra consists of five words ; who is seated under the 
heavenly tree in Brudfibana, along with the Maruts.” 

Having thus shown that a man by meditating on Ky§na gets 
knowledge and happiness, the first part of Gop&la Tapani ends with the 
statement “Therefore, Krsna is the highest God, let one meditate upon 

Him, let one recite His ilantra, let one love Him, yea, lovo Him Om tat 

sat” 

Thus an analysis of the whole of Gopfila Piirva Tapani Upanisad 
shows that it begins with declaring that Krsna is the highest God, and 
ends with that declaration. The whole thesis of this Upani?ad is to 
teach the greatness of Krsjna, and His worship, as the only means of 

getting Mukti. 

It does not show that the Jivas who have to worship K^na are 
identical witlj Him. An analysis of the second part (_i.fi., of) Gopfila 
Uttara Tfipani (in which occurs the phrase “/ am He”), would lead any 
reasonable man to the same conclusion as above, in spite of this stumbling 
block of So’ham Asmi, I am He • We now proceed to analyse this Upanisad. 

Once the cow-maids of Bfndfibana asked Sri Ky§na, Who was 
the fittest person whom they should feed with alms ? Rf§na replied 

that Dorvfisas 'was such a person, who lived on the other sido of the 
Yamuat. They asked Him, “How are we to cross it ?” Kf§na said, "You 
will walk over it by saying to it, “Kvsna is a celibate.” The cow-maids 
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did so, and crossing the river, went to the hermitage of Durv&sas, and pre¬ 
sented all the delicious dainties that t ,ey had brought for him. And the 
sage did full justice to the viands. Being highly pleased, he blessed them, 
and then they asked him. “How are we to return ?” He said, "Walk 
over the waters of the river saying that Durvds&s is a fasting sage." The 
cow-maids preple.ved, making Rad ha their spokesman, enquired from him 
the meaning of these dark sayings—how Krsna was a celibafe, and how 
Durviisas was a fasting sage. Then Durvasas explained to them the 
mystery of the Great Self of Sri Krsna, beginning with the following 
words: “This verily is Sri Kf§na, about whom you have asked, who 
is the cause of the subtle and the gross body, etc.” He taught them, that 
Sri Kffjna was the cause of ail, that His nature was to willingly 
submit to those who loved Him with sincere and disinterested affection ; 
and that He is the eternal beloved of such souls. Then the cow-maids 

asked him about the birth, deeds, the Mantra and the various places of 

t / 

manifestation of Srt Kysna. And the sage tells them these, commencing 
with the following words : 

In the beginning was God NSrayana alone, in Whom these worlds are interwoven. 
From the lotus of his heart arose Brahma, the Creator of the world. Brahmfi asked Him 
who is the highest and best of all AvatSraa with whom all the worlds and the Devas are 
satisfied, by remembering whom they cross the cycle of births and deaths, and how is 
this Avatdra, the Brahman ? 

To him replied the God Nfirayana. ‘As there are seven cities on the summit of the 
Meni hill where dwell those who have performed good deeds, with the desire of getting 
reward ; so there are seven other cities above these where dwell those who perform works 
without any desire of reward. Among them the best is the city of (fnp&la, the manifested 
Brahman. This city is Madhurfi.” 

Then Nani van a describes this sacred Madhura, surrounded by various 
groves and gardens, forests and bowers and protected by the Chakra of 
the Lord. And then he says, "Sri Krsna dwells in this city, accorn- 
pained by His three powers, and four glories (Balanima, Aniruddha, 
Pradyurona, and Rukmini) who represent the four letters of the syllable 
Aum. Then He adds : 

’Tl'treflSCfiTfrr I 

Since He is so, salutation to Him, who is above Rajaa. Let a man thinking that 
“I am He/’ meditate ‘I am Gop£la. 

This teaches a form of meditation—the meditation of unity between 
the worshipper and the worshipped, and shows that such prayei of union 
is also a cause of Mukti. This teaching "So’ham, Gop&lo’ham” does 
not declare the absolute identity of the individual soul with the Supreme 
Self, but that a more reasonable interpretation of this text is that it teaches 
a particular kind of devotion, similar to those taught in the pieceding 
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portions of this Upani^ad. As in the state of ecstasy, a man weeps, rolls 
about, becomes catalyptic, etc., so also there comes a stage in devotion, 
when the saint cries out "I am He,” “I am Brahman.” All these expres¬ 
sions are occurrences of God-intoxicated souls, and are not to be taken in 
their literal sense. Expressions like these, found in other Qpanisads, like 
the Taittiriya and the rest, declaring non-difference, must be understood in 
this sense, namely, as expressions of persons saturated with Brahman and 
possessed by Him. This is possible only where there is difference, and 
not where there is absolute identity. This has been explained before also. 

The author now gives another reason for holding that statements 
like “I am He,” are merely expressions of particular mental inodes of the 
devotees, and they should be so understood ; and that they do not teach 
the absolute identity of the human soul with the supreme Lord. 

SI* TRA III., 3. 47. 

\\\\\\ «V9 ii 

AtideSat, on account of comparison. ^ Cha, and. 

47. And on account of comparison (made in the Gopala 
Uttara Tapani between the Lord and His Bnaktas, as that of a 
father and his sons, the human soul is not identical with the 
Supreme Self).—408. 

COMMENTARY 

In the same Upanisad (GopSla Uttara Tapani) the Lord addressing 
Brnhmft, says : 

*pn & si gSisg jpu ^ mb uf i 
jjut faqisfagrihsi <t«tt n 

As thou art surrounded by Thy sorb (Narada and the rest, and art happy in their 
company), as Kudra is surrounded by his hosts, as I am constantly accompanied by 
Sri, so verily My Bhaktas are dear to me. 

This verse may also be translated thus : 

As Thou with Thy sons art dear to Me, as Rudra 'with His hosts is a constant object 
of My solicitude, as Sri is ever impartible from Me, so is My devotee dear to Me. 

This shows that as the lotus-born Brahma and the rest are accom¬ 
panied by their sons, etc., so the Lord is always accompauied by His 
Bhaktas and He loves them very dearly. The word “and” implies that 
the next verse also should be considered in this connection. 

w snrcfar ur i 

wqrcWi «uESWR$J[*«i gutf ssirii 
*qi3rwro fipft fair u i 

« gwt w wifUR n 
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“Let My beloved meditate constantly on the esoteric meaning of My 
form as described above, such as My crown is Kiitastha, etc. Thus he attains 
release, becomes free and I give myself to Him.” Thus this Upanisad 
shows that the devotee is the eternally beloved of the Lord and that as he 
has entirely given himself t) Him, the Lord has also given Himself to him. 
Now this eternal loving and reciprocal gift is impossible if the devotee 
were identical with the L ml. Therefore, expressions like “I am He,” “I 
am Oopftln,” (Annlhrtq), “I am the true,” indicate that they are different 
modes of Bhakti. Thus should he explained the “So'ham” expressions 
found in other Upanisads like Rama Tapani, etc. 

Thus it has been established that release is to b n obtained from the 
worship of the Lord accompanied by the (Jrice ot the (turn There can 
be no objection to this proposition. 


Adhilcarcina XXIII—Vidya of meditation preceded hy the 
study of Scriptttres. 

The author now trios to show more clearly that the release is to 
bo obtained by such Yulya. There are expressions like “Knowing Him verily 
one goes beyond death,” “There is no other path to walk upon"—(8veta$vatara 
Upani§ad, IIL 8). Similarly, in Tunis a Sukta, “knowing Him verily one 
becomes immortal here.” Such expressions show that it is hy knowledge 
that ouo gets immortality. 

Doubt : Here arises the doubt : What is the direct cause of Mukti? 
Is it the performance of the ritualistic acts which lead to Mukti? Or is 
it the performance of such acts accompanied by Vidya as defined above ? 
Or does it depend on Yidya alone, independently of Karma or ritualistic 
acts? 

Phrrapahsa : The Piirvapaksin maintains that Mukti depends upon 
the duo p rforraauce of the ritualistic Karinas, and he refers to the 
six aphorisms commencing with IIL, 4. 2-7. On the strength of these 
aphorisms, he maintains that VidyS is secondary or rather it stands to 
Karma in a supplementary relation The Piirvapaksin further says, if 
Karmas alone are not the cause of Mukti, then Karinas plus Yidya lead to 
Mukti, and that none of them singly has the power of giving release. Thus 
he takes his stand on the first two alternatives. In support of his proposi¬ 
tion that the combination of Yidva and Karma is the cause of Mukti, he 

4 

refers to the following Sloka: 


74 
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subsist* <roiwji j)«tt i 

CTJR«!f grKt warfa HR*: II 

As the birds more in the sky with the help of both their wings, so a man becomes 
Mukta by the conjoint help of Karma and Ja&na. 

The Purvapakijin further says that Mukti may depend upon Vidy& 
alone, because of the text above quoted. For all these reasons he affirms 
that the true cause of Mukti is indeterminate. It may be Vidyfi, it may 
be Karma or it may be a combination of both. 

Siddhnnta : The following Sutra refutes this view: 

sf tk \ hi., 3. 48. 

Pill 3 flf^nuT^n \ I \ i ac ii 

ft«lT Vidya, the devotion accompanied by knowledge. Eva, indeed. 
3 Tu, verily, undoubtedly, Tat, about. ft4iur.|<5 Nirdhfiranfit, being 
asserted. 

48. Vidya alone is verily the cause of Mukti, because Scripture 
mentions it exclusively.—409. 


COMMENTARY 

The word Tu is used in the Sutra in order to remove the doubt 
above raised. The Vidya alone is the cause of salvation and neither 

Karma nor the combination of Karma and Vidya. Why do we sav so? 
Because of the assertion in the Scriptures (^vet. Up. III., 8 ): 

By knowing Him alone one gets Mukti. 

In the above, the particle Eva “alone” indicates that the Vidyfi and 
Vidyfi only leads to Mukti. By the word Vidya is meant here devotion 
preceded by knowledge. The word Viditva of the above text, there¬ 

fore, means “by being devoted to Him, having fully known His essence.” 
That this is the true meaning of the root Vid, to know, when used in the 
Scriptures, we find from other passages also. Thus the well-known passage 
of Bfhadftranyaka Upanisjad, ‘Vijnaya prajnam kurvita’ 'after knowing, let 
him practise wisdom,’ where the word wisdom means the same thiug as 
Vidyfi, and the sentence means after knowing Him ‘let one practise devotion.’ 
The Smyti also uses the word Vidyfi in both these senses of knowledge and 
devotion. Thus in the sentence, ‘Vidyfi kufhfirena sitena dhirah’ ‘the 
wise ooe with # the sharpened axe of Vidyfi.’ Here the word Vidyfi 

evidently means knowledge. Similarly, in the (KtS IX. 2, the word Vidyfi 
is used in the sense of devotion. (‘Rfija vidyfi,’ ‘rfija guhyam,’ etc.) 
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In fact, the word Vidyfi, when used as a general term, denotes both 
knowledge and devotion, but when used in a restricted sense, it means 
devotion only. It is like the words Kaurava and Mimamsaka. When 
used in a generic sense, Kaurava includes the sons of Dhrtarastra and 
of Pundu but when used in a restricted sense, it means only the first class 
and not the P&ndavas. Similarly, a Mim&rhsaka in a general way means 
one who knows the Mim&riisft, whether it be the Purvamimamsa of Jaimini, 
or the Uttara Mimanisa of Badarayana. In this generic sense a VedUntiu 
knowing the Vedanta Siitra is also a Mimaiiisaka ; but in the restricted 
sense, the followers of Jaimini, who study the Karma Mimatiisa are only 
called MimSriisaka and not the Vedantins who study the Brahma MimSmsS. 

This Moksa, moreover, is brought about by the direct perception of 
the Lord as an external object, namely, by the perception of the Lord in 
the same way as one sees an object which is exterior to himself. So long 
as this external visual perception does not take place, there is no salvation. 
Therefore, the author says in the next Siitra : 

st 'ika in., 3 49. 

\\ \ \ \ \ xtu 

DanSanat, it being seen in the Scriptures. Clia, and. 

49. And this Mukti takes place by seeina; the Lord.—410. 

(OMMFATMIY 

In the Mundaka Upanisad II, 2 8, we read as follows : 

'TtH*' II c II 

The fetters of the Jtva are cut asunder, the ties of Lifigadeha and Prakrti are 
removed, (the effects of all) his works perish, when He is seen who is Supremely High; 
(or when the Supremely High looks at the Jiva). 

This clearly shows that Mukti is the result of the direct vision of 
the Lord. The word ^seeing” is not used hero in a figurative sense, 
but means seeing the Lord like any other object of perception. 

If this to so, then it contradicts those Scriptural teachings which 
declare that release is from Karma ; or those teachings which assert that 
Mukti is obtained from the conjunction of knowledge and action, Jn&na 
and Karma. This objection is answered in the next Sutra. 

siitra m., 3. 50. 

\ \ \ I * » U 

'O 

^ruti-fidi, of the Vedas and others. Baliyastvtt, on 
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account of tho stronger force Cha, and. Na, there is no. B&dhal), 
refutation. 

50. The texts quoted by the P&rvapaksin are not competent to 
set aside the texts which declare that Mukti is by Vidya alone, because 
the direct texts of the Sruti together with those passages which are 
indicatory or which give some reason, are more powerful than the texts 
ot the Pdrvapaksin.- -411. 


lOMMKVI \!(V 

By the two texts quoted by tho Piirvapaksin, it, is not possible 
to set aside tho opeiation of the texts winch declare that it is by Vidyfi 
alone that Mukti is obtained. (The two texts of the Purvapaksin aro 
given in Sutra Tib, 3. 48) Why do wo «nv so ? Because the texts of 
the Vedas are stronger in force than the Smrti texts quoted by the 
Piirvapaksin. Such weaker text cannot sot aside tli« stronger texts of 
the Sruti. The Sruti uses the exclusive particle K\a, (Tam evn viditva’) 
to indicate that it is by Viditva or YidvJ atom that Mukti is obtained. 
This strong text of the Sruti overpowers the werkei texts. This text 
is the strongest by reason of the word ‘Eva’ in it The word ‘Adi’ in the 
Sutra indicates that reason and characteristic marks are also in favour of 
Vidya being tho cause of Mukti The Scriptures give characteristic marks 
or suggestions indicating that Vidva alone is efficacious Thus the following 
text: 

%fhwft n*f wrapfa? i * EnrfwT h 

The king Indra though He had offered one hundred Asvamedha sacrifices, yet he 
was not satisfied with himself and approaching the adorable Brahmft, said to Him : 
‘Neither by sacrificial works nor by riches, nor by any other means like these can one 
see the highest joy, therefore, tell Thou unto me the great truth.’ 

(This shows by suggestion that Vidya alone is efficacious and not 
Karma\ Another text says, ‘Nasty akptafi kftena,’ tho eternal is never to 
be obta'ned by the transient means. Tins gives the reason why Vidyft 
alone is efficacious. Mukti is an Akftafi or noil-manufactured or eternal 
thing. And, therefore, Karmas which are Kytas or products cannot give 
Mukti, 

As regards the six Sutras III., 4. 2-7, quoted by the Purvapak§in, 
the& Jdo not represent the view of B&dar&yana but of Jaitnioi ; and tho 
J^fcakAra himself refutes the opinion of Jamini in his subsequent Sfttras 
^feifioing with III,, 4. 8-14. 
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The word ‘Cha’ ia the Sutra indicates that all those passages which 
express that Vidyft destroys all Karmas must also he included here. 
The text quoted by the Ptirvapaksin, namely, ‘Tam vidyakarmani’ ‘by 
Vidyft and Karma conjointly Mukti is obtained’ is explained by the Sutro- 
kftra in III., 4. 11. 

Therefore, it is proved that Vidyit alone is the cause of Mukti. 


Adhikarana XXTV. 

Now the author shows that Mukti is to bo obtained with the auxiliary 
help of holy men. In the Taittirfya Upunisad, I„ 11 2, it is said: 

Let the guest be a God to Thee. 

Doubt : Is the worship of the holy nv>n a cause of getting Mukti 
or not ? 

Purvapakm : The opponent's view is : What is the use of worshipping 
the holy men when Mukti is to bo obtained bv the Grace of the Guru 
added to the worship of God ? The good men or Sat are not means of 

Mukti. 

Siddhnvtn : Tin's view is set aside in the next Sutra 

sfTRx in., .*). 51. 

II \ I \ I V m 

srrfa«f<’ Anubandha-adibhyah, from the corresponding injunction (to 
worship the great souls) and from others. 

51. From the express injunctions (for worshipping 
the great souls it follows that that also in an auxiliary to 
Mukti).—412. 

COMMENTARY 

The word “Anubandha" means the injunction about the worship 
ot the Great Ones. That is to say, worshipping them as if they were 
Devas. By such worship also they become gracious and Mukti is obtained. 
If the worship of the Holy Ones was not an auxiliary to Mukti, then the 
tiruti would uot have said, ‘Worship the 'guest as a God,' ‘Atithi devo 
bhava.’ The word ‘guest' here means the Holy and the Great One. In 
the Bhagavata Purana also we find the same teaching given by Jadabharata 
to Eahflgana (V., 12. 12): 

trreT sift * fakroA 4i i 

Jt Spiral Sw 3Rnfa#f^T Ufa kiarMtsfh^^l! 
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Thi* attainment of Mukti cannot be had without the service of the Great Ones (lit., 
without anointing one’s self with the dust of the feet of the holy ones), for this knowledge 
is not to be obtained by austerity, O Rahftgana! Nor by sacrificial offerings, nor by 
gift of food or houses, nor by the study of the Vedas, nor by the worship of water, 
fire or the Sun. 

The Lord lias Himself said so to Uddhnva in the same (XL, 12. 1-2) : 

JT5U^=5,ffe {fluffs fJTJffff J?HT: I 

sjuisn^ sassn alnsn'ift ft m*i,ii 

I am not constrained so much by the practices of Yoga or the study of BAfikhya, or 
by the recitation of the Vedas, or by the performance of penances or by renunciation, or 
by acts of sacrifices, charity and public utility, or by alms, or by fasts or worship Ol 
Devas, or recitation of secret Mantras, or by visiting sacred pilgrimages, or by the rules 
of restraint and religious observances ; so much as I am constrained by the company of 
the Good which destroys all other evil companionship. 

Here the Lord, oven after revealing His own mystery to Uddhava, 
ends by saying that the company of the Good (Satsanga) is the highest 
means of constraining God, namely, of reaching Him easily. Therefore, 
Satsanga is one of the secret*, of Sadhana or practice by which a man 
may reach God. 

The word ‘Adi,’ ‘and the rest,' means that going to sacred pilgrimages 
and not abusing worshippers of gods other than Hari, are also to be 
included, in the meaning of the word Satsanga, as wo find from the 
following Smrtis : 

JTtgBfftlT fffgi: H (Bhagavata Purana) 

gfTSJimr n (Padma) 

A pereon who serves (the Masters) and has faith gets a taste for the narrations of 
the life-history of V&udeva. This taste is acquired, O Brithmanas ! by serving the 
Great, by visiting sacred places of pilgrimages. 

Hari should be worshipped alone as the Highest God, Supreme over all Devas and 
Rulers of Devas. Nor must such a one look with contempt upon gods like BrohmA 
and Kudra, etc. 

Note : See Nfirada Bhakti Sutra, &. B. B., Vol. VII. p. 18, 19. 

The Purvapak^iu says, it is through the grace of God that one gets a 
Gora and the companionship of the Good; therefore, why not say that the 
grace -of God alone is the cause of Mukti. Even the good luck (Adf§ta) 
is also caused by the Lord, and cannot be said to be the cause of getting 
the Lord. In fact, all human motives and inclinations are caused by the 
Lord, as has been proved in the previous Sfitra II., 3. 39. Therefore, to 
imag itift tha t the grace of the Guru and of the good men is also a cause 
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of Mufeti is a redundancy, for when the grace of God is obtained, there is 
no necessity of any other person. 

To this objection we reply, it is perfectly right that God Himself 
is the cause of the grace shown by the Guru and the Great Ones still these 
persons must also be considered as causes, though mediate ones. This 
has been explained in Siitra II., 3. 40 and the rest. The fact is that the 
Lord Hari, who is a slave to His devotees, confers His power of granting 
grace to such persons ; therefore, such persons (the Guru and the Great 
Ones) may be considered as independent agents in showing grace to 
others. When a man has the good fortune of obtaining the grace of 
these Holy Ones, then the Lord also shows grace on sucli a person. Tlius 
aH texts are harmonised and conflict removed. 

Note: The following Siltras of Nirada show the same : 

Bat love of God is possible on the abandonment of all sensible objects and of every 
attachment to them.—35. 

(That arises also) from its cultivation without remiss, or from unflinching adoration 
of God— 36. 

(That BpringB also) from listening to and singing of the virtues and attributes of 
the Great God in society.—37. 

But that is obtained, principally and surely, by the grace of the Great Ones, or, in 
Other words, from the touch of divine compassion.—3S. 

Companionship of the Great is, again, difficult of attainment. It is hardly possible 
to assign how and when men may bo taken into the Bociety of the Great. But once 
obtained, association with the Great Ones is infallible in its operation.—3‘J. 

And companionship of the Great is gained by the grace of God alone.—40. 

Because there is no distinction between Him and His man.—41. 


Adh ikara n a XX I r . 

Doubt: Now arises the doubt with regard hi the text of the 

ChhSndogya Upani§ml III., 14. 1. 

upn 5*1:, if3 etffig fftfa I 

Because a man is a creature of faith, as is his faith in this life, so will be his 
condition in the next after death. Sio let him generate full faith (in the Lord). 

This worship of Brahman is of different modes, according as it is 
pure worship of Brahman, or is accompanied with meditation on the 
Guru and the Great Ones. The questiou is, do these different modes of 
meditation lead to the same fruit or are their results different ? Is it the 
cause of the different perception of Brahman in Mukti, by the devotees 
who had come through differeut paths ? 

P&rvapaksa : The Purvapaksiu says, there is no difference in the 
perception of Brahman, by the devotees, in Mukti. Though they bad come 
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by different paths, their perception of Brahman is uniform, just like the 
perception of travellers coming to the same city, through different direc¬ 
tions. Though they come by different roads, they see the same city. 
They do not see different cities, merely because they had come through 
different roads. That their conception is uniform, is proved by the 
Srnti also. We have in the Mnndaka Upanisad 'TIT., 1. 3.") that on attaiuing 
Mukti all the Jivas get similarity. 

When the Jiva sees the golden coloured Creator and Lord, as the Person from whom 
BrahmtS comes out, then the wise, shaking off virtue and vice and becoming free from 
Avidytf, attains the highest similarity. 

Therefore, you cannot say that Mukti is different for different people, 
according to the paths on which thev have come up. 

Siddhdnta : Thi-' view is set aside in the next Siltra, which shows 
that tire vision of the Lord, obtained hv the devotees in Mukti, differs 
according to the paths on which they have come up. 

s f Tii a 111. 3 52. 

IU I \ I ^ H 

TOT Prajnft, cognition, perception. Antara, the other, the different 

Prthaktvavat, according to the variety of, or the difference in. ift: 
Dr?tib, the direct seeing of Him. by the devotees. =3 Cba, and. 33 Tad, that, 
asrat Uktam, is stated 

52. Like the difference between the two sorts of knowledge 
mentioned in Brhaduranyaka Upanisad, IV., 4. 21, there is 

difference- in the perception of the Lord, by the different devotees, 
in the state of Mukti. And this has been expressly mentioned in the 
Chhftndogya texts.—413. 


( OMMKNTAItV 

In the sentence ‘Vijnaya prajnam kfirvita’ (after knowing Him let 
him practise wisdom.—Brhaduranyaka Upanisad, IV., 4. 21), we find two sort-* 
of knowledge, one called Vijnana or knowledge and the other is called Prajiia 
or wisdom, The first is intellectual knowledge obtained from the study of 
the words of the Scriptures. But the other called Prajfifi or wisdom 
means devotion. This differs from the first, for the one is a more intellec¬ 
tual jj|teception, the other is an intuitional realisation. As there is this 
between the intellect and the intuition, so there are different 
intuitions also,—beatific vision obtained by the worshippers of 
is not same for all. Visions differ, according to the attitude of 
Worshipping souls. This has been asserted in the text of the Chhftndogya 
anigad mentioned above; namely, there is a difference in the state of Mukti, 
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according to the Kratu or faith of the devotee. Thus it follows that the 
vision of the Lord differs according to the nature of meditation on Him. 
And that, after such vision, there comes final Mukti. The similarity 
spoken of in the Mundaka Upanisad consists in this, that all have the vision 
of the same Lord, though He appears in different aspects to different 

devotees. In other words, all see the Lord called Niranjana, free from 
all veils of M&ya, but that does not mean that Lord does not appear in 
different aspects, to the different devotees. 

Objection : Admitted that this is so, your argument is still faulty. 
You say that without Vidya or devotion, there is no vision of the Lord ; 
and without such vision, there is no final emancipation. Both these pro¬ 
positions are untenable, because during the time of the manifestation of 

the Lord on earth, as an Avatara, He is seen by persons who have no 

devotion ; and oven after such seeing, all who see Him do not get Mukti. 

All who saw Krsna or Rama did not get Mukti. This objection is next 
answered. 


, sutiu hi., 3. 53. 

h iiimqfxi: n ? i ? i y ? n 

JT If a, there is not (the power of liberating), Samanyat, due to 

similarity, Ap>, even. Upalabdheh, of the seeing, or perception. 

Mytyuvat, just as in the case of every kind of death. ^ Na, not. ft Hi, 
because. 5rYT.-*TT<tf%: Loka-apattih, the reaching to the other worlds. 

53. As death, common to all, (does not mean Mukti) but 
only attainment of any particular region of enjoyment so Mukti 
is not attained by an ordinary or common vision of the Lord 

obtained by every being; (when the Lord incarnates on earth as an 
Avatara).—414. 

C031ML.MVRV 

The word “also” has the force of exclusion. That vision which is 

obtained in a general way, namely, which is common to all, at the time 

when the Lord descends on the earth and assumes a physical form, is not 
the cause of Mukti. As death, which is common to all, is not the cause 
of Mukti, though to the Jivanmukta, death means Mukti. But is then 
there no good result even in this ordiuary seeing of the Lord, when He 

comes as an Avatftra ? Do those persons who see the Avatara get uo fruit 

at all ? Yes, they do. It is not Mukti, but attainment of higher spheres 
of heavenly joy. Thus as the Yidyadhara Sudarsana saw the Lord iu 
a general way and got heaven, or just as the king Nyga also got heaven 

75 
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by sach seeing. If yoa say that getting heaven is Mukti, then the Sutra 
replies “Na hi,’* not so. Getting of higher spheres is not Mukti. The 

Smfti is also to the same effect. In the Nfirfiyana Tantra, we also find the 
following : 

From the ordinary perception of some one form, different celestial regions are reached 
hot final release comes from the perception to which he is especially entitled; 
and there is no doubt as to this, that the soul attains Mukti (release) on obtaining the 
perception of Brahman, for which he is eligible. 

The sense is this, the vision is of two sorts—the vision of the Lord 

as enveloped in Mtyfi, and vision free from snch M&ya. The first sort 
of vision arises when there is great merit of Punyam. Through such 
vision a man reaches heavenly regions: hut the second sort of vision, 
which is obtained only through theosophic knowledge or Brahma-Vidyfi, 
the subtle body called the Lihgadeba is destroyed, the man becomes the 
beloved of the Lord, lias His vision and sees Him as consisting of intelli¬ 
gence and bliss, free from all Milyfl. Tt is this vision, so produced, which 
causes the final Mukti. Thus every thing is reconciled. 

It is said, that even the enemies of the Lord, killed by tho Lord, get 

.Mukti at the very moment of their death, when they are just killed by 

Him. How is this ? Such persons get final Mukti, because their Liuga- 
deha even is destroyed, by the mysterious touch of the sacred weapons of 
the Lord, as they strike at Him. When the Lihgadeba is once destroyed 
thus, at the very moment of death, his attitude of mind instantly changes 
from hostility to Him to love for Him, and he at his last moment secs the 
Lord, as tiie object of greatest endearment and love, and because lie sees Him 
so, he gets Mukti. (The Mukti is not obtained, because he is killed by tho 
Lord, but because his Lingadeha even is destroyed, and he sees the Lord 
in His true glory, with unclouded vision, full of love). If this were not so, 
it would contradict many texts (declaring that love of God and not hatred 
of him leads to Mukti). 


Adhikar ana—XXVI. 


'Hiis section is commenced, in order to strengthen the view, that 
Kiukti is obtained by the vision of the Lord, through devotion. In the 
Mup^akd and Katha Upanigads we find (Mund. III., 2. 3. Katha, II., f 3): 

srcpnfRT spraft q Jr^rr * ytw i 

far svro; ti 


Jjfrw Self oanndt be gained by dissertations (devoid 
Jritdiect, nor by mnch hearing. It ia gained only by 
gjp* tfe# Self reveals His form. 


of devotion), nor by (mere keen) 
him whom the Self chooses. To 
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Doubt : Here arises the doubt : Does the beatific vision depend upon 
the choosing of the Lord, or is it the effect of devotion joined with dis- 
passion and knowledge ? 

Pwvapaksa : The opponent maintains that it depends merely upon 
the choosing of the Lord, as the above text shows. This is set aside in 
the next Sutra : 


Sl*TRA III., 3. 54. 

^ n * i ? i sc»n 

WT Parena, by the statements immediately following. ^ Cha, and. 
Sabdasya, of the word, Tadvidhvam, being in reference to it, having 

the same import, namely, denoting the attainableness of the Lord through 
Bhakti. Bhiiyastvat, due to pre-eminence, g Tu, also. Anu- 

bandhafi, the corresponding injunction', : the exclusive mention. 

54. When read with the verse immediately following, the 
words here also denote the same. The exclusive mention of choice is 
because of its pre-eminence.—415. 

(The words expressing that the Lord can be Been only by him whom He chooses, 
when read with the verse) immediately following it, (mean one and the same thing, namely, 
He is obtained by Ilhakti preceded by knowledge). The choice is given pre-eminence, 
because it is the last in the chain of causation, and is the predominating factor. 

COMMENTARY 

The words of the above texts, though nppaiently meaning that the Lord 
is to be obtained only by him whom the Lord chooses, yet really 
mean to teach that He is obtained through devotion, and this is shown by 
the next verso immediately following it, and by other texts also.' The 
above verse, therefore, does not mean that the vision of the Lord depends 
upon the arbitrary choice of the Loul. In the immediately following 
verse it is said : 

5iwft 3 ^ I *nvUT 

wtcrR i 

This Self is not to be gained by one who is destitute of power, nor by the heedless, 
nor by one who performs penances not countenanced by scriptures. But the wise, who 
strives after Him by those means (by ‘sravana, manana,’ etc., coupled with Bhakti, while 
praying always for grace) obtains Him and then for him (these become helpful). To Him 
this Supreme Self manifests in the home of Brahman (reveals Himself through V$yu). 

This shows that the methods or Upayas of seeing Brahman are 
power, heedlessness, etc., mentioned here. Bala or power here means 
Bhakti or devotion. As is said in another verse: “They control me by 
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devotion as faithful wives control their husbands.” Similarly, in the Gitfi, 
(VIII,, 22.) : 

3$*: 9 <TC: *merr | 

He, the highest Spirit, O I'art ha, may be reached by unswerving devotion to Him 
alone, in whom all beings abide, by whom all This is pervaded. 

Similarly, in Kafha Upauisnd, II., 23 and 24 : 

snsmcin sra-gvta iswft si ihm * t 

WlcUT II 

The Stmfi is not to be obtained by many explanations, nor by the intellect, nor by 
much learning. He whom alone this Atma elects, by him is He obtained : for him this 
itm£ reveals His own nature. 

infant 5*jftm*rtrr5rtt ^ s»uffcT: i 
sTTTrrsxmTtrat n n 

He who has ceased from evil deeds and is controlled (in senses), concentrated (in 
intellect) and controlled (in mind) obtains this Atmi through the knowledge (of Brahman). 

Hole : This shows that ‘sama, dams. samfidhfina, etc., are also means of knowing the 
Lord : for His grace would naturally fall on such a ]>erson. 

This second verso of the Kafha Upauisad, immediately following the 
first, qualifies it, and shows that practices of devotion are not useless. Tt lays 
down a graduated series of practices for obtaining Brahman, or rather for 
obtaining His choice. They are (?) cessation from evil deeds, (ii) control 
of the senses, (Hi) concentiation of thought, Ur) control of mind. Thus the 
verse about choice, which occurs both in the Mundaka and the Kafha 

Upani§ads, must be read with the immediately succeeding verses in each 

of these Upanisads; and when so read, it will appear, that the choice 
of the Lord is not an arbitrary and capricious thing, but a well regulated 
selection of Jivas, having regard to their devotion, etc. Therefore, the 

choice here means selection made by the Lord, owing to the devotion of 

the elected, for thus can the two verses of this Upani§ad be harmonised. 

Moreover, the first verse means that the Lord is to be obtained by election 
alone, no one can get Him whom He does not elect. And He does not 

elect any one who does not love Him, but only those who are His beloved, 
and who love Him in return. Those are the beloved of the Lord, who 

have devotion to the Lord, and not those who have do such devotion. 

Thus ultimately devotion is the cause of Lord’s election. The Lord 
Himself has said so in the Gitfi, YTI., 17 : 

ffcft ft *rfM)sNj$*?t a ^ *?w fin?* ii 

* 

Of these, the wise constantly harmonised, worshipping the One, is the best; I am 
supremely dear to the wise, and he dear to Me. 
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So also in the Kaivalya Upanisad, verse 2, Brahma says to A3val&yana: 
‘Sraddha-bhakti dby&na-yogSd avehi,’ “try to know Him by the combined 
practice of meditation, devotion and faith.” 

The texts like these show that the knowledge of Brahman is obtainable 
by Bhakti. If this were not so, and if only those coaid know Him whom 
Brahman chose to reveal Himself, then the Lord would be open to the 
charge of partiality and favouritism. 

If this is so, why does the text say, “the Lord reveals Himself to 
those only whom He chooses so to reveal ?” The answer to this is 
given in the last words of the Sutra, ‘bhuyastv&t tvanubaudhalj.’ The 
exclusive mention of choice is to indicate its greatness. The choice is 
the immediate cause of Divine vision. It is the last in the link of causes 

that lead to Divine vision, and it is the greatest of such causes, and 

therefore, it is mentioned an the exc’usive cause of the Divine vision. 

The gradation of causes is as follows : first comes keeping the company 

of the righteous and good men, and serving them. By such company 
and service, there dawns the knowledge of the essential nature of one’s 
own Belf and of the Divine or Supreme Self. Then comes Vairagyam 
or a total disgust for every thing of this world, and of the next; with a 
yearning to reach the Lord. This is Bhakti. When the Bhakti becomes 
strong, the man becomes the beloved of the Lord, and because of such 
dearness to Him, lie is chosen by Him. Thou comes the direct vision 
of the Lord. Thus choice comes as the last in this chain of causations, 
and hence the Sruti says, “He only sees the Lord, whom the Lord chooses 
to see." 




Adhikarcina XXVII. 

It has been determined before that the devotees, who worship the 
Lord with the attitude of a servant or a friend, from the very beginning 
of their worship, meditate on Him in the highest ether and see Him 
there. But there are some who do not see the Lord in this aspect, but 
whose attitude is one of quietness, aud who worship the Lord not in 
the supreme ether, but iu the various parts of their body, such as stomach, 
etc. Thus in the Aitareya ITpanisad, it is said that the Sarkaraksas worship 
Brahman in the stomach, that the Arunayas worship Brahman in the heart, 
etc. Here these words, stomach, heart, etc., give rise to doubt 

Doubt : Is Hari to be worshipped in the stomach, heart, eta, 

or not ? 
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jPbrvapaksa : The Pfirvapak§in says : Brahman is not material, and 
so should not be worshipped as stomaoh, heart, etc. He does not manifest 
His glory in these transitory objects, but He exists in the non-material 
highest ether, which is itself eternal, and in which the Lord is eternally 
manifested. 

Siddhdnta : This view is set aside in the next Sutra. 


SL'TRA IH., 3. 55. 

m * i ? i *v ii 

Eke, some. *ITWI: Atmanah, (the worship of and the meditation on) 
the Lord, jrcft Sarire, in the body, or in the heart, or in the Brahmanic 
hole. Wltr Bhftrftt, because He is (there). 

55. Some S&khins hold that the Atman (Yisiju) should be 
meditated upon as various members of the body, because He exists 
there also.—416. 


COMMENTARY 

Some S&kh&s hold the view that the worship of Vi.?nu, the Supreme 
Self, should be done in the body, namely, in the stomach, heart and top 
of the head, etc. Why ? Because the Lord exists in these places also. 
They say, that if a thing is to be obtained near at hand, why one should 
search for it in a distant place ; if honey is to be found in house-tree, 
why should one go to the hills in search of it ? They mean to say, when 
the Lord is so worshipped in stomach, etc., He being pleased with His 
devotees, must necessarily give them the highest region or Mukti. In 
the Bb&gavata Purina (X., 87.18) also it is said : 

The Slrkariksas worship the Lord as stomach, following the paths of the Rsis. 
The Arnnayas worship Him as the ether of the heart, as the easiest road of reaching 
Him. But higher than these two, O endless One 1 is Thy abode in the head ? Those who 
worship Thee in the head, rising thereto by SusumnS from the heart, they never fall 
into the jaws of death again: (for bead is the Vaikupfba). 

Thus in the Aitareya Aranyaka, II., 4, 1 : 

wiifb juIuto ? r, rPi i 

«ftids«RitT irfordswRi JjfNfdflfa; frww; i 

The S4rkar<ksaa* worship the stomach as Brahman, the Annjayas meditate on the 
heart H Mlkmtn . etc. 



m*yal IU PtoA, XXVIIIAMIKARAXA, Sk 56. 59d 

, — - ■ - — ■ _ ■ ■ - — 

Adhikarana XXVIII. 

Id the text of the Chhftndogya Upanisad, III., 14. 1, it has been said “as 
is the faith of a man in this life, so will be his condition in the next.” 
And in the succeeding verses of the same Khaiida, it lias been taught 
that Brahman should be meditated upon as possessing the attributes of 
Lordliness and as well as those of Beauty and Sweetness. It has also 
been shown above, that there is no conflict in these two forms of 
meditation, the Lord as Majestic and the Lord as All-beautiful. The 
Jivas follow one or other of these modes of meditation, according to the 
will of the Lord, and the training obtained by them in the company of 
the Good and Holy men belonging to that particular order of devotion. 
By any one of these two methods the Lord is reached, as has been 

shown in the Siitra III., 3. 20. 

Doubt : Now arises the doubt : Does the man reach that particular 

aspect of the Lord, possessing those particular qualities, which he has 
beeu meditating upon or does lie reach the Lord as possessing every quality, 
over and above, that so meditated upon ? In other words, will the 

devotee of tiie Lord, the Beautiful, see the Lord in Mukti as Beautiful 

alone, or as Majestic also and vice-versa ? 

Purvapahsa : The object of meditation being one, the devotee, 
when lie reaches that object, will see It in the fulness of all Its qualities, 
and not only possessing those qualities which he laid meditated upon. 
It is something analogous to meditating on the Lord with a few qualities 
or with a combination of all qualities. 

Siddhdnta : This view is set aside in the next Siitra. 


SI*TRA III., 3. 56. 

II * I ? I ki II 

Vyatirekah, difference. 3® Tad, of the meditation. HI«T BhSva, 
of the qualities. snfacfig; Bh&vitv&t, because of the existence. * Na, not g 
Tu, surely. Upalabdhivat, as in the case of knowledge. 

56. There is not the perception of the Lord having other attributes 
than those with which He was meditated upon in life. It is like the 
realisation of the Lord, according to the nature of one’s conception or 
knowledge.—417. 

COMMENTARY 

The word *Tu’ is employed in order to remove tho doubt The 
Siitra declares that in release there is not perception of qualities other 
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than those meditated upon, because the devotee having meditated with 
certain qualities es belonging to the Lord, the Lord appears to him as 
possessing those qualities only. For in Heaven, one sees the Lord as 
having those qualities only, with which he had invested Him in His 
meditation. It is like knowledge. When a person meditates with a 
particular kind of knowledge, in obtaining that object he obtains it with 
that particular knowledge. Namely, in the state of Mukti, his conception 
of the Lord is realised in the particular form of knowledge with which he 
had conceived Him on earth. Though the knowers of the Lord are fully 
conscious, that the object of their devotion has attributes other than those 
with which they meditate, but as they do not wish to see their Lord with 
those attributes, so when they reach the Lord in Mukti, they see Him only 
as they had meditated upon Him, and not otherwise, because they had 
not so meditated upon. And thus the above Sruti of the Chhfindogya 
Upani§ad is justified, for as is the faith of the man in this life, so will be his 
realisation in the text, otherwise this text would become invalid. 

In the next Sutra, the author shows by an illustration that people 
have different kinds of faith, and reach the Lard in his different aspects, 
because the Lord so wills it. The illustration is taken from that of the 
Yajam&na and his officiating Rtviks or priests. 


SITRA in., 3. 57. 

?iwiq ^ ft \l \ \ * t Y* l\ 

Ahga, parts. Avabaddhah, appointed to, connected with. 3 Tu, 

but Na, not. flWiy HakhSsu, in all the 4aklms or branches, Hi, because. 
afWKq. Prativedam, according to the Veda. 

57, But they are appointed (or restricted to) particular parts, and 
not to all branches of a sacrifice, because of the Veda. — 41S. 

Note : Like the priests to whom separate functions have been allotted by naming 
them to certain posts, so .Tfvas follow one or the other path of devotion, l>ecause it has 
been ao determined by the Lord. And as the priests when holding a particular office can¬ 
not perform any other function but what is appropriate to them, and cannot perform the 
other parts, because the Vedas are definitely prescribed for each priest, so the Bbaktas do 
not follow the paths other than their own in their devotion to the I/ord. 


COMMENTARY 


The YajamSna, when performing a sacrifice, chooses several priests 
to pfpgkrm it Every one of these priests knows all the parts which 
constitute the full sacrifice. But the YajamSna allots to each priest, the 
psrticiBar part which he must perform in sacrifice. Thus he binds them 
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dowD, as it were, by giving them particular names, such as: “I select 
you to do the part of the Adhvaryu priest, I choose you to take the seat of 
the Hotar priest, 1 ask you to do the duty of the Udgdtdr priest in thi9 
sacrifice. And so on."’ According to the particular office assigned by the 
Master to each of these priests, they are restricted to that particular office. 
Thus, one elected to the office of the Hotar, though equally dexterous in 

performing the duties of other offices also, is yet confined to the work 

of the Hotar alone, and lias no right to do the work of any other priest. 
That being so, lie cannot perform all the other acts, taught in the various 
HSkhas, because the parts are regulated according to each Veda. Thus 

the Hotar performs his part with the verses of the Rg Veda, the Adhvar¬ 
yu with the sentences of the Yajur Veda, the Udgata with Sanaa Veda, 

and the Brahma with the Atharva Veda. Here the particular office which 
any priest lias to till, is determined by the will of the Master alone. No 
priest has a right to *ay that he lyll do all the work, or any other work 
than that to which the Master appoints him. According to the nature of 
the office tilled by the priest, is the nature of the fee also (DaksinS) 

received by him. Similarly, it is the will of the Lord which determines 

the particular mode, in which particular -Jivas must worship Him, whether 
they worship Him as Lord the Beautiful, or Lord the Majestic. 

The author gives auotlier illustration showing how Uddhava and the 
rest worshipped the lyord with mixed sentiments of love and fear, worship¬ 
ped Him both as Majestic and Beautiful. And though this mixed sentiment 
is not so pleasing to the author, yet he tries to explain it. 

SI TRY in., 3. .')S. 

II X 1 \ I ll 

Mantra-Sdivat. as in the case of Vedic verses and others. *|T 
Va, or. Avirodhah, there is no contradiction. 

58 Or there is no conflict, as in the case of certain Mantras 
and the rest.— 419. 


COMMENTARY 

The Lord willed that men like Uddhava and the rest should have 
this mixed form of devotiou, in order to evolve their Bhakti on both 
these lines. It is like the Mantras of the Vedus. As sometimes one and 
the same Mantra is employed in many ceremonial acts, and as other Man¬ 
tras are employed in two acts, while there are others which are confined 
to one act only, according to the directions given in the ritual, so some 
men are employed to worship the Lord in one way only, others in several 
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ways. The word “Adi,” “and the rest,” is employed in the Siitra in order 
to include time and action. Just as one and the same time is the cause 
of producing in one tree, leaves and flowers ; in another it is the eause 
of file tree shedding all its leaves ; in one person it produces youth, in 
another infancy and so on : so there is no contradiotion, if the Lord 
inspires different sentiments, in different people, at one and the same time. 
Therefore, with whatever attributes, and with whatever essential form, the 
Lord is meditated upon, with that attribute and form, He appears to the 
sight of His devotee in release. Thus it is demonstrated, that the Lord 
does uot appear in Mukti, with attributes more thau those meditated upon 
by the devotees. 


Ailhikarana XXIX. 

Now we shall discuss the following texts of the fiopala Tap.uu : 

‘Eko’pi sail bahudhfi yo'vabhati.' Though onr* lie who appears as many. 

‘Ekain santam baliudliil drsyamfinam.’ Being one who is seeu as 
many. ‘Atlia kasm&d activate Brahma.' Why is he called Brahma ? 

Like the Vaidurya gem (lapis laudO there exist many forms in the 
Lord. Thougli possessing all these, He is still one, though called by 
many names. Similarly, though the Lord lias many qualities and has 
manifold inodes of manifestation yet His essential attribute and form is 
one. 

Doubt : Now arises the doubt : Should this manifoldness , taught in 
the £ruti, and depending upon the manifoldness of His attribute and of His 
essential forms, be an object of meditation or not? The question arises, 
should a person meditate on the manifoldiiess (Bahutva) of the Lord or 

not ? 

Pfirvapakm : This Bahutva or manifoldness should not be meditated 
upon in every devotional exercise, that is to say, that the attributo of 

the Lord as appearing manifold (His Bahutva attribute) should not be 
meditated upon in every UpHsanu, because there is conflict in sucli meditation, 
as has been explained in Sutra III., 3. 12. Attributes like bliss, etc., may be 

well combined in ull meditations on the Lord, but the attribute of 

mnltiety is incongruous with the idea of unity. When meditating on the 

Lord as one, it is impossible to think of Him as many. Unity and 
plurality cannot co-exist in the some substance. The Lord sltould not, 
therefore, be meditated upon with the attribute of plurality. 

SidAh&nta : This view is set aside iu the next SQtra. 
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SL’TUA TIL, 3. 59. 

W- wr fs n ? i ? i u n 

»Ipl: Bhiimnab, of the plentiful : the multiety; manifoldness ; infinity, 
•Kratuvat, as in the case of sacrifice. Jyayastvam, pre-eminence. OTT 

Tathft, thus, ft Hi, because. Darfiayati, the scriptures show. 

59. The universality (Bhiima) of the Lord must be 
meditated upon in every Uptisana, because of its pre-emi¬ 
nence, like the Kratu sacrifice. The text also shows this. 
—420. 


Tommkmahy 

Plurality or manifoldness of conditions, being the highest among all 
tho attributes of the Lord, and like the sacrifice, it being always and 
everywhere co-existent with find, it must be thought upon in alt medita¬ 
tions upon llim. As the Kratu like the Jyotistoma sacrifice, is a sacrifice 
even in the beginning when the sacrifice! 1 undertakes it and is initiated 
into it, and remains a sacrifice when tiie sacrifice! 1 lias finished it by taking 
his final bath, and as this conception of Kratu is the most important 
ingredient in every sacrifice and is present in every one of them. Similarly, 
iu all the attributes of the Lord appertaining to His essential nature, 
this quality of Bahutva or tnuch-ness is inherent and every attribute of 
the Lord lias it. It must be meditated upon in every worship of the Lord. 
In other words, every attribute of the Lord is infinitely great and manifold, 
thus Bahutva or manifoldness runs through every attribute of the Lord ; 
thus as Kratu-ness runs through every sacrifice, beginning from its very 
inception called Diksa and ending with the final bath called Avabhytha. 
This is illustrated by tiie text of the scriptures also. The Sruti shows in 
tho well-known Bhiima passage of tiie Chhandogya Upani§ad that every 
attribute of the Lord has this quality of Bluima iu it; for Bhiima or much¬ 
ness is au invariable concomitant of every attribute belonging to the Lord. 
See Chhand. Up., VII., 23. 1 : 

^ an gs tjynfw 

“That which is Bhiima that is happiness. There is no happiness in 
the finite, etc.” The text further teaches that Bhiima must be meditated 
upon everywhere, for without such meditation, the eternity of Karma 
could not be established. 



604 


vedInta-s&tras. iii adhyAya. 


[Ooviuda 


Adhikarana XXX. 

Doubt : Now arises the doubt: Is meditation on thoso many forms 
of one nature or of diSerent nature ? 

Pttrvapaksa : The object of meditation being the same in its essential 
nature, all meditations must be of one kind. 

Siddk&nta, : This view is set aside in the noxt Sutra. 

svtra'iii., 3. 60. 

ii ? I ? t it 

*HT Nftna, of different sorts. Sabda-Sdi, of the term-, and others. 

Bhedfit, due to the variety. 

60. The meditation is separate and diverse for each form 
of the Lord, because of the difference of the words and the 
rest—421. 


< OMMKNlARV 

In these forms the meditation is indeed of various kinds. In other 
words, it is different for every Term. Why do we say mi > Because there 
is a difference of words, etc. Thus the meditation on Nysniiha is different 
from meditation’, on Sri Kysija, because the words Nrsiiiiha and Kyijnu 
are different, because the Mantras of Krsna and Nysiiiiha are different, 
because these forms are also different, and their ritual of worship is also 
different So also we find in the Smrti : 

f.u >nr i 

Keeav* is worshipped in different modes, with different rituals, in the Krta, Trcta 
Dvipnra and Kali ages. He assumes different colours, according to the Yuga. and has 

different forms and names. 

Therefore, the ritual is not the same in meditating on the different forms 
of the Lord. The Puj&s are different 


Adhikarana XXXI. 

It has been said above that meditations arc of different sorts, according 
to the nature of forms meditated upon, such as whether it is the form 
of Nysimha, etc. 

Doubt : Now arises the doubt, whether the worshipper of a particular 
form, should combine with his worship the meditation on other forms also, 
or is 8uoh combination optional to him. 

PSurwpaksa : - There is no reason why meditation on all these forms 
shonld jbe optional. They must be combined. 
j& i&iMnta : The next Siltra sets aside this view. 
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60S 


si'tra m. f 3. 61. 

\\\ I \ i % \ w 

Vikalpah, there is an opinion, i.e., restriction to one paiticular 
form, which once chosen mu-,t be stuck to. Avi.4isfa, not special, 

similar, the same, 'fillet Phalatvat, because the fruit is. 

61. There is option (to choose one form and stick to it), because 
there is no greater excellence of fruit obtained by meditating on 
all.—422. 


(OMMKM \m 

There is option in their meditation and 1’iija. There is no such 
latitude allowed that one should worship Nrsiiiiha for some time, Rain- 
chandra for a few days after that, and Ivysna then. One must make 
his option and stick to that particular form of Upasana and Piija, which 
has been taught to him bv lib Guru, and which belongs to the order of 
Good Men with whom he is brought up. For Guru and the Good 
Company are the environments in which the soul is placed by the Lord, 
and he cannot change the particular mode taught to him. AVhy V Because 
the fruit of all meditations is the same, namely, all worships lead to the 
realisation of Moksa. Tf perfection w obtained through one form of Piija, 
what is the necessity of constantly changing the forms of Piija ? Though 
in a previous Sutra it has already been mentioned that one must follow 
one mode of worship, yet the same statement is made here again, in 
order to show that the Ekfiutin Bhakta is the highest, and thus there is no 
tautology here. 


Adhikarnna XXXII. 

It has been mentioned just now, that necessary Piijas, as tiiose of 

Nysiriiha and the rest, the fruit of which is Moksa or release, must be 
performed by the man, during the whole period of his life, for such is 

the duty of Ekantins. These Nitya piijas must not be changed, but 

should remain uniform throughout one’s whole life. But there are 

KSmya piijas or worships made with the object of gaining some parti¬ 
cular fruit, such as fame, victory, fortune, etc., and such modes of UpasanS 
of Brahman are taught in the Upanisads like the Brhadaranyaka, etc. In 
the case of such Kamya piijas there arises the following doubt. 

Doubt : Should the meditation on Brahman vary with the particular 
desire to be gained, or must one pray to bis tutelary Deity (I§fa) alone 
for the acquisition of any particular object V 
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Purvapakm : The meditation must be of one particular form 
in order to obtain all desires : and the form must not change. Because 
as there is no distinction in the various Nitya meditations on Brahman, 
all lead to Mukti, there being no necessity of changing from one to another, 
so the worship of one form can confer all desires nlso. There is rfo option 
to change. 

Siddhdnta . With regard to Kaniyu pujas, there is no such strict rule 
and more latitude is allowed. 


mho in, 3. 62. 

wrcg ggsfttfcvi =?t #rq*n*nq. n ? W i U n 

Kamyfdi, aiming at objects of desire, g Til, but. JWWWf. Yatlia- 
kamnm, according to one's liking, Samuchcliayeran, may cumu¬ 

late. u Na, not. m A'a, or. Piirva, the former. 53 Hetu, reason 'flUHift 
Abh&vat, on account of the ab-ence of 

G2. But in the ease of Kamya devotion, one may, 
according to his wish, worship any other deity for the 

fulfilment of that particular desire, or he may worship 

even his Istu deity for getting it. Because there is absence 

here of the reason which existed in the case of the first. 

—423. 

'OMMKMAin 

In Kamya meditations, wheie the object to he gained is not the 

realisation of Brahman but the attainment of fruits, like fame, etc., one 
is at liberty to worship any form, or one form, from which he can gain 
his object. That is to say, a worshipper of Nysiiiiha may worship otiiei 
forms of the Lord in order to obtain some particular fruit, like fame, etc, 
or may worship the Nfsiiiiha form itself, even for the purposes of getting 
Ktlroya fruits. Why ? Because the reason of the last aphorism does 

not hold good here. As the fruits to be obtained are different here, 
different forms may be worshipped in order to gain those fruits. So 
long as there exists a desire to get the particular fruit, all those medita¬ 
tions and Piijds must be performed which are calculated to give that 
fruit more expeditiously. But if a man has uo such desire, he need not 
perform any other worship, but that of his particular PiijS. The sense 
of the whole is this. A person striving after release, a Mumuksu , must 
always stick to the worship and meditation of one particular form, but 
if he is ever in need of getting some lower object, even then also be must 
ask bis God for that object He must never worship any lower deitic- 
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in order to get any lower object, for Hari can give every object to His 
worshipper. As says the Snifti : 

snsm: i 

ffteu! wfirapfa jjSh <rcn n 

The wise, broad-minded aspirant after release, must always worship the Highest 
Person alone, with the intense Yoga of I’.hakti. whether he desires nothing or desires 
everything. 

Thus lias been explained the meditation on the various forms of the 
Lord, with various Mantras consisting ol ten syllables, etc All Kaniya 
piijfis may be performed either optionally or collectively. 

Xotc : See (lopAla Pilrva TApani for the various Mantras deduced from the 18- 
syllabled Mantra, Klim Kr-iuya Gopij&navallabhdya SvAha. The 10-syllahlcd Mantra is 
(lopljanavallabhaya SvAhj. This is the favourite Mantra whieh Indra recites. The 1G- 
syllabled Mantra is (hn nnmali KrsniSya Devnkiputntya hum phat svitha, etc. 


Adhikara.m XXXTTT. 

In the previous part then* has been explained meditation on the 
.spiritual attributes of the Lord. Now is commenced the topic teaching 
meditation on the various members of the body of the Lord. Iu the 
<lopfda Pilrva Tapani I'panisnd toward' the end, Bothnia says • 

"I propitiate with highest praise that one Covinda whose form is 
existence, intelligence and bliss, whose Mantra consists of five words, who 
is seated always under the Kalpa tree in Brndabana and is surrounded by 
forty-nine Marut.s.” (Then follow twelve verses of praise) reciting the 
various attributes, mostly bodily, of the Lord. 

spft I 

jut) 5pi: ii i ii 

surf fasnusanq softer I 

fivfljiq nWlsnwi *w: ii ii 

mf) sw: ^.nvwrflr^' i 

ifUTvfwrup? swaprafr ww ii $ n 

whhuIwj u * h 

sm: ii y n 

n t, n 
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(tiovinda 


hr.- mg a rt stir »ft**>nTR H*fr hr* ii » it 
HR: u migH iT R Rti^RWR h i 
•J jrHTsftftRROTR II R II 

fRWfiHTR fRRltTR f«TRI5«^ft% I 
VffoftRTR R# vftfWglR HR 1 ! HR: II < II 
Hffc RIRIH^ Rffa RGHRR I 

^ Rigs?; Rift || \<> || 

*ft?*lg ?frRgftaTni RWtsRRjflg;* I 
HRKR7«I> RRR RlgS* HR^gd II U II 
HFTRJT! 3R1$R ) 

Rtf*?? RWRFR RT ygs* RIRR II V< II 

1. All hail to Him whose form is the universe, and who is the eausc oi the sustenance 
and dissolution of the universe who is the Lord of the univease and who is the universe 
hail, hail to Oovinda ' 

2. All hail to Him whose form is Intelligence, and consists of the highest Bliss ' Hail 
to Krsna, the Lord of the (iopis. hail, hail to Oovinda ! 

3. All hail to Him whose eyes are like lotus, who has a garland of lotus ; hail to 
Him from whose navel grows the world-lotus, hail to the Lord of the Ivotus-born (KamaliS)' 

4. All hail to Him who is adorned with the diSdem of peacock feathers, to Rama or 
the unobstructed Intelligence hail to the Heart's delight of Raniu (Sri), hail, hail to 
Oovinda! 

5. All hail to the Hestroyer of the brood of Kaiii»a, to the Slayer of Kegin and 
Chin ft ra; hail to the Adored one of the Bull-bannered Siva • hail to the Charioteer of 

Partha (Arjuna.) 

0. All hail to the Player on the flute, to the Cow-herd, the Bruiser of the head of 
the snake, to the Sporter on the banks of the K,Hindi Vamuna. hail to the Wearer of the 
dancing ear-rings I 

7. All hail to the Beloved of the cow-maids (of Brndibana), the master-Dancer 
hail to the Protector of His devotees, hail, hail to Lord Kr^na ! 

8. All hail to the Destroyer of sin, to the Uplifter of the (lovardhana to the Ender 
of the life of Pfltana, to the Killer of Trnavarta I 

9. A1I hail to the Partless, to the Delusion-less, to the Pure the Enemy of the impure 
to the Secondless, to the Great, hail, hail to Lord Krsija ! 

10. Be gracious, O Supreme Bliss ! be gracious, 0 Supreme Lord ! Save me, O Mastei 
me, bitten by the serpent of Desire and Disease. 

11. 0 St! Krruja ! O Beloved of Rukmiiji i O Stealer of the hearts of the cow-maids' 
O World TeacheT! save me from being drowned in the ocean of Saiiisira (world). 

12. 0 Ke&ava O Remover of pain O Ntfrilyapa ! O JanSrdana ! O Govinda ! 0 
Supreme Bliss 1 0 Mfidhava! save me. 

„ la the above verses, the various members of the body of the Lord 
described as having certain attributes ; such as His eyes are like lotus 
Sjitith a compassionate gaze in them, tbo mouth is smiling and sounding 
Ante. His head is adorned with a crown of peacock feathers. His 
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movements are slow and dignified, His intelligence is uninterrupted, and 
He is an expert in singing and dancing. 

Doubt : Here arises the doubt: Are these attributes of smiling face; 
compassionate gaze, etc., to be separately meditated upon or not ? 

Pttrvapaksa : They should not be meditated upon separately 
because there is no higher reward in such meditation, and because the 
highest end of man (namely, Mukti) is obtained by meditating on the 
universal attributes of the Lord, such as His omniscience, omnipotence 
and the rest; and so the charms of His personal appearance, costume, 
gestures, movements, etc, need not be meditated upon. 

Sidtlhditfa : This view is set aside in the next Sutra. 

sitra m., 3. <53. 

II \ i \ I II 

vi|F5 Aiigesu, in the limbs of the Lord. VathaSraya, according to 

the fitness of the place, 01 the limb. «F3: Bliavah, the assuming of the mood, 
the meditation on the aspects. 

03. Meditation appropriate to each member of the body should 
also he performed.—424. 


'OMMRSTARY 

In the various members, such us the mouth, the eyes, etc., the 
qualities and gestures appropriate to them, must be thought of or meditated 
upon. The particular member, described as having a particular quality, 
must always lie meditated upon with that quality, lu forming the mental 
image of the Lord, the face must be thought of as smiling and speaking 
sweet words ; the eves as having a compassionate and benevolent gaze, 
and so on. 

.sCtka m., 3. *54. 

fm** it \ i \ i it 

f?re: Si$taUi, by those who are taught. ^ Clia, and. 

04. And because Brahma taught such meditation to His 

disciples in the Gopala Tapatu l T panisad. 42;>. 

COMMENT \RY 

At the end of His verses of praise in the Gopala Piirva Tapani, 
BrahmS says, “With these versos I praise and worship the Lord . 

tw SjjRtfiwtwiTfa i ^ ajji s*r q>-as4 ^ 

t 
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I propitiate even now Krjna, with these verses. You also follow my advice, and 
as I always recite the five-worded Mantra, so you also reciting that five-worded Mantra 
and meditating on Sri Krsna, will verily cross over this ocean of worldly existence, the 
cycle of births and deaths. 

Thus said Brahm& to the sages. 

Thus Brahma Himself teacher the sage* to meditate on the attributes 
of the various members of the herd's body. Therefore, the peisou.il 
charms of the Lord must also be meditated upon. 

Objection : In the Chlnindogya Upanisad, I., <’>. 7, only the compassionate 
gaxe of the Lord is described, no other member*, are specified therein : 

<Ur3 3*u ifPqra ct«nf*fr g S3 % % 

ipwfwrt 3 II kS II 

His two eyes are like fresh lotus. His (mystic) name is l"t 3 (j for he has risen 
(lldita) above all sins. He also, who knows this, rises verily above all sms. 

Tliis description of the Oldiuudogv.i Upuuis.id is detective, because it 
mentions only the eye* of the Lord, and is silent upon other part* Tie* 
objection so raised is answered in the next Sutra 

si'trv hi, 3. lio. 

ii ^ i ^ kv. n 

33I5TCH. Samfihfirfit, on account of expressing collectively ; dl-eompivheu- 
sive. 

65. ( There is no discrepancy in the statement of the 

Clihfindo^ya Upanisad) liecause the description there (is collective 
and) all-comprehensive, (meant to include other members also) 
—426. 

i "VIVII- VI U1V 

The word Na, “not" is to be drawn into this Sutra from III., .') (!7. 
namely, from the third Sutra from this, ft is to be read not only m tin* 
Sutra, but in the next also. Since the description of other members of 
the body of the Lord must be supposed to have been described in a single 
description of the eyes in tin* Chhandogya Cpunisad, there is no defectiveness 
in that Upamgad. The compassionate gaze mentioned in this Chhaiidogyn 
Upanisad is illustrative of all the other attributes, such as sweet speaking, 
etc. A kindly look is an all-comprehensive attribute, including the rest. 

In the next Sutra, the Piirvapaksin raises an objection to the ollect, 
why should a particular member be thought of with a particular attribute, 
and why not every member be imagined as having every attribute 'i 
next Sutra, therefore, is a Uurvapaksa Siitra, and will bo refuted 
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SITKA III, 3. •)•). 

ii ^ i \ i ^ ii 

Cruna, of the qualities. UPrr’TTg Sadliaianvu, about the comtnon-ness. 
«r’?T: Sruteb, from the statement of the Veda'-. Cha, and. It includes tlie 
combination of all Uunas. 

66. (Every member of the Lord’s bndv must be meditated upon 
as possessing the attribute of the other member), because of the text 
which says that there is a cummon-uess of attributes, (with regard 
to the members of the Lord s bod} 7 )-—427. 


' oVnil M \U\ 

The texts like “evoiywh'-iu Tiim hath hands and feet, etc."—(OitS, 
\ 1T1, 11) show that (very memhet of tin- body o| the L'mi can discharge 
the function of even othei member s,, e\<uv memba ui.iv be meditated 
upon with the attribute ol anv otlmi member (such ;i' His eves may be 
meditated upon as gia<pmg the whole woild, and His hands as seeing the 
whole universe) The snnts texts, bkf- the billowing, also declare that 
oveiv member of the hodv ol the hold has tin* ijo\m*i of discharging all 
the functions ol all the s.-nsC' 

srynfa «I«t fUfistf?sqfftwf?=T I 

3JTf?=t qjvpgfH WT ^Tf^T I 1 

Whose every membu ol (be body possesses the (million of all the senses, such as 
seeing, drinking bearing, moving holdine, etc. 

Theietore, there i' no p'stuctive uilo that anv particular member of 
the hold's bodv should be meditated upon with any particular attribute. 
The won! “Cha' indicates that all (iun.is mav also be so included. 

Sithllninta r ihe objection i.iihA m this shitia i> answered in the 
next. 


si‘ i i; v m, 3 

* 3f II ^ I ^ I ^ II 

w N«, not. m Va, rattier, suiely, only. ^ Tat, their. UfW SahabhSva, 
being together. AiSiuteh, theie being no declaration of this Sruti. 

67. It is not so. (A particular member should be meditated 
upon Avith its oavu peculiar attribute), because there is no text declaring 
that it may be meditated upon with (the attributes belonging to the 
other members),—428. 
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COMMENTARY 

The force of Va in tlio Sutra is to indicate exclusion. The univer¬ 
sality of attributes must not be meditated upon in any particular member. 
Why? Because there is not any text describing attributes other than 
those appropriate to those particular members. Therefore, qualities 
belonging to other members not being described with regard to any 
particular member, must not be meditated upon when meditating on that 
particular member. The text like “every part of His body is a hand, 
every part a foot and eye and ear, etc.” only declare the omnipotence of 
the Lord, and that all the powers of the Lord exist in everv portion of 
His body. It is not meant to teach incongruous meditation. 

sitra m., 3 (is 

II X I I ^ H 

DarAanat, because it is so seen in the world ^ Chn, and 
08. And because it is so seen (and it is more natural meditating; 
in this way).—429. 


1 OMMK.VI ,Uf\ 

It is more natural to think that the eves see, ears hem, hands grasp, 
and so on. (It is not natural to conceive that the eyes are bearing, the 
ears are seeing and the feet are talking Though in the case of the Lord 
all these things are possible, yet there need not ho any unnatural 
meditation, even in the case of the Lord). 



THIRD ADIIYA.YA. 

Fill RTII P V1>A 

Adhi/carana I. 

TOTOSTCfc^ Wlq) 

tot fWwrD ii 

In the temple of faith carpeted with good conduct and good thoughts, adorned with 
the throne of knowledge, produced by Vairfigya surrounded by the rampart of religion, 
behold there shines this Divine Goddess called Vidyfi, the best beloved of Visnn and the 
giver of all desires. 

In the previous Pada, Vidya and her concomitants appertaining to 
Brahman and denoted by the words like meditation and worship, have 
been described. In the present chapter it will be -diown, that Vidya is 
independent of Karnuui; and that the latter is subordinate to her, and 
that the followers of Vidya are ot three kinds and so on. According to 
the difference ot determination (Kratu), the seekers of Vidya are of three 
sorts. The first kind is called Sanistha, namely, those who discharge with 
faith, the duties ot their "tage of life (Asiama) and class (Varna), with the 
desiie of seeing the varieties of different worlds (such as those belonging to 
Indra and other higher Dev as'. The second class i^ called Parinisthitas. 
They a No peifonn, with equal devotion and faith, the duties of their 

Varna and Asiama ; not with the object of going to the different worlds 
in order to see the wonderful woikmg ot the Lord therein, but merely for 
the sake ot the society in which they live, and to uphold its traditions, and 

to maintain its continuity. Both these clas^e^ ot devotees belong to the 

order of householders. The third class are called Nuapek$as or Sannyasis. 
Their minds have been puiified bv truth, austerity, prayers, etc, 

performed in theii past life ; and hence in the present life, they do not 
belong to any order („Wan,a) Such are - those who are totally indifferent 
to worldly life. Thu-- devotees of Vidya are classified into these three 
divisions. 

The author first establishes the independence of Vidya from Karnaan 
or formal religion. 

Visaya ’ VTe find in the Upanisads texts like the following : 

( Chh. Up., VTI., 1. 3). 
g#taTjfrffT ( Taitt. Up, II., I. 1 )• 

The knower of Atman crosses over all griefs. 

The knower of Brahman obtains the highest. 
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So also in the Kafha Upanisad, II., 16 : 

Knowing this Aksara verily one obtains whatever he desires. 

Doubt : Here arises the doubt : Is Vidyft the cause of release alone 'i 
Or of heavenly worlds also ? 

Pitrmpakaa • The wise, free from all desires, do not wish lor heaven- 
worlds, and consequently Yidya is the cause of release alone. 

Siddfitutfa : In the next Sutra it will be shown that through YidvA 
one can get 8varga also, il he so desires. , 

si *try hi, 4. 1 

swfe ipqfzfo ^ n ? i * i \ w 

3P5*-*l*i: Puni^a-arthah, the object of man's attainment, a man's benefit, 
i.e., knowledge of God. *H: A tab, from this, from tins Yidya. TPiTC Sabdat, 
because the Scriptures state so. ?f*r lti, so. Hadarayanah, lladarii- 

yana holds. 

1. Badarajmna liolds the view that from this Yidya, a 
man obtains all the objects ot his desire, because there are 
words to that effect in the Scriptures.—4.'h>. 

< OMMS.M yky 

All the objects of man's desire, namely, Dharina (religious merit), 
Artba (worldlv prosperitv), Kama (enjo\ moot), Moksa (release), are obtained 
from this Yidya alone This is the view of Bndarfiyana. Why V Sabdat 
Because of the word Because of the texts like those quoted uhov<, which 
sIioyv that through Yidyfi (‘Vo yad ichchhati tasva tat' ) whatever one desires 
that he gets. The Lord Han, being pleased with the devotion (Yidyfi) ol 
His Bhaktas, gives even his ounsolf to his devotees, lake Kardania m 
others, though having desire for other fruits, the Lord gives them that 
fruit, ou account of Yidya alone, which serves the same purpose ns if it 
was a formal religious Karma. 

Here Jaimini comes forward with his following objections. 

Adhikaraua II. 
sltba III., 4. 2. 

II ? I * I ^ II 

IffffJiL 8e§fttv&t, because of the remaining of the Karma, i.e., the 
pjffgnjoance of the duties. Puru§a, about a man, ’MTU: Arthav&dah, an 

artliavMa. w Yathi, as, Anyefju. in the case of others, fftt lti, so. 

Jaiminih, Jaimini holds. 
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2. Oil account of Vidya standing in the supplementary 
relation to Karma, the statements as to the fruits of Valya are 
glorifiratory only, regarding the person performing Karma They 
are like other glorifioatory passage-,. Tim is the opinion of 
daimmi.—4,‘>1 


i i*MVII SI \| \ 

The .Jha lumsolt entm- <>n the pint n in me< j «it Is,inn i- m the -dtapi 
,,f woislnpping the Loid, a- tuiglit hv the Lord, aft<-i lie has understood 
the essential nut me ot Visiui, the object ol wm-hip and of Ills individual 
self, the woi-luppei Thnmgh th<*»>* he becomes puuhed of all sins, 

and obtains the hints in the shap * of Maui or Vnksi, tin* enjoyment of 
heuvenly pleasuio- or the attaninu nt of it lease though the unseen 
piinciple called \di-ti. \ idva home, therebne, subordinate to Karma, 
standing to it m the illation of ,i complement, the hints mentioned 
tegardmg the results of \ idvA in the '■'ouptiu-'- ue t<< b, cou-nhivd as 
ineie de-enptm pas-ng,-, glmiftuig k nun and showing its lelation to 
Purusii Such tests, that foie, which teach special nsults of \~idva, ate 
mere Artlmvfula-, like other Vi tints Adas relating to th • substance (Drawa), 
ot to tlie puuheation ol the substance (■saiii'kata) oi t) sub irdunte acts 
themselves (lsarmi) These Attlnvadis ot glotihcaton* pi>s, t ges ate not to 
be taken in then liteial >> n-" ,1 uimiu in his M'ittas tuns pt ipotmds this 

doctrine 

"Diavva-saiitskara-kaimasU paraitliatv At phalasrutu arthavadah 

scat.” 1\ , 3 1 

Because materials the operations performed upon them, and subordinate acts subserve 
other acts the description of a fruit in lomuxtion with anv of them is a mere Sithavtvda 
or glorification 

Xutt ■ In performing a sacntice material-, are used their purpose being described. 
The sacrificial material- arc operated upon and the purpose or the fruit of this is 
described. Subordinate acts arc [>crfonue<l in the course of a sacntice—a main act , and 
their fruit is also described The descriptions of su,h fnuts are meie re-statements, 
because the materials the wav in wliuh they ate operated u|*>n and subordinate acts 
-ubaerve the main act 

Thus, the following ate Arthavifdas relating to sainfiual materials He whose sacri¬ 
ficial htdle is mode of the wood of Jnirw eaUthu takes foi his otleruigs the juice of metres. 
His offerings are juiev. He whose sacrificial ladle t.Tuhui is made of the wood of Bttfra 
l'rundo«n , never hears bad tiding-. He whose saenfu isl ladle (Upabhrt) is made of the 
wood of Ficus lirlii/wsn, secures fruit b\ means of knowledge. He. whose sacrificial vessel 
for clarified butter is made of the wood of linivui/.ufii - his offerings are stable then he 
obtains children. These are the forms of a sacrificial ladle (Srucha) He, who has a ladle 
of this form, obtains cattle of this kind and his children ate not born ugly ,—TaiHtriya 
AtiiAHn, III., 5. (I 7. H. 

The following extracts show - tin* glorifications of Satit-kAia. 
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“He covers the eye of his enemies by means of that collyrium which 
he puts in his eyes” (Ibid., VI., 1. 1. 5). “He cleans his teeth. Ho gots his 
“beard and head shaved. He gets his nails pared. The hair on the head 
“and the beard, being dead skin, are unfit for sacrifice. Then removing 
“this dead skin unfit for sacrifice and being qualified to perform it, lie 
“begins it He bathes” (Ibid., VI., 1, 1. 2). The following extract shows 
glorification of Karma :—“When lie makes the offerings called PraySja 
and Anuyaja, he makes a coat of mail for sacrifice. He makes this coat 
for the sacrifice!' to overcome his enemies.”— (Ibid., II., 0. 1. 5\ 

Thus a person performing throughout his whole life the duties of a 
householder, such as sacrifices and the rest, and who is endowed with the 
moral virtues of the control of conduct or thought, etc., is mentioned in 
the scriptures as attaining Brahman, in the texts like the following 

jset VJr prrwmrcwt'nJfi 

wg* si s* h ^ ii t ii 

One Bhould learn the Veda in the family of his teachers and making presents to hm 
Guru, according to la», and doing his works fully, one should return home and enter into 
household life. In a sacred spot he should recite the holy scriptures, and perform good 
deeds concentrating all his senses on the Supreme Self, he should not injure any living 
creature except in sacrifices. He veril) thus passing his life attains on death the world 
of Brahman and never returns therefrom never returns therefrom —HJhhand. Up 
VIII., 15. 1) 

So also in the Visnu Parana, III, s. !*, we find (See III, 4. 35 
below): 


wrtinHR?i[ if: i 

Visnu, the highest Person, should l>e worshipped by a man who is devoted to the 
duties of his castes and stage of life. There is no other way which can cause his 
satisfaction. 

These passages show that Karma or Piija of the Lord is a lifeloug 
duty, and should never he renounced. Karma being thus the main duty 
of humanity f all passages describing tin? fruits of Vidyfi must be under¬ 
stood as glorificatory only in the sense that Vidyfi only fits a man to 
perform these works better and hence it is subordinate to Karma. There 
are oilier passages like those quoted above showing the pre-eminence ol 
Karma. No doubt, there are texts teaching the renunciation of Karma, 
but must be explained as applying to the blind and the cripple and such 
like jpltsong, who are not entitled by law to perform Puj&s and sacrifices. 
Fdiiibh persons renunciation is the best means of reaching heaven. 
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The next Sutra gives another reason for holding that the knowledge of 
the Self is a subordinate member of Karma or ?uja. 

si*tra m., 4 3 . 

!1 X I » I \ II 

Achstra-daisanfit, sucli conduct being seen. 

3. Because the practice of the best .»f the wise men shows 
that Yidyfi is subordinate to Karma.—432. 

( OM\fF\T VRY 

The following tests show that great men like Janaka and the rest, 
used to peiform sacrifices though the\ Itad acquired Aims Yidya. For 
example, Janata is described in lbhaddranvaku Kp.misad, III, 1. 1, as 
performing a sacrifice 

ii wstsrY qjgfenM qsiJfst qq ?r nvgmi Tjfhqh^r soppier ? 

smeg ftfsitriHi t: f^qt sft h g nfaiwfhr 

gn <rr?r ^3: 11 

Janaka Vaidelia (the king of the Videhas) sacrificed with a sacrifice at which many 
presents were offered to the piiests of fthe \Cvamedha'' Hrahmanas of the Kurus and 
the PafiehiJlas had come thither and Janaka Yank-ha wished to know which of those 
Hrfihmanaa was the best read. S 0 he enclosed a thousand cows and ten IVidas (of gold) 
were fastened to each pair of horns 

Similarly, 111 the Olih.'mdogya Upauisad, we find A^vapati, the king of the 
Kekayas, performing sacrifices, though he was .1 master of Ikaluua Yidya 
and taught Biuhmanas who had g<me to him to learn the Brahma Yidya. 
(Chli&nd. Up, V, 11.5). 

Awf) * 'ptnsTft'l qiT^T^qiK $ qpr : ii k sraq^ q 

^ imt f=r) qvtpnjT > w»re?=f)scJTr*JT 

?P=qtBl n * II 

When they arrived, the King caused proper honours to be paid to each of them 
separately. In the morning, after lea\ ing lus bed, he said to them : (What makes you 
come here ? Arc you troubled by bad men “ But there arc no such people in this 
land). In my Kingdom there is no thuf no miser, no drunkard. 110 irreligious, no 
illiterate person, no adulterer, much less an adulteress. (But if you have come to get 
wealth, then stay, for) I am going to ptrform a sacrifice, Sirs ; and I shall give you, Sira, 
m much wealth as I give to each Rtvij priest So stay here please. 

This shows that the best among the learned and wise men of old 
used to perform Karma, inspite of their possessing the knowledge of the 
Belf. Had mere knowledge been sufficient for acquiring the final end 
A man, namely, Release, they would not have exerted themselves uselessly 

78 



vfinAntA-strTfiAS. Hi adbtAta. 


[Ootnndn 


418 


in the performance of Karma. They would have acted on the maxim, 
“when 1 oney is to be found in the tree of one’s own court-yard, why 
should one go in search of it to difficult places like mountains ?” 

Sl’TRA HI., 4. 4. 

rl^: 11 \ 1 » 1 # 11 

an. Tat, about that git: Sruteh, there being a direct scriptural state¬ 
ment 

4. Because of the scriptural statement that Vidvft is a 
subordinate member of Karma.—433. 

f OMMKNT \UY 

In the Clihfindogya Tpanisad, there is a direct statement to the effect that 
Vidyft is subordinate to Karina (I., 1 8) • 

<put ^ *r rrt g *trftor =» -fdfa wsqtqfa’rer 

3^3 sflirwt lj|V^T«MTOr?*fl'RIU?llR il 

By the command of that Full and Supremely High I/>nl called Om, perform ye 
both His worship, whether >c understand Him thus or ye do not. 

But the knowledge and ignorance are different (and opposed to iach other). The 
man who worships the Lord, with knowledge faith and propriety ito the utmost of 
his capacity) verily, his worship alone is conducive to endlins reward, fnot »o the worship 

of the ignorant, whose reward is limited). This is the full cvplnutioii of this K\er- 

present Imperishable Om. 

In the above the word Yidyava (with Vulva) show-, that Vidvft is onlv 
a subordinate member of Karma, because it is used in the instrumental 

case, and an instrumental case always denotes something secondary, just 
as the woids Braddh.tya and Upaimadft 

si*tk\ hi, 4. 7 ) 

n ? i « i v ii 

Sam-anu-ftrambhanftt, on account of their taking hold 
together or being together. 

5. Because the Upanisad also declares that both Vuh a 

and Karma take hold of the man after death, and carry him 

to heavenly regions ; therefore, Vidyft is not independent of 

Karina.—434. 

COMMENT AHY 

111 the BfhadAraoyaka Upanisad, IV„ 4. 2, we tind that when a inan dies, 
bis VidyS and his Karma take hold of him and carry him forward : 

X II 
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And when he thus departs, life (the chief PrSi>a) departs after him, and when life 
thus departs, all the other vital spirits (Prdnas) depart after it. He is conscious, and 
being conscious he follows and departs. 

Then both his knowledge and his work take hold of him, and his acquaintance with 
former things 

This shows that Vidya and Karma both co-operate in producing the 
results, and, therefore, Vidya is subordinate to Karma. 

m‘th\ mi, 4. b. 

^ falRH II \ I « I $ II 

Tad-vatat), of such a one. RwRBf. Vidhanat, theie being an injunc¬ 
tion. 

6. Because there is the command that a person having Vidya 
must be appointed to perform Karma, therefore, Vidva is subordinate 
to Karma.—435. 


< oMttrvnRY 

In the Taittiriv.i Ssiiihita we find . 

•rferei ftjpt i 

He chooses as Hik Ilrahmi priest, to perform the full moon and new moon ceremonies, 
one who knows Brahman. 

This shows that performance of the sacrifices requires Brahma 
JnSna. Otherwise the Sruti would not have insisted upon the condition 
that the Brahma priest must be a Bralunajna. Therefore, the knowledge 
of Brahman is subordinate to Karma, for such knowledge only entitles a 
man to become a priest. 

sllRv in., 1 . 7 . 

II ^ I « I ->» II 

faUUld. Nivamat, there being a rule. ^ Clia, and. 

7. Because there is the restrictive rule, that Karina should be 
performed throughout one's whole life, therefore, Vidya is subordinate 
to Karma.—430. 


UJ\1.MKXTAK\ 

f In the Ii&v&sya Upanisad, verse 2, we find : 

WT*. i 

«w rtk sn^fcifsffcr ?! w n * H 

Performing works even here, let a man live his allotted hundred years; thus is it 
right for thee, not otherwise than this ; Karma will not bind that man. 



m VEDANTA-8&TRAS, III ADBYAYA. [Ootrinda 

This rule lays down an injunction of life-long performance of 
Karma with regard even to that man, who has obtained the knowledge 
of Atman. 

Some hold that conflicting texts,—(some insisting upon the perfor¬ 
mance of Karnias, others enjoining their abandon men t)—can be reconciled 
by the view that the performance of Karma is optional for one who 
has got knowledge of the Self. But this view also is set aside by the 
above Sruti. The texts, therefore, which teach the abandonment of 
Karma, have for their scope those persons, who from some bodily defect or 
other cause, such as blindness, lameness, etc., are not entitled to perforin 
Karma. In fact, abandonment of Karma is strongly denounced in the 
Scriptures. Thus in the Taittiriya BrShmana we have : 

“He who stops sacrifices to the gods by not maintaining the sacred fires, verily 
becomes a killer of his children. Therefore, Karma must always be performed even by 
the wise.” 

Thus Vidya being complementary to Karma, is not independent 
in its action in producing the fruit. In other words, Vidva alone cannot 
produce Release. 

In the preceding six Sutras, Jaimini has advanced Ins reason for 
maintaining that Vidya is subordinate to Karma. All tin sc Sutras form 
the Piirvapaksa. The author now advances his misons for differing 
from Jaimini. 


Adhikarna III. 

si* Til \ HI, 4. s. 

ii ? i v I c i 

Adhika, more, different. Upade&it, owing to the teach¬ 
ing about 3 Tu, but. Badarayanasya, of Badarayana. Wf. 

Evam, thus. W Tad, about that Dar^aufit because of the S5stric 

text. 

8. Vidyii is greater than Karma, for such is the teach¬ 
ing of BfidarHyarja, and because such is to be seen in the 
scriptures.—437. 

COMMENTARY 

The word .“To” (but) sets aside the Pnrvapak^a. It must be under¬ 
stood. that Vidyft is greater than Karma, becauso all Karinas aro performed 
is order to acquire Vidya; and Vidyft is the principal, and Karma is sub¬ 
ordinate to it Why ? Because such is the teaching of BSdar&yayn. 




621 


BkAsya\ IV PADA, Ill ADHIKARANA, Su. 9. 

Nor is his teaching without authority, because wo see scriptural texts 
as authority for the same. For example, iu Brhadaranyaka Upanisad, 
IV., 4. 22, we read : 

^4133^*1 susi'51 ??vr gfafofif starry 

SJIsifM V-13 II 

Brithmanas seek to know him by the stuly of the VeJa by sacrifice, by Rifts, by 
penance, by fasting, and he who knows him, becomes a Muni. Wishing for that world 
(of Brahman) only, mendicants leave their homes. 

The above texts show that Vidya is the result of Karma ; aud they 
enjoin Karina not for its own sake, but because Kariuus lead to Vidya. 
When once the Vidya arises by the strenuous performance of Karinas, 
then these Karmas themselves are abandoned, because no longer necessary, 
utter the Vidvii has been obtained ; and because it is a well-known fact 
that the end is greater than the means. When once the end is accomplished, 
the means become no longer necessarv. 

It has been said that o\c< llcnt men pressing Bialima-Vidva have been 
seen performing Karmas, men like King datiaka and AWapati, and that, 
therefore, Vidya is complementary to Karma. Inis aigumeut is next 
being refuted in the following Siitra. 


slit,A III, 1 . i>. 

^4 5j ll 3 i -4 i £ ii 

Tulyum, the same, similar. e<|ual. 3 Tu. but. ui entirely, 

i 

Darsanam, the Sastnc texts 

0. But there is equal authority against the view that 
Vidya is subordinate to Karina in the lives of other eminent 
men.— 438. 


The word "Tu" is used in order to remo\e the idea that V idy& is 
subordinate to Karma. There is equal authority in the scr p^uios for the 
proposition that Vidya is not subordinate to Karma. Thus there are 
scriptcral passages, such as "Knowing tins the Ksis descended from 
Kava§a said : "For what purpose should we study the Vedas, for what 
purpose should we sacrifice ?" Knowing this indeed the Ancient ones 
did not offer the Aguihotra," aud “when Brahmauas know that Self and 
have risen abovo tho desire for sous, wealth, and worlds, they wander about 
m mendicants." (Bf. Up., III.. f>). 

Thus tho sages called Kuva§eya$ did uot caio tor Karmas, nor did 
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Yftjfiavalkya, who abandoning all Karmas, went to the forest Thus we find 
examples of eminent men devoted to Vidyft, renouncing all ceremonial 
Karmas. Therefore, scriptural texts are not all one-sided in favour of 
Karmas, but there are texts to the contrary also. The oxnmplos of persons 
like Janata and others show, that theso men followed Karma, either for 
tho sake of purifying their self or as an example to mankind, and that 
the social order may bo preserved. 

The author next answers the objection raised in the Sutra 4. 


m*tiu in, 4. 10. 

ll ? I M ° n 

Asarvatriki, (tho Vedic text) is not applicable to all (the Vidvfts). 
10. The scriptural declaration, Chhandogya Upanisad, I., 1. 8, 
is not of universal application, as supposed by the opponent. 

-439. 

ioMMFvrun 

The above texts of tho Chhftndogva Upanisad, <1, 1 S), h lion-comprehensive. 
It does not refer to all knowledge, but to the Vidyft connected with the 
subject-matter of the text. The subjeot-mattei there is the Uilgithn- 
vidya and tho text says that if thi> Udgitha-vidvS is recited by a person 
with knowledge, then it is more fruitful than if it was recited without 
such Vidyft. Therefore, Vidyft is not an auxiliary to work in every 
instance. 

The author next answers the ohejetion raised in 111., 4 


s { TIiA III, 4 1]. 

II ? I » i u II 

ftwTWJ Vibhftgah, there is a division (of the fruits of Vidyft and Karma'. 
WMH Satavat, just as in the case of a hundred (coins). 

11. The distribution of Vidya and Karma is to he made in the 
above passage of the BrhadAraijyaka Upanisad (IV., 4. 2), like the 
distribution of a hundred coins.—-440. 

COMMENTARY 

The fruits of Vidyft and of Karma arc different and tho above passage of 
th e.Jjffi tfdflranvaka Upanisad, must be taken in a distributive sense. Vidyft 
one fruit, while Karma produces another fruit This is like the 
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distribution of a hundred coins. A man by selling a cow and a goat ob tain s 
hundred coins. It does not mean that both sold for equal amounts of 50 
coins each, but we must distribute the hundred coins according to the 
natural value of these animals; namely, that the cow fetched 90 coins, 
and the goat 10 coins. Therefore, when the Scripture says that both 
Vidyfi and Karma take hold of the man ; it means that both produce their 
results according to their innate qualities: but the fruits of both are 
not equal. 

The author next answers the objection raised in Sutra III., 4. <>. 


sltf;\ m., 4. 12. 

II $ I 8 I \\ tl 

Adhyayana-m&tra-vatah, <>f him who has merely studied 

the Vedas. 

12. The word Brahmistha. ‘‘devoted to Brahman,” as used in the 
passage quoted by the Purvapaksin, does no f mean one who has realised 
Brahman, hut one who has merely read the Brahman (the Veda).—441. 

( oMMI \T\K\ 

When the I.iittiriva srutt says that a Brahmistlm is to be chosen as 
a priest to fill the office of Brahma, it does not mean that the one who 
knows Brahman must lie chosen for that office, but it means that one who 
has read the Vedas and studied them "ell must ho selected for the office 
of Brahma To other words, it sa\s that Brahma's office must be held by 
a learned BvShmann and not merolv by one who is dexterous in doing the 
ritual or chanting the hymns That text, therefore, is not in favour of the 
proposition that Vulva is subordinate to Karma. In fact, the word 
“Brahmistha" in the above passage, is to he translated as one who is 
well-verged in Brahman," where the word Brahman means the “Vedas,” 
and not the highest Self. Because a person who has realised Brahman, 
the Supreme Self, is described repeatedly in the scriptuies as being 
above all Kurinas (Naiskannva). Therefore, one who lias mastered the 
Vedas i nnmelv, know*s the w'ords of the \ edas exactly a> they are and 
w ho constantly recites them without anv selfish object, not wishing to 
gain money or wealth by such learning, is cabled a Brahmistha. The 
force of the affix “Isjtha" in Brahmistha, has this significance here. 

Others explain the above passage as merely glorifying Karma. Karmas 
are so important they say that for its duo performance one must be a 
kaower of Brahma. According to this explanation, it is merely a glori- 
ficatory passage, aud must not be taken in its literal sense. 
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' It lias been said above that a person who has merely read the Vedas 
in entitled to perforin Karinas, and Dot one who lias got the knowledge 
of the Supreme. A man who has no knowledge of the Vedas cannot 
possibly perform Karmas ; and studying the Vedas does not mean to 
commit them to memory by rote, but to understand its purport also. 

Tlie Dpanisads are part of the Vedas ; a man who has read the Vedas, 
must bo supposed to have read the (Jpanisuds also. And by reading wc 
mean the intelligent understanding of the text. The man who has read 
the Upanisads in this way, must necessarily have realised the Atman, for 

the study ol the Upanisads produces the knowledge of the Self. Tnus 

Yidyft becomes subordinate to Karma. 

This objection may be answered thus. Alerelv mastering the mean¬ 

ing of the word*, merely becoming a Sabda-jhaoin, dues not make a person 
a knower of Biahman. A man mav know the meaning of all the 

Upanismi texts, but he would not become thereby a Biahmavit, a knower 
of Brahman. He alone is called a Hr.ihmavit who has experienced the 

Brahman, felt the Eternal. The nnvo utterance of the words, “the 

honey is sweet" “the honey is sweet," will not gho a man a taste of 

the sweetness of lionev, but a man must actually taste it in order to 

know how sweet is honey. If tin* mere recitation of tin* words “th*> 

honey is sweet’’ were enough, then no man would taste honoy, and even 
one would get the exhilaration of spirits l>v m >rely sticli utterance. But 
we do not see any such results. Therefore, the mere intellectual know¬ 
ledge produced bv the words of the I'panisads, is not Brahma-knowledge, 
and such a person is not a Brahmvit. Therefoie, when Narad a goes to 

Sanatkuiuua and asks him to be taught Brahma-Vidv.1, lie is asked to 

recite all that lie already knows, in these words. ‘‘Tell mo first what 
tliou kimwest already, then come to tie and 1 shall tell thee what is 
beyond that Then Narad a answers, “I know. Sir, the Rgveda, the 
Yajurveda, the Sftmaveda, and the Atharvavedj, the fourth, the Itihltsa- 
puTfina, which is a fifth book among the Vedas; the science of ancestors, 
the science of numbers, the science of Doatas, the science of treasure- 
finding, the undivided original Veda and its twenty-four branches, the 
superhuman Deva-scienccs, the science of Brahman, the science of ghosts, 
the science of politics, the science of stars, the science of serpents and 
Deva-officwds (Oandharvas) ; all this I know, 0 venerable Sir.’’ 

Therefore, UpfisanH is different from verbal knowledge. Mukti, the 
highest end of mau, is obtained by Vidyfi, which means knowledge, direct 
and intuitive, resulting from devotion. And this wo find in the Taittiriya 
Aranyaka (Mahftndrftyana Upanisad, X., 6., Mundaka Upanisad, III, 2. 6). 

frtrerfrgreg fafa mqf: dwnwtaroro: pwr: i 

msrfas & u I u 
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Having well ascertained the true object, through the knowledge obtained from the 
study of the Veda, and having purified their nature by renunciation of fruits of "'An 
and due performance of duties, the pious dwell in the worlds of Brahmfi. And when the 
period of Brahmd’s life approaches to its close, they abandon those Lokas (like Maher, 
etc., and crossing the Tattva-sphere, at the end of Brahma’s life) throw away the bondage 
of Prakrtl and attain all the Highest Mukti. 

The verbal knowledge, on the contrary, is, like Vairfigya or indiffer¬ 
ence, a handmaid of Vidyft or enlightened devotion. As we find in the 
BMgavata Purfina : 

^ Bt^uRT gwr i 

mytlwr II 

The sages having firm faith in the Lord and being endowed with wisdom and 
dispasaion. see the Self in the Self through the devotion arising from studies of the 
sacred scriptures. 

Says an objector ■ devotion or Bhakti has the form of activity pro¬ 
duced by body, speech or mind. With regard to mental activity, namely, 
meditation, it is possible to have experiences, or intuitive perception. In 
other words, Dhyfina may be said to be an immediate cognition or Anubhava. 
But how can the activity of the body and speech, such as Puja or the silent 
repetition of the sacred Mantras be called an Ahubhava, or experiencing of 
truth. To this objection, we reply, that Bhakti or devotion has the form 
of consciousness of a collection of the essence of the light-giving energy 
of the Lord (Hlfidini 8akti or gladdening power). In other words, Bhakti 
means consciousness of intense joy. As it has been said in the Goplila 
Tfipanf : 

fefBfrT I 

Bhakti consists in the union through love, with the Lord, who is one mass of existence, 
intelligence and bliss. 

If it were not so, it could not be the cause of bringing the Lord 
under the control of His devotees. This being so, the activities of 
the bodily functions of the devotee, who is united in identity with 
the Lord, is a cause of intense joy, just like the hair and figure of the 

Lord causes joy. Every bodily activity of the devotee, His Piija and 

Archanft, etc., becomes a source of intense joy, and hence these also 

become Anubhava or immediate experience or perception of the Lord. 

Thus it follows that it is uot only in meditation alone, that spiritual 
Anubhava takes place, but Bhakti being Anubhava, pure and simple, 
arises from PfijS and silent repetition of Mantras also, for they also give 
rise to intense joy. 

2Voi« : As the body ol the Lord, whose essence consists of pure bliss and intelligence, 
ia aU joy, throughout ; His nails, His feet, His hair, etc., are made up all of joy. so every 
activity of the Bhakta, his dancing, his singing, his Pfljd, his Japa, is all an Anubhava or 
immediate perception of the Lord ; because the Sruti declares it so. There is no scope for 
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reaso nin g toe, we cannot say how physical activity can become Annbhava. But the fact 
is, that it is so, in the case of the Bhakta, and the maxim to be applied is that contained 
in XL, 1. 27 of the Veddnta Sfltras. In matters of Srnti or direct statements of the 
scriptures, there is no room for reason. Because these are matters which are 
transcendental and inconceivable. 

The author next refutes the Sutra III., 4. 7 

svtra m., 4 13. 

II X 1 V | W II 

^ Na, not so. sifted Avi6e§St, on account of non-specification. 

13. There is no specification that a man should perform 
Karma throughout his whole life, even though he has got enlightenment 
through Anubhava.—442. 

COMMENTARY 

The Sruti of the f6avfi§ya does not lay down any such restrictive 
rale that even the illumined sage must perform Karma throughout his 
life. Why so ? Avi6e§at. Because there is no specification. The verse 2 
of tii© f&vfi§ya is very general. It does not particularly specify that 
even an illumined sage must perform Karma. All that it says is “Let 
one perform Karmas throughout his life.” There is nothing to show to 
what class of people that particular rule is addressed. On the contrary, 
there are express texts of the Srutis, which show that immortality is not 
to be obtained by Karma, but by knowledge alone. Such as the follow¬ 
ing (MahSnfirayana Upani§ad of the Taittiriya Aranvaka, X., 5) 

Not by Karmas (sacrifices) nor by children, nor by wealth can one obtain immortality. 
It is by renunciation alone that some great-souled beings have obtained immortality. 

Thus we have two Srutis, !&lv&§ya says, “Perform Karmas through¬ 
out your life” ; the Taittiriyaka says, “Karma does not lead to immortality.” 
Their apparent conflict is to be reconciled by giving them different scopes. 
One is addressed to the Sanifjtha devotees, the other to the Nirapeksa 
devotees. Now the author gives the real meaning of the fd&vagya verse. 

sutra in., 4. 14, 

II ? I » | \ 8 II 

Stutaye, for the purpose of glorification or praise. Anumatih, 

permission. .fT Vft, or, indeed. 

14, Or the permission to do work throughout one’s life, is for 
the s&ke of glorifying Vidyd.—443. 

1 f . COMMENTARY 

^--/The force of "Vi” is to denote exclusion, namely, it means “only.” 
pe rm iss io n given by I&vl§ya to perform Karmas throughout one’s 
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life has the object of glorifying Vidya. The context of the Upanisjad shows 
this. Vidyfi has such a great power, that if a man were to perform Karmas 
always throughout his life , he would not be tainted by them, because his 
Vidyfi counteracts the evil effects of Karma. Thus instead of enjoining 
Karma throughout one’s life, it merely praises Vidya. Even the second 
line of that verse also shows the same. It says “thus working. Karma 
will not bind”; which shows that Karma always has a binding effect But 
Vidyfi nullifies that effect. Thus it follows that the theory of Jaimini 
that Vidyfi is subordinate to Karma, has no legs to stand upon, and has 
been refuted. 


Adhikarana IV. 

Having established in the previous aphorism-, the independence of 
Vidyfi from Karma, the author now describes further the supreme great¬ 
ness of Vidyfi itself. In the Vajasaneyaka Sruti it is thus declared (Bpih. 
Up., IV., 4. 23) 

i yn faeqh ufsm si^ qAmi sfr whin i equrnsfirei 

5* 'TibqiT II 

This has been told by a verse (Kk). "This eternal greatness of the illumined devotee 
of Brahman does not grow larger by work, nor does it grow smaller. Let a man try 
to find (know) its trace, for having found (known) it he is not sullied by any evil deed.” 

Doubt . Such being the gloiy of Vidya that one having it neither 
grows great by the performance of Karmas, nor is lessened by its non¬ 
performance, there arises the doubt, must such a person act as he likes, or 
must ho conform still to the conventionalities of ordinary life ? 

Purvapaksa : If he acts as he likes, and abandons the performance 
of the duties enjoined on all men, it is possible that there may be some 
sin arising from such abandonment ; and so it is not desirable that a 
Brahmavit should be a Yathest&chfirin, or one acting as he likes. 

Siddhania : The next Sutra refutes this view, and shows that a 
Brahmavit may become a Yathe§tacbfirin, for he has risen above all social . 
and religious bondage. 

SITRA 111., 4. 15. 

*mi>m %% ii ? i v i w ii 

Kfimakfirena, with the action according to one’s desire. *T Vfi, 
or. Eke, some declare or hold. 

15. Some hold that a Brahmavit may act as he 

desires.—444. 
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According to one text of the Bfhadfiranyaka Upani§ad rescension, a Brahmavit 
is not touched by the good fruits of the good acts, or the evil consequences 
of a bad act He may perform Karma, if he likos, only with the object 
of giving the rewards of such Karmas to the world in which he lives, for 
he does not require any Karma for himself. This is how they explain the 
text “80 great is the glory of this Brahma-devoted sage,” etc. Therefore, 
a Brahmavit may act as he likes, for no sin can taint him. The word 
Brfihmana used in the above text means “one who lias realised Brahman.” 
It follows, therefore, that if a Brahmavit performs a Karma, ordained by 
&stra, he does not get the reward of that Karma, and if he omits to do 
any such Karma, he does not get the sin of omission of such Karmas. In 
fact, he has cut off all relation between him and Karma. So that, the 
effects of Karma do not touch him. Like the lotus leaf in water, he is not 
wetted by Karma. And in the burning fire of his Vidya, all evil offects of 
the non-performance of Karina are reduced to ashes instantaneously, as a 
handful of grass thrown into fire. Therefore, this power of acting as he 
likes, is the great glory of Vidya. This sense is further enlarged in the 
next Sutra. 


SCTHA IU., 4. 16. 

I! ? I 9 I U II 

Upamardam. destruction ^ Cha, and. 

16. And there is destruction (of all Karmas through Vidy&), 
(therefore, Vidya is pre-eminent).—445. 


< O.VilE.VTAHY 

ISie following texts of the JIundaka Upani?ad and of the Gttfi show that 
Vidyfi is not only not subordinate to Karma, but the destroyer of it. 

wffti n c u 

.The fetter of the heart is broken, all doubts are solved, all his works (and their 
effects) perish, when He has been beheld who is high and low (cause and effect).—(II., 8). 

irarfM: gforfru twrarfj# w n n 

As the banting fire reduces fuel to ashes, O Arjuna, so doth the fire of wisdom reduoe 
all aotkns to aahe*.—(G!t4, IV., 37.) 

These texts, show that Vidyfi destroys all Karmas ; therefore, the 
majesty of Vidyfi is pre-eminent When she can destroy the effects of the 
-hatf-enjoyed Prfirabdha Karmas even, then where is the wonder that after 
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acquisition of Vidyft, a man may renounce all Karmas ordained by the 
scriptures, and yet incur no guilt ? 

How do yon say, (objects the Purvapakgio), that Vidyft destroys 
Prftrabdha Karmas even, for all authors of 4astras are agreed in the view, 
that Prftrabdha Karmas are destroyed only by suffering, and there is no 
other method of their destruction admitted by the theologians. 

To this we reply, that though the Vidyft has the power of burning 
to ashes all Karmas, yet the illumined sage, who has harmonised his will 
with that of the Supreme Lord, allows Prarabdha Karmas to continue 
to produce their effects, in order to carry on the will of the Lord, and to 
spread His gloiy in this world. The sage allows the Vidyft to singe the 
Prftrabdha Karmas, but not to reduce them to ashes. Prftrabdha 
Karmas of such a sage are like a half-burnt cloth, which retains its texture, 
and looks like a cloth ; but which at the slightest touch, falls into pieces. 
The wise sage is dressed in such a Prftrabdha Karma, and carries on the 
activities generated by such Karma This is what is meant by the 
phrase that the Prarabdha Karma is destroyed only by enjoyment. The 
author of the Sutra will himself explain this further in IV., 1. 15. 


SITU* in, 4. IT 

^ ff II ? I » I \* \\ 

flrddhva-retabsu, of those who observe perpetual celibacy. 
^ Cha, and. Sabde, in the Upamsad text f| Hi, because. 

17. In the case of the celibates, the scripture itself describes 
their freedom from all Karmas, when they get Vidya. Therefore, Vidya 
is superior to Karma.—440. 


COMMENTARY 

In the case of those particular kind of Pariuisthita devotees, who 
observe the vow of perpetual celibacy, and who are possessed of mighty 
Vidyft, the scriptures mention that they are above the bondage of Karma, 
and may perform actions or renounce them at their will. That also shows 
that we must admit that Vidyft is independent of Karma. The scriptural 
text referred to in this Sutra is the Bfliadftranyaka Upani^ad, III., 5. 1. 

h *qraa%^ra a anrni safarct wit *n*aw saford atsjrcuRfaard jrte dlf atf 
> mnra w ftfaar ararou yrianarr** f^aannw staairarw *gwRis* 
m fe* jW m faaiqarr ht «a% m *r v i Htw > | wmwx 
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flrfif* qs'v Trflron*^ firffam firf$«rrs$»tTow: 

« *«TO: Vn fortf *fW: JWM II l II *»”W 

«IWW It X II 

Thai Kahoia Kausitakeya said, “Yijnavalkya,” tell me the Brahman which ia 
riaihie, yet invisible, the Self (Atman) who is within all I” 

Yijnavalkya replied : ‘This, thy Self who is within all.” “Which Self, O YAjSavalkya, 
ia within all ?” 

Yijnavalkya replied, “He who overcomes hunger and thirst, sorrow, passion, old 
age, and death. When Brihmanas know that Self, and have risen above the desire for 
eons, wealth, and (new) worlds, they wander about as mendicants. For a desire for boos 
fe desire for wealth, a desire for wealth is desire for worlds. Both these are indeed desires. 

“let a Br&hmapa renounce learning, and become as a child, and after renouncing 
lea rn i ng and a childlike mind, let him become a qnietist , and when he has made an end 
of quietism and non-quietism, he shall become a Brdhmana, a Rrithmana indeed. 

“By whatever means he has become a Brihmana he is such indeed. Everything else 
is of evil.” After that Kahoia Kaujitakeva held his peace. 

This shows that crossing the stage of learning and childlike simpli¬ 
city, a knower of Brahman goes above all Karmns, and remains, as he likes. 
Similarly, in the Gita, III., 2.1 : 

*WT: 2J*TT flfWT WRI I 

II =tV II 

As the ignorant act from attachment to action O Ilhfirata, so should the wise act 
without attachment, desiring the welfare of the world. 

This Gitfi text applies to the householder who occupies a position of 
authority and responsibility in his community, and to whom men look 
forward as their ideal Such a Parmi?thita devotee, even after acquir¬ 
ing Vidyft, ought not to renounce Karma, for his example would mislead 
society. It is ouly Yatis, or Crddhvaretas, or the perpetual celibates, who 
on getting Vidyft may safely renounce all Karmas ; for they, not being in 
the society, their example is not likely to mislead the ignorant members 
of the society. Thus such is the glory of Vidyft that even when one acts 
as he likes, no sin touches him The author next shows a different 
explanation of the above text, given by Jaimini. 


m'tra hi. 4. 18. 



II * 1 » I II 


Parftmariam, (the Sruti has) a favourable reference to (Karma). 
^PlRi: Jaiminih, Jaimini holds. Achodanft, absence of injunction. 

W Cba, and. Apavadati, forbids. f| He, because. 


18. jaimini *]m£Is that the scripture not ouly enjoins Karma to 
|haw|jpB, but reproaches those who renounce Karmas, and does not 



Bhtyyal IV VIDA , IV AD3IKARANA, Sti. 18. 69i 

expressly prohibit Karmas (therefore, the text about K&machftra refers 
to injunctive Karmas only).—447. 


COMMENTARY 

The meaning of the text quoted in III., 4. 15, is that the wise sage 
has full liberty of doing as he likes those Karmas only which have been 
ordained as a rule. (The sage is not at liberty to do Karmas which have 
been prohitnted). He has option to do in any way he likes the enjoined 
Karmas. It does not mean that enjoined Karinas may be omitted altogether. 
Thus one of the enjoined Karmas is morning prayer or SandhyS. The 
ordinary men must perform Handhya strictly, at the proper time, but an 
illumined sage may perform it at any time he likes. This is the meaning 
of Kfimachara 

Because the scripture itself shows that even the wise sage must 
perform Karmas, and it denounces those who have abandoned Karmas, 

therefore, there is no express text enjoining the renunciation of Karmas. 

The reason is this. Because the scriptures have reference to the wise with 
regard to Karma, and because it reproaches those who renounce Karmas, 
therefore, it follows that the true spirit of the scripture is not to teach the 
renunciation of Karmas nor we can infer the existence of any such rule 
“let the wise renounce Karmas." The sense is this The second verse of 
the I&Lv&gya Upanigad which declares that man must perform Karmas is an 
authority which enjoins Karmas even to the wise. Similarly, the Sruti of 
the Taittiriyas which declares that “a man who renounces Karmas loses 

his progeny” is an authority reproaching those who have abandoned 

Karmas Reading these texts together, it is not possible to infer that 
there should be auy text enjoining the abandonment of Karmas. Because, 
enjoining and prohibiting the same act simultaneously, is a contradic¬ 
tion not contemplated by the scriptures. Nor can you say that there will be 
no scope for texts which declare the renunciation of Karmas. In our view, 
those texts will find their scope in the case of cripples, blind men, etc., who 
through physical or mental infirmity are incapable of performing Karmas. 
Therefore, the wise sage must undertake the performance of the Srauta 
and Smftrta Karmas, the various ceremonial worships taught in the Vedas 
and Sm^tis, and in this case latitude is given to him to perform them any¬ 
how. This is the meaning of tho text Kenasy&t, Yenasy&tof the Byhad&ranyaka 
Upanigad quoted above. That text does not mean that a wise sage can renounce 
Karmas or perform them at his option. This is the opinion of Jaimini. 

Thus according to the opinion of Jaimini, the above text of the 
Bfhadftrapyaka Upanigad is an authority enjoining the performance of Karmas 
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and observing the rule of good conduct for all men. The author now shows 
that in his opiuion the above text gives permission to do as one likes. He 
gives this meaning in the next Sfil/a. 


si'tra hi., 4. 19. 

|| ? | 9 I || 

Anu?theyaro, (Karma) should ho practised. B&darftyanah, 

B&dar&yana holds. Sfimya, of equality. Sruteli, account of scriptural 

statement 

19. (According to) Bftdarayaija (the obligatory duties only) may 
be performed somehow or other, because there is equality according 
to authority (between the God-intoxicated devotees, who partially 
perform Karmas, and ordinary men who fully perforin Karinas).—448. 


OOMMENTAItV 

According to B&dar&yana, it is only those Karmas which are obliga¬ 
tory that a wise man may perform according to his option; that is, he 
should perform some part of it and omit other parts. Why do we say so? 
Because there is statement of equality. The text “Kenasyat yenasyat 
tenedfiSab” shows that the illumined sage performing works in any way, 
somehow, is equal to him who performs thorn fully. The above Byhadaranyaka 
Upani$ad text clearly shows that there is an equality between a sage perform¬ 
ing actions partially and between any other person performing them fully 
How can a partial performer of obligatory Karmas be equal to the full 
performer of them? According to the opinion of Jaiinini, this statement 
of equality is merely glorificatory, for unless a man perform Karmas fully, 
he cannot be said to be equal to one who scrupulously performs them all. 
If he leaves any one of those Karmas unperformed, he canuot be said equal 
to him who performs them fully. Jaimini explains this equality by saying 
that both are equal inasmuch as both perform the obligatory Karmas, 

though one performs it partially and the other fully. The full performance 
* 

of Karmas is ordained for Svani§tha devotee, such a wise man must perform 
all Karmas. The text reproaching the renouncement of Karmas applies 
to those men who have not reached illumination, but have renounced 
Karmas too early. Thus both texts are reconciled. And so for a truly 
illumined sage, belonging to the order of Parinisthita the performance of 
Jftgn aa neecT not be entire. The law is fulfilled by him by the partial 
performance even of the obligatory Karmas. 


Bkdffffi) 
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Nor can it be said that the texts teaching the renunciation of Karmas 
are confined to physically incapable persons, because there are no such 
restrictive statements in those texts. Those verses declare that release 
is not to be obtained by Karmas or by offsprings, etc., but by the 
abandonment of all Karmas alone. This general statement cannot be 
restricted in the way that Jaiinini would have it. 

sf ti; \ in., -1. 20. 

ftfM? II ^ 1 » I \ o 1 ! 

fafii: Vidhih, and injunction, Vit, or. Dhfiranavat, as is the case 

of taking (the \ r edas) with, or as in the case of carrying, etc. 

20. Or the above text may be an injunction Hike the text 
about the study of the Vedas.—440. 

i o\I\i|AT\KY 

The above text "Kena svat vena \vat*' mav be eonstrued as an 
injunction regarding the illumined ■sige, ju-t like those injunctions which 
declare that a Ilrahmana cliild must he initiated at the age of eight so 
that he may ho able to study the Vedas. In this view the above text is 
an injunction teaching that a sage belonging to the order of Parinisthita 
should perform all Karmas according to his will, but persons other than 
Parinisthitas should not do «i, as says the llhagavata Parana. 

emit i 

^r^isj fbgueT *imt n 

The wise do not perform the purificatory acts, the sipping of water, the bathing and 
other acts repaired by the law according to injunctions of the Scriptures. They perform 
it according to their will ; as I, the Lord of the universe, perform all acts according to 
my will, as a mere sport. 

This view is objected to in the next Sutra in the first part, and then 
that objection is answered. 

SITKl tu., T. 21. 

il \ I S 1 ^ \ \\ 

fgffarwf.Stuti-mfttram, praise merely. OTHtraiu KpadSnat, on account of 
reference. Iti, so. ^ Chet. if. * N’a. not so. Apurvntvat, on 

account of the newness. 

21. If it be said that (texts such as the one about the 

performance of Karmas according to one’s will are) mere glori¬ 
fications on account of their reference to the performance 

of Karmas ; we deny that, because the texts lay down, a new 

80 
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injunction (for the performance of Karmas according to one’s 
will).—450. 

( OVTUKVl \HY 

An objector snvs, the above text is not an injunction but a mere 
glorification ot the illumined -.age A- a person ltwv tell one whom lie 

loves, ‘‘Do as thou likest,’’ and bv so s.-ning shows merely his regard and 

love for that person, so when the Lord “A says, wise man nwv do ns he 
likes," it is not an injunction to the wist' man to go and lueak all the laws 
of God and social convention', hut it only shows that the Lord has so much 
confidence in those per-ons that ife tells them to do as thev like, Knowing 
full well that thev will nevei do .tinthing against His will The statement, 
therefore, that a wisi man mav do .is lie likes, is a mem glorification. More 
so, because there ar-* o\press te\ts to the effect that a wise man must also 
perform Karinas 

To this ob|o( tion, we replv tint tlio abovi te\t is not an Artliaviida 
but a Vnlhi 01 mpmetion with legald to the (iod-mto\ieate<l sage to do as 

he likes. It teaches sonn tiling mu not alit.idy taught befoie. and i'. 

therefore, an Apurva VkIIh and not a s tuti 

Sntc ■ The argument of the objector mtn In' thus put. The sentence ' Let a Jninin 
do as he likes" is a glorification only, mid not an injunction 1 totalise the Jiianin also 
is required to perform Karmas b\ the uijiuuUoii lontumcd in the terse ‘Kurvan eva. - etc, 
of the Tsava-ya. To this object ton the reply given is that there is no ot he r list declaring 
the jjerformaneo of Karmas according to ones will for the .Ifiintn Therefore, when 
the flrbad.iranyaka t'pnnisad says, \ .Ijiatnn mat perform Karmas as he likes’ - it must 
be construed a« an Ajuirvavidhi. All the Vidhis are of three kind- tunitlj Aptirva Vtdhi 
Xiyama Vtdhi and Parisaiiikhva Vidlu a- defined in the following verse 

foftr^jiqqqtUt, fttqq: eft 1 

vet5 qfruutqft qjift II 

“An Aptirva Vidht i- one which makes an original Btatement not to lie known by any 
other means. A Xiyama Yidhi nr a restrictive ride enjoins the performance of one of the 
two alternatives. A l’arisaiiikbj.i enumerates cnees to which certain rule applies.’’ For 
example, “let him worship daily with the fsandhj.i worship” or “let a person desirous of 
acquiring heaven, perforin the sacrifice called Jyoti-toma. ’ These arc Apurva Vidhis, 
because a man would not have found the necessity of performing handhvIt or .Tyotisfoma. 
merely by his reasoning or his natural inclination, but for the teaching of the scriptures. 
By no other means he would have known that the JyotiMoiua is a means of procuring 
heaven. Therefore, these are Apurva Vidhis. That which ordains or restricts a man to 
one of the two alternatives is a Xiyama Vidhi. (such as, "a person must approach bis wife 
in the season." This restricts a man to a particular time, A man, by natural inclination, 
would approach his wife ; but if through want of it, be neglects his wife, this rule enjoins 
him not to do so. Similarly, “let him cleanse the rice of its husk by pounding it," is a 
Xiyama Vidhi. For the husks may be removed by process other than pounding ; but the 
tnle confines one to pounding. Similarly, “Five-toed animals may be eaten” is a Farisaiii- 
khyil Vidhi. It does not lay down any injunction as to the eatiug of five-toed animals, but 
if one waste to eat such animals, he U confined to such of them as are mentioned in 
Mann. V. r 17 and 18. 
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sisteiWT || Jj u 

rftvjf ttf^t f^Tlifaqr I 

II ?c i! 

Let. him not eat solitary or unknown beasts and birds, though they may fall under 
(the categories of) eatable (creatures), nor any five-toed (animals). 

The porcupine, the hedgehog, the iguana, the rhinoceros, the tortoise, and the hare, 
they declure to be eatable; likewise those (domestic animals) that have teeth in one jaw 
only, excepting camels. 

Thus all tivc-toed animals, like monkcv, etc. are prohibited foods : but an exception 
is made in favour of six. The 1‘arisaiiikhya is a prrwt**iir rule, rather than an injunction. 


suii\ in, 1. 22. 

qiwsra ii \ i 'i i Vi ii 

Jihava, devotion, lo\r, abruption. Sabdiit, on account ot words. 

Cliti, and. 

And because of tlie text (of -Mttndakit Upauisad III., 1. 4) 

declaring that tiieje is absorption in the Lord.— 4 ."> 1 . 

I rni'IKM \ltY 

fn tin* Mumlaka I'panhad, HI., 1. 1. we luve tlx- following . 

mW) '$<? q: f-tuRd Ltrd i srr?»mite Wffqtfa: raqiqRt 

ssjftfsi 4ftB: Ii V II 

For the Ixird shines forth in all beings and senses, knowing this the wise ceases 
from useless controversy, lie contemplates on the Lord, enjoys the bliss of His company, 
land when out of trance) is active in performing works of the Inrd—such a .livan-mukta 
is also the teacher of those who are seekers of the knowledge of Brahman. 

In the above text we find words denoting Bliava, such as Atma-krida, 
Atma-rati, etc." The word Bliava means intense love, and words Rati and 
Prenia arc its synonyms. The sense is this, the Pariiiisthita (iod-absorbed 
devotee, has not the time to perform Karmas, because of his contemplation 
ot the Lord. Therefore, such a person may perloitn Karinas only partially, 
and somehow or other, tor the sake of society, and not because it is necessary 
for him to perform it. This also shows that Bralima-\idyti is independent 
ot Karma. 

fn the next Sutra the author himself raises the doubt whether the 
stories related in the Upanisads about (icd-absorbed persons and other 
seekers of Brahman are not mere l'ariplavas or episodes to be recited at 
stated intervals during the year occupied by the Asvamedhu sacrifice. 
Having raised the doubt in the lirst part of the Siitra, he auswers it iu the 
latter halt. 
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sltsu in., 4. 23. 

H \ | » | \\ II 

Pflriplnvfirthah, for the purpose of filling up the timo; pas¬ 
times. tfo Iti, so. 3a; Chet, if. Na, not so. ftirfwfWf. Vi$e?itatvftt, on 
account of their being specified. 

23. If it be said that the stones told in the Upanisads are for 
tlie purpose of Pariplava, we reply this is not so, because the Parivlava 
stories are certain specified ones.—452. 

( oMUfM \l<\ 

In the Upanisads like the Itihadanoivakil and the rest \u; find stones 
like the following : “Vajnavalkra had two wires. Maitrevi and KStyaynni ’ 
(By Up, IV., o 1) “Bbrgu, the son of Naiuna, approached his father Vanina 
and said, ‘teach me, sir, Brahma-vidv a'.'—(raittniya Upanisad, III, 1) “Pra- 
tardamt, forsooth, the son of Divodasa came to the beloved abode of 
Indra.”—(Kau§ika Upanisad, III, 1) “There lived once upon a time .lanasruti 
Pautr&yana who was a pious giver, giving much and keeping open house.” 
—(Chhandogya Upanisad, TV. 1. ]). These and similar stmics aie related in 
the Upanisads with regard to Brahma-v/dvS. The doubt nines, are these 
stories told m the Upanisads foi the put pose ot Pariplava, to till up the tinn 
occupied in the performance of Asvamodlia ceremonv oi are they meant hi 
establish the glory of Brahma-vidyu ' 'llio Putvapaksm -avs, they aie 
P&iiplava stories because ail stones are enjoined foi the sake of PAnpl.iva, 
and in storytelling, the literary skill is the child point kept in view , the 
story-tellers attach more importance to the words of the stones and a nunoi 
importance to the teaching contained in those stories (in other word-', the 
stories are meant to amuse and not to instruct). Therefore, the Brahma-vidva 
taught in these stone-, are merely Arthavadn-, like other Mantras which stand 
in a complementary relation to sacrificial performances. These stories 
are, therefore, of no importance in themselves, except as complementary 
to Karraas. Therefore, when their intrinsic importance is thus totally set 
aside, consequently the Bruhma-vidyll taught in such stories becomes much 
less important. 

To the above objection, raised by the Pun apak$in, the author ol 
the Sfitra says: “It is not so, because (VisesitatvSt) certain stories only are 
specified in the Scriptures as Pariplava and the Upanisad stories are 
not among them.” The Scriptures specify certain definite stories as 
{^ijpiavas: the Brahma-vidyl stories are not included in them. Thu- 
tywjflr the heading “He is to recite the P&riplava,” the Scripture men¬ 
tions “the stories Uke those of Manu, the son of Vivasvat, the king.” The 
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Scripture says : “On the first day tho story of Mann, Vivasvat’s son, should 
be recited ; and on the second day, the story of Indra, the son of Yivasvat 
the king, should be recited ; and on the third day the story of Yama, Vivas- 
vat’s son the king, should be recited,” and so on (see Satapatha BrShmana, 
XIII, 4. 3. 3\ Thus tiie particular stories which are to be recited in the 
r&riplava arc specified in the Scriptures. Every story found in the 
Brfihtnanas is not Pariplava. Had every story been a Pariplava story, the 
Scripture would not have specified that on the first day the story of Manu 
should he recited ; on the second day the story of Indra ; and on the 
third day, that of Yama. Since all tales were alike, the injunction about 
these particular tales would be useless. Therefore, when the Scripture says 
(‘Sarvany akhyanani pariplave sariisanti ) “all stories are recited in the 
Pfiriplavas," the word "all " does not mean every stoiy in general, but only 
all those stories which are mentioned in the Chapter of Pariplava. 
Therefore, tho stories mentioned in the Vedanta portion of the Brahmanas 
are not Pariplava stories. 

m'tiu in., 4 . 24 . 

^ fi II \ I S I 11 

WT Tatha, similarly. ^ Cha, and. Ekauikyata, unity of con¬ 
struction or of statement', or that of sen,'*;. Upabandhat, because of 

the connection. 

24. Therefore this being; so (the Vedanta stories teach Brahina- 
vidya) ; because of their coherent connection (with the statements 
about the Self, and the Vidyas).—4 


<’n\| WhNT VII \ 

Since tlie stories of the Vedanta are not fei the purposes of the Pari¬ 
plava, it i c , therefore, proper to construe them u> con'oborating tho 
Bralnna-vidya, in the immediate connection with which they are recited. 
Their object is to make it clear to our understanding in a concrete form, 
the Vidyls taught in other portions of the l panisads, in the abstract 
Why do we say so ? ‘Ekavakyatopabaudtiat.’ Because of their syntacti¬ 
cal connection with the \ idyls taught in the succeeding passages. Thus 
in the story beginning with “Yajnavalkya bad two wives, etc., we find 
immediately following, in that very section, the \ idya taught about the 
Atman in these words (Brhad. Up., IV., 4. 22) : “The Atman is verily 
to be seen, to be heard of, to be meditated upon.’ Since these stories are 
immediately preceded or succeeded by instructions l ^bout Brahman, we 
infer that they are tneaut to glorify the Yidya and are not PSriplava stories. 
Just as the story about “He wept” standing in proximity to Karma is 
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rightly interpreted as glorifying the injunctions about sacrificial performance 
in relation to which such stories are related. As those stories, glorifying 
Kaunas, are not PSriplava stories, so also the Upanisad stories are not 
Ptriplava stories but, on the other hand, standing in proximity to 
injunctions about Vidyji, they must bo interpreted as glorification of the 
VtdyS; because the rule of construction is the same hero. The sense is 
this* The Yidya is verily an independent means of producing (or causing 
the fulfilment or attainment of) the highest end of man, namely, of 
producing or bringing about the final release. And because it is so great, 
therefore, great souls like Yftjfl&valkya and the rest have devoted themselves, 
with great effort and might, to its cultivation. The stories arc told in 
order to facilitate the understanding of these abstruse subjects, and they 
are eminently fitted to subserve that purpose. In fact, the Scripture itself 
says: “He who serves Ids master understands the Vidya." The stories, 
therefore, serve the purpose of teaching reverence for the master. Thus also 
the YidyS is independent of all Karinas. 

surer in., 4. 25. 

IrNrr^i ii \ l a i v*. II 

’RWT Atalycvu, for this reason. U Clui, and. Wf** Agni, tire. 
Indhanadi, kindliug and performing sacrifices, etc. wsrrgi Anapeks.t, no need. 

25. And, therefore, there is no need for the lighting of 
the sacred fire and so on, for the sage who knows Brahman.—454. 


< uMMi.M AUI 

For this reason, namely, because it has been established that Vidya i> 
independent, therefore, she does not stand in need of tin* lighting ut the 
sacrificial tire and other ceremonial works, in order to manifest her fruits. 
The theory, therefore, that knowledge and work must be combined in order 
to produce Mukti, is hereby sot aside- Vidya alone is sufficient for that 
purpose. 


Adkikarana V 

Having thus described the power ami glory of Vidyfi, the author 
now begins to specify the marks which are the characteristics of the person 
who is entitled to get this VidyA Unless a person possesses these quali- 
irocttoBg, he cannot • benefit by the study of the Vidyis. Thus the Briiad- 
tomyaka Upanisad, IY., 4.22, declares : “Kim Bt&hiuanas seek to know, by tbo, 
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study of the Vedas, by sacrifice, by gifts, by penance, by fasting.” This 
passage lays down some of the necessary qualifications. In IV., 4. 23 of 
the same, the following additional qualifications are laid down : 

“He, therefore, that knows it, after having become quite subdued, 
satisfied, patient, and collected, sees Self in the Self, sees all as Self. Evil 
does not overcome him, lie overcome*, all evil. Evil does not burn him, 
lie burns all evil. Free from evil, free from spots, free from doubt, he 
becomes a (true) Brahmnna : this is the Brahma-world, 0 Tving"—thus spoke 
YSjriavalkya. 

We give the original of these two Brhadaranvaka texts below ; 

swum jjsr sr* aqersmtfqRRq gfg*hrf?t p 

tmifaq) g^ts-R^HROR qy?f% sfqrwR q^fo ^ 

qpRrcuPr i 

Now the first text shows that sacrifice (Yajfia), gifts (Dana), penance 
(Tapas), and fasting are necessary qualifications together with the study of 
the Vedas. The second passage show> that Sama (control of thought), 
Damn (control of conduct), Vparati (tolerance), Titiksa (endurance) and 
Samfidhana an* tin* necessary qualifications, and are the subordinate 
members of the Yulya. 

Doubt : Now arises the doubt - Are both these sets of qualifications 
necessary for the origination of Yidya, or onlv one of them or none? 

Ptirvapnhm The IVirvapaksin says that none of these qualifica¬ 
tions is absolutely essential tor tin* attainment of \ idya. fretting the right 
(iuru is the only iieces»arv thing. As says the Chlmiidogya t’panisad (YI., 
14. 2). ‘ Aoharvavau pnruso veda,' 'll** knows Brahman who has found a 
teacher.' This and similar texts prove that tin* finding of the teacher is the 
chief essential in acquiring Yidya. 

Sidrfhanbi: This view is refuted is the next Sutra. 

si*ti;\ in., 4. 26. 

, 4 

^ ii \ i y i ? $ 11 

Wt Sarva, of all. Apeksa, there is need. ^ Clin, and. 

Yajfiftdi, for sacrifices and others. JR-' Srutih, there is the \ edic statement* 
VW3 Asvavat, as in the case of the horse. 

20. All these qualifications are necessary,^ because the 

Sruti nientious sacrifices, etc., as necessary qualifications. Tliey 
arc like the horse (which is necessary to accomplish a journey ; 
though on finishing it, he is no longer necessary).—455. 
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COMMENTARY 

Though Vidyft is independent of all works in tho manifestation of 
her fruits, yet for her origination she is dependent on all these works, such 
as sacrifices, gifts, etc. Why ? Because the two texts of the B^hadftranyaka 
Upani?ad given above show' expressly that for the origination of Yidyft these 
qualifications are absolutely necessary Tho author gives an illustration 
of this. As in order to accomplish a journey, a horse is necessary, but on 
its accomplishment it is no longei required, so fm the origination of 
Vidya these works are necessary, but after she lias ouce originated, they 
are no longer necessary. 

If Vidyft can be originated by saentiees, gifts, penance and fasting, 
■wliat is the necessity of other qualifications like is.una (control of thought) 
Dam a (control ot conduct), etc * To this the nuthoi leplies in the next 

Sutra. 


sfiit v in, 4 27 

RliWlft H I! \ I V I II 

» 

Sama, calmness, peace. Damn, control, oi subjection of the senses, 
wife Adi, etc, and others. 3Ti: Upetali, possessed of. <J Tu. \enly, certainly. 

Sy&t, he should be. UVT-vifs Tatlm-api, still, all the same q Tu. but. also 
a^Tad, of them Osama, Damn, etc). Vidheh, because of tho injunction. tf* 

Tad, of that (knowledge) Angataya, on account of their being a part 

Tesflm, of them, (Sama, llama, etc.) Ava^va, necessarilv. 

Antugtheyatvat, because they must he piactised 

27. But the control ot thought and of conduct and the rest 
must be acquired (though Vidyh may originate by sacrifice, etc., 
also), because there arc express injunctions for these, stating that 
they are auxiliaries of Vidyii. and must on that account necessarily 
be accomplished.—450. 


COMMKVI AIO 


The two “Tu’s'' mean “verily” and “but,” respectively ; and arc 
employed to remove the doubt above raised. Though it is true that 

sacrifice, gift penance, and fasting purify the heart of man, and fit him 
to acquire Vidyit, still the seeker of Vidyft must aoquire also the moral 
quafififttiions *f tWia (the control of thought), Dama (the control of 
etc. Why ? Because these also are enjoined as auxiliaries of 
The above text of the Bfhadftnjyaka (Jpanisad expressly enjoins the 
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acquirement of these moral qualifications also. And since they are so 
enjoined, they must necessarily be accomplished. The result is that 
both sets of qualifications, the physical, like the sacrifice, gift, penance 
and fasting, and moral, like the Sam a (the control of thought), Dama 
(the control of conduct), etc., must he acquired and performed. The 
first set is Bahiraugu or external, the second set is Antaranga or 
internal, qualification. The word Adi and the rest) mentioned in the 
Sutra indicates that qualifications like those of truthfulness, silent repetition 
of the Mantras, etc., mentioned in tin* Jijna*.a Adhikarana (I., 1. 1) 

OS quoted from Mundaku Upanisad and Manu Smrti at page 7, must also 
be included among the necessary qualifications. Thus the aspirant after 
the Brahma-vidya, must posse-.-, all these qualifications of truthfulness, 
generosity, asceticism, celibacy, indifference to worldly objects, fasting, 
control of thought, control of conduct, tolerance, endurance, faith, equilibrium, 
compassion, etc. 


jldhikaraua VI. 

The author now teaches that though an illumined sage has full liberty 
of action, yet lie must not commit sins or do prohibited acts. Thus there 
is a followiug Sruti ■ 

qfg ? sq yputyfyq fafcisi *u=ufH h wetft i 

If a knovrer of ISrahrnan eats any food cooked by anybody he remains as pure as 
he was before, his lustre is not diminished. 

jVo/e : In the Chhandogya t’psnUad, V.. J. 1. it is also said : ‘To him who knows 
this, there is nothing which is not food”; and in the Brbadaranyaka Ipanisad, IV., 1, 14, 
it is said ; ‘‘By him nothing is eaten that is not food, nothing is received that is not food.” 

Doubt : lien* arises the doubt : Are these texts an injunction, ordering 
the illumined sage* to eat all food, or arc they merely permissive: allowing 
him to eat such food, if he likes ? 

Ptirvapaksa : This ts an original statement regarding tlio eating of all 
kinds of food, a statement not to he inferred by any other proof; hence 
it is an injunction, ordering the sage to eat all kinds of food. It is an 
Apfirva Yidhi and is auxiliary to Vulva like Kama, Dama. etc. 

Siddhiitita : This view is sot aside in the next Sutra. 


svti;\ in., 4. ?8. 

11 ^ i v i n 

sfr Sarva, of all. Anna, food* Anumatih, permission for. 

€ha, and, indeed. W8 PrtLija, of life. Atyaye. at the time, (where 

81 
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there is risk) of departure or loss. «* Tad, that 5$rai«r DarOanfit, being stated 
ia the ^fistras. 

28. The permission to eat all kinds-of food, is given only 
under the circumstances of danger to life, because the Scripture gives 
only such examples.—457. 


(< *M MK.NTMn 

The word 'and” lias the force of “only" here The texts like those 
given above are permissive only. They allow the wise man to eat food, 
cooked by anybody, when there is danger to his life, from not getting 
the lawful food. Why do we say so ? Because the examples given in 
the Scriptures show that it is in cases ot extreme necessity only that the 
rule of lawful and unlawful food is set aside. Thus in the I'hhandogya 
Opanisad (I., 10. 1-3) we find the following (,sw page 19 also) : 

When (the crops in the land of) the Kurus were destroyed hy hailstones. Usasti 
Chtfkrayapa lived a-begging with his young wife at Ihhya-grama. Seeing the F/>rd of 
Ibhya eating beans, be begged some from him. 

(The master of elephants) said to Usasti : "I have no more except these, which are 
placed before me for eating." 1'iasti said: "(Jive me then some of these." lie gave 
him some of those, and said : ‘ Here is some water to drink, in this ban." 1'sasti said : 

“I shall drink impure water, if I drank whnt has already been drunk by another.” The 
master of elephants said : “Are not these beans nlso impure, as 1 am eating of them t” 
Usasti replied : “No, (these beans should not be considered unclean) because without 
eating them I cannot live ; while the driuking of (your) water (is not an absolute necessity 
and) depends on my pleasure (for it can be obtained everywhere)." 1'sasti having eaten 
himself, brought the remainder to his wife. Hut she had already eaten before, therefore, 
she took them and put them away. 

From seeing how Clmkrayana conducted himself in those hard 
times, we infer that it is permissive to every one io take the food, which 
is otherwise unlawful, in times of distress, when life cannot be other¬ 
wise maintained. Chakrayana took the leavings of the fend of the 

elephant-driver, because lie could not have maintained himself without 
such food; but he refused to take the water already drunk by the 
elephant-driver, because there was no water-famine, and water could have 
been obtained easily. The story further shows that the next morning 

he ate the same food which was now doubly unlawful, for it was not 
only the Uchchhiijta food of the elephant-driver, but it was the Uchchhisfa 
of ChSkrtyana himself. The sage Chftkrfiyana eating thus the leavings 
of the food, was still so sacred and holy that ho was the head officiating 

priest in the great sacrifice which the king of that country was per¬ 

forming, 

. The otber passages of the Upanisad relating to food should be explained 

i&.titemBne way. 
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sinu m., 4. 29. 

li W « I II 

Abadliat, there being no barm, or on account of non-sublation. 

^ Cha, and. 

29. And because the heart of the *age is always pure, there is no 
obstruction to his knowledge by taking such food.—4.">fv 

< OMMKNTVItT 

Unlawful food, us a general rub*, clog-. the understanding and 
obstructs tfic clear working of the intellect. llut in the case of the 
sage, whose heart is always pure, and intellect, keen, the taking of such 
food does not obstruct the working of his brain, and his knowledge 
remains as pure as ever. 

mtiu in., 4. 30. 

3ffq || 3 I a | \ o || 

Api. aho. Smaryate, it is seen in the Smrtis. 

.‘10. The Smrti also teaches the same (that in Hines of distress 
uulawful food may he eaten).—4.'>9. 

' "MMl'M VKV 

Maim, in X, 10) and the subsequent verses gives such permission 
with illustrations 

_ 41f%=Itr?!W4Wt *ns«n?fa appra: I 

'tf*t ^ *r wnr^T facqw u aoy u 
esf ?=§gqre^5gf^ra: i 
^ ii a 

nwRf sf faH^Td n n 

wrsin; ^3=3 fasRt I 

4iEhri: srftrsBTif f^rea^uft herd’d: n n 

He who, when in danger of losing his life, accepts food from auy person whatsoever, 
ia no more tainted by sin than the sky by mud. 

Ajfgarta, who suffered hunger, approached in order to slay (his own) son, and was not 
tainted by sin, since he (only) sought a remedy against famishing. 

Vdmadeva, who well knew right and wrong, did not sully himself when tormented 
(by hunger), he desired to eat the flesh of a dog in order to save his life. 

- Bharadvdja, a performer of great austerities, accepted many cows from the carpenter 
Brdhu, when he was starving together with his sons in a lonely forest. 
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VJSvdmitra, who well knew what is right or wrong, approached, when he waa torment¬ 
ed by hanger, (to eat) the haunch of a dog, receiving it from the hands of a ChandSla. 

Thus the Manu Smfti permit* all men, whether learned or ignorant, 
spiritual or worldly, to take the food cooked by all men, without regard 
to their lawfulness or unlawfulness, in times of distress only and not always. 
Therefore, when the Upanisiul says that the sage may eat all kinds 
of food, it must be interpreted as meaning that he may cat all kinds of 
food in times of distress only. The t*\t ot the l 7 panisad should not bo 
construed as an injunction in favour of eating unlawful food. It is no 
part of the S&dhana or spiritual practice, that the sage should go out of 
his way and eat all sorts of food. 

Note —This is in answer to those who say that a Brahmavit being a lover of humanity 
should take food cooked by alt men, and should not observe the Sitstric injunctions against 
taking such food. A Brahmavit can no doubt counteract evil eflccts of such food, but why 
should he waste his energy on it ? He may no doubt drink wine, cat meat, take all sorts 
of drugs, and not be the worse for it. but he does so at his own risk. He breaks the law 
unnecessarily. 


Sl'lHV Ill., 1. .'51. 

ii \ t * i ^ Ml 

h 8 ?* riabdah, there is a scriptural statement, ^ Clia. and. W Atali, 
hence. Akamachare. as to non-proeeoding according to liking. 

31. Therefore, the Scripture teaches that a sage should not act 
according to his will in matters of food, disregarding the Silstrie 
injunctions. There is a text to that effect. — 4110 . 


C03IMKM via 

Siuce permission to take all kinds of food is given only in times ol 
distress, it follows that in ordinary times, the wise man should not act in 
opposition to the scriptural injunctions. There is a scriptural text or 
passage to that effect also. In the t’hhiindogyn Upanisad, VII., 28.2. we have 

the following . 

yilRUtl siTWfft H*T fasufW: II 

Clean food leads to clarity of intellect. The clearness of brain conduces to firm medi¬ 
tation. When meditation is firm there is vision of the Divine and all ties are unloosened 

completely. 

This text of the ChhSudogya Upanisad is, a clear prohibition of libertinism 
in matters of food. Therefore, the permission to take all kinds of food 
‘being confined to times of distress only, it follows that in ordinary times 
one must observe the Stotric injunctions. 
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Adhikarana VII. 

la the opening section of this Pada, it has been shown that the seekers of 
YidyS (Divine wisdom) are of three sorts, fSvanisfha, Parmisfhita and Nirapekija. 
Now the author tries to answer the question, how for these devotees most 
observe the rules of caste and orders and whether they can observe 
them or not, after they have attained the Divine knowledge. He first 
examines a ease of the Svanistha devotee. In the Kausarava Hruti wc have 
the following : 

Even after the sage has obtained the vision of this Atman, he must perform Karmas 
(ceremonial works), witliout raising any doubt, because he will get thereby increase of 
bliss of the Self, in a well-regulated order. 

Doubt : There arises the following doubt with regard to this 3ruti : 
Should tlie Svanistha devotee, who has obtained Divine knowledge, perform 
ceremonial works or not ? 

Fftrvcrpaksa : The object of all ritualistic Karmas is to obtain Vidyif or 

Divine knowledge; and when that is obtained, where is then the necessity of 

performing Karmas again V It is a general rule that when the result is 
obtained, the previous acts are discontinued (when the food is cooked, the fire 
is no longer kept burning. Therefore, when Vulva is gained, the Karmas 
should not he performed any longer 

Siddhdnta : The works of the Asramas must be performed even after 

the attainment of Vidya, as is shown in the next Sutra. 

sf tk \ in., I. 3'2. 

II \ I a I II 

faffra?«n^ Vihitatvat, they being enjoined. Asrama, of the Asramas 

or the stages. Karma, the duties, wfq Api, also. 

32. The works peculiar to one's stage in life must be performed 
also, because they have been so enjoined.—461. 

eoilMKXTARV 

The force of the word "also" is to indicate that not only the ASrama 
Karmas should bo performed, but also the \ arna Karmas, or duties peculiar 
to one's caste, must also be performed by the perfected sage. It, 
therefore, follows that both kinds of duties must bo performed. Why ? In 
order to increase the Divine knowledge. Because the scripture enjoins that 
■ even after the acquisition of Yidya, the Karinas must be performed to increase 
that Vidyfi. 
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Now this injunction for performing Karmas even after the origi¬ 
nation of Vidyft, shows that Jftftna and Karma, knowledge and work, 
must be always combined, and that Vidyft is the combined result of 
both ; and that release is obtained, not by VidyS alone, but by the com¬ 
bination of Vidvfi and Karma. This doubt is removed in the next 
Sfitra. 


mtha in., 4. IJd. 

^ n ^ / a i \\ ll 

Sahakftritvomi, on account of co-oporativeness. ^ Cha, and. 

33. The Karmas arc to be performed, not as leading to release, 
but as co-operative towards VidyA.—402. 

< OMMl'NTUiV 

The Svamstha devotee perform** Karma aftei tin- origination of 
Vidyft, not because Karma-* are causes of Mukti, but because they are 
handmaids of Vidya, and are co-operative towards Vidyft. Because we 
find in the Dpanisads that it is after the origination of Vidya that the 
Karmas are re-ordained. For example, the I’pnnisad says (Turn eva viditvft) 
“having knoicn that" (they get Mukti'. So it is after knowledge that 
Mukti comes. Thus, wlint the scripture teaches i-* tlii.s. The Svanisfha 
Adhikftri first performs tie* special duties of his caste and order 
with the solo object of gaining tie* higher Self. He does not perform 
these religious duties with any lower motive. After pel forming works 
in this spirit, with the Supreme Self as his goal, lie gets Vidyft or Divine 
knowledge. When the Vidyft is thus originated by tin* due performance 
of these Karmas, he still goes on performing them in order to increase 
that Vidyft. The Karmas performed after the origination of Vidyft are not 
opposed to Vidya, and the Vidya has no tendency to destroy such 
Karmas, because there is no such conflict between Vidyft and Karma. 
The Karmas generally lead to Svarga. When the devotee performs 
Karmas. even after the origination of Vidyft, he docs so in order to 
experience the varieties of Hvargie delights. Though the result ot VidyS 
is release, and that of Karma is Svarga, there is, however, no such conflict 
between these two, so that the performance of Karma after Vidyft should 
efface the effect In the Brhadftranyuka IJpanisad, I., 4. 15, we have the 
following text declaring that the Karma (or religious worship) done by a 
man who knows BrabmaD, produces imperishable result: 

% ST WOTBriSTTW tTRt tT W gsftfi J?«TT 

m rffd st KNtfrtfrq . sw ssdfa ?wt^t twt sfanr ssiwhfs 
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ii t* ii 

Now if a man departs this life without having seen his true future life (in the Self) 
then that Self, not being known, does not receive and bless him, as if the Veda had not 
been read, or as if a good work had not been done. Nay, even if one who does not know 
that (Self) would perform here on earth some great holy work, it will perish for him 
in the end. Let a man worship the Self only as his true state, if a man worships the 
Self only as his true state, his work does not perish. for whatever he desires that he 
gets from that Self. 

Thus this to\t o| lit.' Brhadarun valca. Upanisad expressly states that the 
lvarma of that man who lmv obtained Divim* knowledge is never exhausted. Nor 
can it be said that the-e Karmas ate like Kamya Karinas, performed by the 
ordinary worldly men in order to gain heaven. They differ from the Kamya 
Karinas in this, that the wise Svanisfha does not perform them with the 
motive i f going to Svarga, hut they are all performed as an offering to 
the Lord, and his going to Svarga and experiencing its varieties is also 
to serve the Lord and study the works of the Lord, as found in 
heaven The Svanis tha s age reaches Brahman. and it is only as an 
incident that lie sees Svarga and other tilings. As a man going to a 
village may touch the grass on the roadside casually and incidentally, 
so the Svanistha devotee, while lightly touching the joys of heaven, 
continually progresses towards Brahman his goal; and Vidva, with her 
handmaid the Karma, causes the experiences of heaven and the rest 
and by her own power she carries the devotee to the highest abode of 
Brahman. This is the sense of the Scripture where it says Tam vidyti, etc. 
The determination of the Svanisfha also to experience the varieties of 
Svarga must lie understood ia this light. 

Moreover, the seeker of Brahman may not have any desire of going 
to Svarga at all : but Vidva carries even such a person to Svarga, in 
order to tost whether he is really tit for divine knowledge, whether he 
has got the true Vairagya or not. In such a ease, \ idva herself 
carries a man to Svarga. The Njrap oLsj —duyutoo p^ oniij_jio_ Jurtn a s, 
and naturally he ought not to go to Svarga; hut even he is carried there 
by Vidyfi alone, in order to see whether lie is a true Nirapeksa or not: 
and whether lie is fascinated by the delights of the heaven world or 
not. Therefore, the Scripture says, ‘The sage verily sees everything.” 
This power of Vidyti does not contradict the statement that Vidyfi 
leads to Mok?a. 

• Note .—The Svanisfha has no real Kamanfi or worldly desire. He is Mumuksn or 
yearning after liberation. He prays to his I^ord in this way: "Let the Supreme Self, 
propitiated with mv Niskfima Karmas (works performed without any selfish desire), give to 
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on throwg'h Hi* grace, the (Vidyi) knowledge of Hie Self. And may that Vidy& lead me 
to the Supreme Self, showing me in the way, the heaven and its delights.” Thus Vidyft 
I* really the giver of heaven to Svanistha devotees. The heaven not being the goal of 
the Svanistha, but merely an incident of his journey towards (rod, the Karmas done by the 
Svanisthas cannot be said to be KArnya Karmas. 

The Devas examine the neophyte. Vidyu tells them. ‘‘0 Devas! examine whether 
thin devotee is a true Nirapeksa or not.” Thus it ip at the command of Vidytf, that the 
Devas place all sorts of temptations in the path of the devotees in order to test the 
strength of their devotion and Yairagya. 

Yidyfi certainly, by herself, neither gives heaven nor examines the 
devotees; because these are things below her, and unworthy of her 
greatness. Yidya, the supreme lady, whose essence consists of pure 

existence, intelligence, and bliss, does not demean herself by giving to her 
devotees heaven, etc. She brings about that effect through the medium of 
her servant, the Karina . and thus the Svanistha devotees enjoy the 
pleasure of the Svargic regions. But there is a groat difference between 

, the Svarga of the Svanistha devotees, and that of the ordinary good man. 
NThe Svarga of the Svanistha is unperishing. lie novel falls fiom it into re- 
f incarnation. Hence it is said 'Na tasya karma ksiyate'—his work never 
perishes or gets exhausted. The Svarga is morolv a halting stage towards 
the home of the Lord. But in the case of ordinary good men. the merit 
gets exhausted by enjoying the pleasures of Svarga and thov eoino back on 
earth after a certain period. 


In the case of the Nirapeksas, Vulva herself sometimes gives them 
Svarga in order to proclaim to all the denizens of heaven, the unselfish 
love of that devotee, and thus is fulfilled the saving—‘Sarvam ha pasyah 
paiSyati'—the wise sees everything (including heaven also). 


The Karmas performed by the devotees of the Svanistha class, after 
the origination of Vidyfi, together witn the I'r&rabdha Karmas of such 
persons, performed before such origination, carries them to Svarga. It is 
these Karmas, vvlrch in their case produce Svarga. Thus two tilings 
CO-oparate in the case of the Svanistha in producing Svarga:—namely, 
the Punyara of the Karinas performed after the origination of Vidya, and 
fthe Pifirabdhatn or the stored Karmas of the timo before such origination. 
'Leaving these two sorts of Karmas untouched, Vidya burns up every other 
Wanna of the Svanistha devotee. In the case of the Parinisfhita devotee, 
[however, Vidyi burns up the Sanchita Karmas only, but does not destroy 
their <Prfirabdha Karmas. In their case, she loosens the effect of the 
Kriyafi&na Karmas. In the case of the Nirapeksa devotees, Vidyfi burns 
\ gp totally all Safichita Karmas, except the Prtrabdha. 

Tips Vidyfc * i* independent iu producing her results, Karma is 
her handmaid and co-operator. 
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Now »i’ shall examine the Pa rinisthitn dovu t**o. pi-it as we did in 
the case of the Svanifitha flovntoe. in the Fpanisad (Mnndaka, ITL, 1. 4), 
we have the following 

wnafte sttrarft: I 

The devotee in one who rrerls in the Srlf, hr Hrl'njhl* m tin S"l [, arid having performed 
liia works (truthfulness*, penance, meditation, etc. i ho rest*, firmly established in Brahman, 
the best of those who know Brahman. 

This show- that the Parinistluta nm-t pcrlorm the duty of his caste 
and order (Varna and Asramal for the -ak>‘ nf tin- society: because the 
text says In* is Kriyavan. and lx- must at-o perform tlx* duties of devotion 
to the Lord (Bhngavad lfharma). heoatise tlx* -am** test says that he must 
rrrri i» the Srlf, and <1 flight in (hr Self : and this lx* must do out of 

loir tor Coil. Thu- lie has two functions. One, the observance of tlx* 

rules ol en-.fi* and order for tlx* sake **f tlx* society in which he is born, 
and secondly, to perform the dutie- of 1'pas.ma. out ot flic love which he 
bears towards the Lord. 

Doubt Here arise- tlx* doubt Must the I’arinisthita devotee 

periorm tlx*-e tw.dold duties, -imuitaneou-lv - or successively ? or must 

lx* renounce tlx* first, and contiix* himself to tie* second set only r 

PTireapuhxit • Tlx* simultaneous performance heiug impossible, and 
the abandonment ot tlx* prescribed duties being also sinful, it follows that 
there is no certain and definite rule as to the performance of these duties. 

Sidtlhdnta The sound conclusion, however, is that the Parinisthita 
must always discharge the duties of love, the Bhagavata Dharmns— and do 
somehow m other, the Varna and Asrania Dharmas, during his spare moments. 
He may ov**ii omit them altogether if he finds no time. This is shown in 
the next Sutra 


sf nn 111.. 1 :>t. 

H^isfq m II \ I » I 11 


W«n Sarvatha, under any circumstances, Api, indeed, Tatra, in 

their case. Va, or rbhava-liiigat, on account of twofold inferen¬ 

tial signs. 


:14. 

Tile 

Parinistluta devotee must 

ahv 

ays 

perform 

the 

duties of 

the 

Bh&gavata Dharina, (even 

to 

the 

exclusion of 

his caste 

and 

order Pharma), because there 

are 

twofold 

indi- 

cations, 

(namely, that of .Revelation and 

of 

Tradition to 

that 

effect).—463. 
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COMMENTARY 

- The word “Api” in the Siltra has the force of “indeed,’’ “even." 
The words “Sarvathft api” arc equal to^'Snrvathft cvn," meaning, “Even 
not regarding the general duties ol one's ASraina and Varna.’’ The 
f Parinigthitn has the primary duty of performing the Rhagnvata Dharma 
That he cau never omit. The Dharma of ins ASrama may he performed 
in the interval of leisure moments Because that is secondary with him. 
Why do we say so? The Sutra answer-- it hy saying, because there are 
twofold indications The Sruti or Revelation -civs (Mimdaka. II., 2. .*>) . 

qfWT «jV; ifSlsfl S? Rufo’* *8: I 

wN; MRg TfprfHJTVqt Tldt TTiJ: II 

Iii Him the heaven, the earth, and the sky are woven, the mind also with all the 
senses. Know Him alone as the Self, and leave oft oilier words. He is the bridge of the 

Immortal. 

This shows that according to the Sruti, the highest duty of man is 
to know God and leave off all othei book-learning and ritualistic religion 
The Smyti also savs the same Tint' Gita, IX , 13 and 1 l. 

*ri <n*i hi sftfimfsHr: i 

ITT'-ff II u II 

Verily the Mahatmas, O PiSrtha, partaking of My divine nature worship with un¬ 
wavering mind, having known Me, the imperishable source of beings 

*TTit ui rm: i 

ttr W#cgt II \< I 

Always magnifying Me, strenuous, firm in vows prostrating iheinselves liefoie Me 
{.hey worship Me with devotion, ever harmonised. 

These two verses ot the Oita describe the nature of the. Bhftgnvata 
Dharma, wliicli consists in always singing the praises of the laird, striving 
after doing His will, etc. It after discharging these duties, the devotee 
finds time, he may perform his regular Sandlivit, etc 

The author in the next Sutra gives additional reason in support ot 
this view. 


xi'tha hi-, 4. 

11 \ I 4 I Vi li 

Anabliibliavam, not to be overpowered. ^ Clta, and. 3$tqPt 
Dar&tyati, the Astras declare. 

35. And the scripture shows (that a Parinisthita 
devotoe) is aiot overpowered (by the faults of not performing 
the of his Asrama. when immersed in the meditation of the 

J&|*S-464. 
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In the Bfba«Mianyaka Ppanisad, IV., t. 26. it is thus said : 

V qf=»tr sir q?«Tiir ftrft qi«?r etqfa si qicRR faqm 
%im) *wm: wirh wftv.srffo stqpt n 

Evil does not overcome him, he overcomes ail evil. Evil does not burn him, he burn* 
nil evil. Free from evil, free from spots, free from doubt, he becomes a (true) Br^hmana ; 
this is the Brahma-world, <) Kin#, thou hast attained it, thus spoke Yajnavalkya. 

Tlii- text of Brlmdarunynka (’panisad declares that a Parinisthita devotee is 
not overpowered bv the evil- caused hv the non-performance of the duties 
appropriate to one's own AGiima, it -ueli omission is due to being absorbed 
in the hearing flic praise- of the Lord. etc. Therefore, it follows, that the 
worship of the Lord, hearing Hi- praise-, f-iugiue IJymn.- to Hi- honour, 
etc., have preference over rituali-lic Piijas. 

In the pieviou- portion under Sutra III., -i. 2, the Piirvapak§in. 
■Jaimini. raised an objection to the effect that one should never abandon 
Karma-, and he ijuoted the Yi-.nu Parana to the effect that Yisnu was 
the highe.-t poison and that the best method ot propitiating Him was by 
the due dischaige the dutie- of one'- min \sraina That ver-e is repeated 
here. 

‘fciPw^HiFir pq<g q»: 

q?qr iq 

VioijU. the Highest Person, should be worshipped by a man who is devoted to the 
duties of his caste and order. There is no other way which can cause His satisfaction. 

That verse doe- not mean that tin- Lord Yisnu ie<iuirt> a man to 

perform the duties ot one's own Attain a to the exclusion ot worshipping 
Him. On the contrary, it means, that a person leading a household life 
and following the rules <>t good conduct laid down tor his caste and 

A&rama, must worship also the Lord, because such worship is the cause 
of satisfaction of the Lord. It does not mean that Karma is the cause 

of satisfaction, but worship. The emphasis iu that verse is not on the words 

"the man devoted to the duties ot his caste and A&rania." but on the word 
"Aradhyato” ^should be worshipped "). 

That this is the proper meaning ot that verse, we find from a preceding 
passage of the same Purfina. In 11., 13, verses 7-11, we find the following 
description of the God-immersed King Bharata . 

b aqiB fat qiHi ff»i^qf?i: n vhi 
qtffcnfa'qifts jpts gftnrt «r: i 
Wqjq mm «ist JRHSilfq WR II c II 
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qtorrsga *tpwR?« i 

fWI ftsilfl ftf%$131TS tnrr £ II 

STf^Sr HR* WSTMTtsfo =3 I 

ag; tntSi^ f§r;tr stFqgfrstrot 11 t° u 

% \aftqTftr i 

sTT^aiTf^T tfifuffni fa.-gjft trVwpW: li V. II 

7. O Maitreya ! that mighty King, with mind fixed on the Lord, dwelt for a long 
time in S41agr£mn. 

8. That best of all the virtuous men obtained great excellence m virtues like those 
of harmlessness and the rest, and in controlling his mind. 

9. He always used to recite the names of the Ixjrd, such as o \ajnega (Lord of 
sacrifice) ! O Achyuta (immutable) ! O Govinda ' O Miklhava ' (» Ananta (endless) ! 
O Keeava! O Krspa ! O Vispu ! O HrskeAa ' 

10. O Maitreya ! He did not utter even in his sleep, any name but that of the Lord. 
He did not think on anything but on the lord, and the attributes of the lord, and the 
meaning of His names. 

11. That Yogi and ascetic King, free from attachment, did not perform any ritual 
istic Karmas except bringing fuel tfot sacrifice*, plucking Mowers and Ktis.n for offering 

to the Lord. 

These teise* *»f tin* Vimiu I’uian.i slum tlmt the king lib.uatn was 

so absorbed in the worship of the Lord that ho did not perform any 

ritualistic Karmas. Consequently, when in the same Pmnnii we find 

u statement in 111., 8. Si, that Visnu i" worshipped host by that man who 

discharges the duties of his cask* and order, we must constim that verse 
in consonance with the preceding vcim-s of the »anu- PmSna Thus it is 
| established that a foiinisthita need not pcrlorm the duties ot his A6rarua 
laud Vania, if he cannot find time tor them owing to his being employed 
in the worship of the Loid. For tin* Loid Ilimselt s«vs that if His 

Bhattas omit to perform ritualistic Karmas thc\ mem no guilt. In the 
Padma and the Adi Purana- it is tliu- said 

gsi fowiql qfa i 

fStf^et fira; srfnit ii 

irirt tiffin jlfctT uwhhi: ii 

If men devoted to me and doiug my work, omit to do the ritualistic work, that 
omission is rectified by the three hundred millions of great K^is. 

Those who renouncing all other Karmas, constantly recite My name, their- ritualistic 
work is done hy great Rsis devoted to the Lord. 
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- tdhikarana IX — The Nirape!c$a devotee. 

Having thus shown the effect ot Vidya with regard to the devotees 
"ho load a household life, and having also shown that they may, after 
tlio rise ot Vidya, perform Karinas at their option, the author now shows 
the same two tacts with regard to those devotees who are not house¬ 
holder*. who aro not in any AArama, and who are called the Nirapek§a. 

In the Brhadtirnnyaka Upanisad we find the account of a great female 

sage called (t8rgi Vaeleikeavi who was a knowei of Brahman, but who 

was not a householder, for she was an unmarried lady. In the Brhadaranyaka 
Tpauisad we find 111. s ]) i.argi asking tie- following question fiom 

V'fijnuvalkya 

wv f? ‘Ui^Wr s'Srtrf fait i'\ u^^rfiT =rt j? "k 3tig 

^«Tr*f»w ¥rf't ntdfPr ti ? " 

Then ViichaknaM said ‘Venerable Brfkmaiias, 1 shall ask Inrn two ipieetionB. If he 
will answer them, none of ton I think, will defeat him in any argument concerning 
Brahman. Yrtjiiavalkya said ' Vsk, <) 05rgi. 

Doubt ■ Now (iaigi was a poison who ms m no Asraina. and still we 
had hoi examining Va|ha\ alkya. The questiou then arises, can Vidva he 
acquired without following am particular A<rama - 

Ptircapahsa Vjdva cannot be acquiied without iullovviug any 

particular Asraina, beeau*'* the due discharge ot the duties prescribed for 
a particular Asrama, i- tin cause ot tlie origination of Vidyfi : and if a 
person has no JUramu, lie cannot discharge ,mv duties, and how can Vidya 
.disc iu such a person - 

Sifldhrintu Tie* no\t >utia misweis this doubt 

- * rt; e m. 4. 3t>. 

H !1 ^ ! S I * $ 1! 

5 ^ x 

Antaia. without (.doing the duties ot the Asrauiasj, stauding out¬ 
side. ^ Cha, indeed, verily, Api. also. • 3 Tu, but. et* Tad, that dh 

Df§tfiih. ft out seeing (the Sastrie datement.- about it). Because it is so 
seeu. 

36. (The Vidya originates) verih even in those who stand 

outside (of all ASramas) because it is so seen.—456 

* O.UMEMAKV 

The word Tu' is employed in order to refute the Purvapak^a that 
Karma is necessary foi the origination of Vidyfi. The force of the word 
‘Cha’ is to indicate certainty. Autarfts (who stand outside) are those 
persons who do not belong to any order or Airarna, aud consequently do 
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not perform the duties of any A Crania ; but who, owiug to the perfonnauce 
of such duties in their previous incarnation, arc bom in this Jite with 
discrimination and dispassion, and whose mind lias been purified by 
truth, austerity, prayers, etc., (performed in their past lives). In such 
persons Vidya lias its origination, even when they do not perform nnv 
Kaunas in their present life Why V Because we see so in the scriptures. 
O&rgi V&chaknavi is a standing example of one not belonging to nnv 
order, and vet a Brahmavid. The sense is this. If a person has dulv 
discharged the duties of ins Asrama in his previous incarnation, but 

owing to soino r< ason or other, the origination ot Vidvu did not arise in 

him in that life and he dies before such oiigination, then in his next 

incarnation, his mind being <diead\ purified bv the due discharge of tin* 
Asrama duties in the past life, he i' born npe for Vidia, and in the 
present life, bv the mere coming in contact with Iwlt mon, lie bursts 
forth into a full Jnanin possessed ol all the attributes ol discrimina¬ 
tion aud dispassiou, and Vidya manifests m him with all liei glon 
The spark of the holy 'age is enough to lighten up 'iicli a soul into a 

conflagration of w isdom and love Therefore, such a person does not 
perforin, or rather stands in no need of perlotming, any ASiamu Dharmas. 
All that he requires is Satsaiiga (the company ot the Good) m order to 
recall to his mind all that he had acquired in the past lives 

In the next Sutra, the author shows that the Vidya originates iu 
those whose faults have been washed away by the mighty force ot Satsanga 
Satsauga has independent power of destroying all faults and originating 
Vidya. 


sLTKA ax, 4. 37 

II \ I # 1 II 

Api, also. fcmaryate. it is mentioned m the bmrtis. 

37. The Smrtis also declares the same.—400 


In the Bhagavatu Puiaim (II., 2. 37) we find the following 
fvrffcd A wtw: eat, WPid «r<Tts5^3 

Those who hear the life-giving words from the mouths of good men, who are as if 
the Self of the Lord, and who All the cups of their ears with the nectar of those words, 
they purify the . hearts tainted with evil, and ultimately they reach the lotus feet of 
the Lord. 

This shows that the words of the good men have the power of purifying 
the soul aud carrying it to the feet of the Master. 
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Similarly, in the Rhftgavata Parana (V., 12. 12), wo have the 

following : 

qifa, I «7C!^ m I 

n spwt V fg^r n 

O Rahiigaua! this state is not to be obtained through austerity, nor through 
I’djfia, nor through feeding the poor or housing the homeless, nor through the study of the 
Vedas, nor by the worship of the Devas of water, fire or the sun, but through the 
anointing of the body with the dust of the feet of the Holy lines, the Mahfttmfts. 

This also shows that tho dn-f of the foot of tho Alahatmfis, the 
service of the Holy Ones, is the unfailing means <d acquiring Vidya, and 
that tiie company of tho good has greater effect than one's own exertion. 
The word Api' also indicates that moral qualifications like truthfulness 
and the rest are ahn necessary, 'stronger tlmu all ritualistic works, are 
the moral qualities of truthfulness, prayer, servio- of the Masters, celi¬ 
bacy, etc, as mentioned under (I. 11. page 7) 

The Nirnpeks.is, who have tin* good fortune of getting the company 
of the Holy Ones, easily acquire Vidya. because on them there is the 
special grace M the supreme Lord I’lie next Sutra mentions this 
tact. 

sf iif\ iii. f. :>s 

II - 1 v l k II 

Visesa, speei,d. Aiiugrahal.i. I'aioui 7 Cha. and. 

;i8. And on such Nirapeksas there is the special grace of the 

Lord, and they easily acquire Vidya. -467. 

' OMMKXTVM 

In the Oita, \., !). wo have the following. 

ufexu 

UT fJfrq- ^ tUfFft ^ u i li 

Mindful of Me, (heir life hiddeu in Me. illumining each other, ever conversing 

about Me, they are content and joyful. 

??rfrr uigtitifpct ?t n u 

To these, ever in union with Me, worshipping Me in love. 1 give the Yoga of 
discrimination by which they come unto Me. 

Tliis shows that Nirapeksas are the special objects of His grace. 

But lion do you say that these verses of the fnta apply to the 

Nirapeksas, and not to devotees of every description? The words "Satata- 
yuktfinfim” in tho above, which literally menu “those who are in constant 
union with the Lord,” "those who are in constant meditation on the Lord,” 
indicate that these versos apply to these (tod-absorbed souls, and not to 
ordinary men. 
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In the precedin'! aphorism- it has been shown that householders 
like YSjiinvalkya and the re-t. and non-householders like Cr&rgi and 
others, had acquired Vidva. 

Doubt : Now arises the doubt • Who i- higher among these two 
classes—whether the householder- or the non-hou-eholdors ? 

Pftrvapahm : The opponent.'- view is that the householders are the 
better of the two : beeim-e not only do they discharge all the duties laid 
down in the Scripture- for the householders, but over and above that, 
they find time for the worship ol the Lord, and are devoted to Brahn an. 
The Scripture nho show- that their condition i- higher than that of the 
nop-housebolders, for in the Brhndaranvaka I'panisad. IV., 1. ft, it is -aid 

On that path they «ay that there ih white, or blue, or \ellou. or preen, or red: that path 
was found by Brahman, and on it goe- whoever knows Brahman, and who h«« done good 
and obtained splendour. 

The word Punyn-krt (who ha- done good) mean- who ha- duly 
discharged the duties ol hi- order and i- a good householder 'Sjieh men 
ttie Krnti «avs, reach Brahman \<i\ qiiiekh 

Siddtuinta Thi- uev\ id the Purvapnksin i- -et a-ide in the ne\t 
Siitra, which declare- that tin Nnapeksa devotee i- highei than the hou-e- 
holder. 

-fi ha in. 4 39 

II \ I » | II 

xrat Atali. from thi.- (from the A£ramadharma condition), g Tu, 
undoubtedly. Itarat, the other (the non-A4ramu condition). Jy&yaly 

superior, better, greater (means to acquire knowledge), fstffi? Lingftt from 
indications, signs, inference. ^ Cba, indeed. 

39. The other (namely, the Nirapeksa) i.- undoubtedly superior 
to this (namely, the householder), as there is » mark for the same. — 468. 

COMMENTARY 

The word “Tu" is employed in order to remove the doubt. The 
word “Cha" is used in the souse of exclusion. “From this," namely, 
from the condition of the householder ; “the other," namely, “the 
condition of the uon-bouseboider” is a “superior" or s better means oi 
acquiring the Vidyft; (because the facilities are greater in the latter con¬ 
dition). Why? Lifcgftt-dbecuuse of the mark,’’ because of the scriptural 
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indication. In the above passage of the BfhadSranyaka Upani§ad, we find that 
Gftrgi, who is a non-householder, is greater than Y&jnavalkya, a house¬ 
holder, and she settles the disputes of the Brahmanas by examining 
Yfijnavalkya. This is the indication of the Scripture. 

The sense is this. The scriptures enjoin various AAramas or orders 
of life, in order to contract the current of the outward-going natural 
propensities (propensities inherited by every man, from his human and 
animal ancestors). In other words, there are beginningl°ss propensities 
with which every man is horn, and the scriptural injunctions, the legal 
obligations and duties are meant to contract, slowly and gradually, these 
animal propensities. The Scriptures, when thev lay down these rules, do 
not mean thereby that the dramas are good in themselves, but that they 
are good only inasmuch as they help to contract thi-> current. But they 

in their turn become positive obstacles at a certain stage. Those whose 

out-go ng current lias become checked, by having passed through the 
discipline of the A^ramas in their previous lives and who are born in 
their present lives with no out-going current, but with their hearts turned 
to Ood alone, do not stand in need of the discipline of the ASramas ; and 

for such souls, the law is useless Thus it follows, that the condition of 

a Nira.^rami or a non-householder is superior. Therefore, in the Jabala 
Upanisad, B has been said : 

>151*4 'tftrwrcg gs'f ii Jjrt gfti sr) ii r) »r?r 'nrH ii 

qgSrs gfrsfinir 11 ns grira-ft mft m v 37 

Then Janaka. the king of the Videhas, approaching Yajnavalkya, said, ' Lord, teach 
me Sannyfisa. - ' To him replied Yajiiavalkya, “Having completed his studentship, he is 
to become a householder ; having been a householder, he is to become a dweller in the 
forest ; having been a dweller in the forest, he is to wander forth : or else he may 
wander forth from the student’s state ; or from the house ; or from the forest. May he 
have taken vows upou himself or not, may he be a ruiktaka or not, may he be one whose 
fire has gone out or one who has no fire, etc., the moment that he gets dispassion, let 
him at that very moment wander forth as a Sannydsi." 

This text lays down, in its due order, first the three ASramas, namely, 
that of the student Bruhmacharya), that of the householder (Grhastha), and 
that of the hermit (Y&naprastha). It enjoins Sanny&sa for any one of these 
stages, but as an exceptiou to this general rule, and for persons who are 
born as Sannyftsis, like Samvartaka and the rest, who are solely devoted to 
Brahman, it enjoins Sanny&sa at once without passing through the various 
grades. In other word*, the taking of Sanny&sa depends upon the evolution 
of tbe soul ; and for a fully evolved soul, the A dramas are not at all necessary. 
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As regards the text “Let not a twice-born remain for a single day 
without being in the household order or in some AArama,” and texts 
similar to this, they are meant for ordinary men, and not for the evolved 
souls. 

Afete: The other passages are tike these: “A murderer of the gods is he who 
removes the fire. After having brought to the teacher his proper reward do not cut ofl 
the line of children (Taitt, Up., I., ]]. l) “To him who is without a son the world does 
not belong; all beasts even know that.” 

Objection : Let it be admitted for argument’s sake that the Nirapek§a, 
belonging to no ASrama, is superior to the other two who belong 

to an Afirama. Rat there is this danger in those non-A^ramas 
(Nirapek§as), that in course of time they may fall down from their 

high position, and enter into family life, and thus lose their condition 
of Nirapeksatva. That being so, when such Nirapek$as, once having 
renounced the household life, according to the rules laid down in the 
^fistras, when they again take it up, they become blameworthy, accord¬ 
ing to that very Sfistra ; and their condition becomes lower than that of 
the other. If such Nirapek§as, who before were not in the household 

order, and who properly renounced that order, come to get fairh in the 
household order, because the life of the householders is praised in 

Scriptures as being Vaidic life, if out of these considerations they accept 
the conditions of a household life, then in their case it would not be 
possible to keep up that one-pointed immersion in the Lord, because the 
household duties would be a hindrance thereto and thus the superiority 
of the Nirapeksas would be lost The Nirapek§as, therefore, cannot be 
said to be absolutely superior to the other, because in the case of the 
Svanifjthas and the rest there is no such danger of fall, hut on the 
contrary, they by the due discharge of the obligatory duties of their 
Ajfirama, get their hearts purified and rise higher and higher in the path 
of righteousness and have an unbroken line of love stretching from their 
heart to the feet of their Lord, a line which constantly grows smaller 
and smaller till they are drawn to the very feet of their master. For 
this reason also Nirapeksas cannot he said to be superior to the others 
for their condition is that of most dangerous, unstable equilibrium. 

The objection above raised is answered in the next Sutra. 


sCtra hi., 4. 40. 


g Jirasrlt II \ I VI V® II 



Tad-bh&tasya, of one who has become That, 
Ajfcrongh desirelessness or NirapekgatA. a To, but 


who has realised 
Na, not; or it is 


Bh&syo] 
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not Atadbhfivalj, the absence of that condition : the falling away from 

concentrated devotiou to him. Jaiminel), of Jaimini. *fq Api, even. 

fcPW Niyama (Niyamit) because of the rule (that their senses do not go to 

other objects), by restraining (the senses by the intense desire for Brahman). 

Atad-rdpa (Atadrupit) because of the destruction of the desire for 
other than Brahman, by not desiring anything else than Brahman (Rupa, 
desire), vrmh'w?: Abhavebhyah, and because of the absence of that, and from 
the absence of any other (Afiramadharma). 

40. But of him who has become that (that is, who has 
become a Nirapeksa devotee) there is no becoming not that 

(there is no falling from that state) according to Jaimini 
also. For three reasons : ( i ) Because of the rale that their 

senses are restrained to thirst of God only; ( ii ) Because of 
the destruction of desires for any objects other than God ; and 
(Hi) Because of the absence of household life in the case of persons like 
Gargi and the rest.—469. 


COMMENTARY 

The word “Tu” is used in the above Sutra to remove the doubt. Of that 
person who has become that, namely, who has realized Brahman through 
the meditation of a Nirapeksa, there is not falling away from that state, 
namely, such a Nirapeksa never is in danger and actually never does lose 
bis concentrated devotion to the Lord. There is no fear of such a person 
being attracted to household life again. For Jaimini also holds the same 
opinion on this point as I, Badarayana, do. On this point there is no 
difference of opiuiou between us two. Because of the rule that the senses 
of such persons are devoted towards Brahman and do not go to anything 
else than Brahman. Aud because all desires other than that of Brahman 
are destroyed in them, such as we find in the case of Gargi aud the rest 
who al wa y S were Qod-devoted and never accepted the household life. 

In the BhSgavata Purina (VII, 15. 35) we also find the same . 

fad Stflfafcr asfifa*i h 

That heart which is once touched by the Jove of Brahman (and has once enjoyed 
that bliss) never can leave that Brahman and be pierced by lusts and desires, for it is 
always calm and all such desires have become finally quiet in them. 

Though Jaimini lays stress on Karmi kftn^a, yet he also is forced, 
by the strength of those texts which describe the Nirapeb§a devotee, to 
admit that such a devotee never falls into the world again. He admits 
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that such a person need not perform Karma, because he has already per¬ 
formed it in his past life and is born a perfect being. 

The next Sutra shows that the Nirapeksa devotee is superior to 
the Svani?tha devotees. The Svani§tha devotee is in daoger of falling, 
not so a Nirapeksa. The texts like “the Seer sees everything,” etc., show 
that Vidy& can lead the Nirapeksa to Svarga and other higher regions, 
and there such Nirapek?as may enjoy the delights of Indra’s Heaven, etc. 
Is there no danger of their losing their love for Brahman in the midst 
of such delights ? The next Sutra answers that. 


sitra m. 4. 41. 

* x I v I 

*» Na, not. =* Cba, and : only. snftwftv*. Adliikfirikaru, the rulership, 
the position of the status of Indra, etc., the authority such as that of Indra, 
etc. *iflt Api, also: It includes the worldly pleasures also. 'em Patana, of 
fall. ’Uspusng Anumanat, from the inference, Tad-ayogat, by not 

thinking of that : by not desiring that. 

41. The Nirapeksa devotee does not desire even the cosmic 
offices ; because there is fear of fall in it ; and because they have 
no wish for those posts.— 47t). 

COMMENTARY 

The word “and” in the Sutra has the force of “only.” The word 
“also” means the inclusion of the worldly happiness also. The word 
Adhikftrikam means the otfice of world-rulers like Indra and the rest The 
Nirapeksa devotees do not desire even such high offices. Why ? Because 
there is danger of fall from such offices; as we tiod stated in the Bit& 

(Tin., 16): 

*njpr? g qiVttrr g^esi * ii it 

Alt the worlds, below the world of BrahmS, come and go, () Arjuna; but he who 
cometh unto Me, 0 Kauuteya, kuoweih birth no more. 

7he reason of their not (ailing from the heaven-world is that they 
had even in the beginning of their entering in the heaven-world no strong 
desire for enjoying that world. 

The Pur&nic authority the reader can find out for himself. 

A r ote: Such, for example, as we find in the Bbhgavata Punipa, XI., 14. 14 : 

tj st ^s^^gst 

s? *?i* dbr w i 

st en 

'TOjfwwfciftr 4&sns»m it 
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He who ha* resigned himself to Me does not wish to get anything other *h« n Myseli 
not even the Supreme rule of a Brahmd or the pomp and glory of an Indra or the state* 
of the sole monarch of the whole world, Or the rnlership of the ocean or the spiritual 
powers of an Occultist, nay, not even the Mukti consisting in non-rebirth. The only 
Mukti that he wants is the eternal freedom to serve the Lord of Eternity. 

Thus though through the glory of VidyS a Bhakta may get these 
heavenly enjoyments, yet since these enjoyments comes to him unsolicited, 
they do not cause any cessation in the one-pointed current of His love to¬ 
wards the Lord. Therefore, there is no danger of fall in the case of 
such a devotee. The next Sutra shows that he is superior to the Parini^thita 
also. 


sitra in., 4. 42. 

II \ I 6 I II 

Upapiirvakam, that which begins with “Upa," i.e., “Upasanam,” 
worship, vrfa -Aid, also, only. Has the force of exclusion. 3 To, but, un¬ 
doubtedly. Sets aside the opposite view. Eke, some : namely, the Athar- 
vanibas. Bhavam, devotion, faith, Asanavat, just as food. ‘J? Tad, 

that wsf Uktam, is explained. 

42. Some Sakhins declare that Upasana alone is 
the object of desire for tlie Nirapeksas, and this faith of 
theirs is like food to them, as has been declared in the 
Srutis.—471. 


COXIiTEXTART 

The word “Api” has the force of exclusion here, the word “Tu” 
removes the contrary thought of the opposite view, the word “Eke M refers 
to the Atharvfinikas. The Xirapeksa devotees wish only to worship alone 
and nothing else, and their faith is the only enjoyment which they crave, as 
the starving man craves for food. This is mentioned in the Gopala Uttara 
Tapaui in the verse. "Bhaktirasya hhajanam, etc., sachchidandaikarase 
bhakti yoge tisfhati, etc.” These verses show that love of the Lord or 
Bhakti is the only enjoyment which these devotees seek; this is the only 
Rasa which they crave. 

Some Bhagavatas say that it means that a devotee of the Lord may 
be in any place (in heaven or in hell, on earth or in the nether world). He, 
by worshipping the Lord Hari there, gets all the enjoyments that he desires, 
according to his capacities, to the brimful; because the Sruti says so— 
“AiSnute sarv&n kftmSn, etc,”—he enjoys all objects of desire, etc. As the 
Lord enjoys all the objects, encompassed within the three worlds, by His 
-three-feet, so do Bis JBbaktas also.- 





vedAnta-s&tras. hi adfiyAya. 


The a p pro p ri ate Parftntc texts must be found oat by the reader. 

Note : The following text of a Purdpa is to the above effect. 

JJFJf W 

jtupjt wH^gtcrnmu it 

Hie Ekftntin devotees do not desire anything other than Him, for they are solely 
resigned to the Lord. They are immersed in the ocean of bliss, singing constantly the 
auspicious and the extremely wonderful deeds and glory of the Lord. 

The next Sfitra shows by giving another reason that the Mukti called 
S&lokya and SSmipya is achieved by the Nirapeksjas, without any effort ou 

their part 

sdnu hi., 4. 43. 

ii x i # i v? 11 

Mffci Bahilj, outside, g Tu, but indeed. xwjmt Ubhaya thiS, both ways, in either 
casa Smrtelj, on account of the statement of the SmftL WTWlg 

AchftrAt, because of custom or conduct =* Cha, and. 

4.M. The Nirapeksas are indeed outside the world, for 
two-fold reasons given by the Smrtis and the conduct of the 
Lord.—472. 

COMMENTARY 

Tho word “Tu” has the force of exclusion. The Nirapek§as, though 
living in the midst of the five-fold distractions of the world of sense, yet 
are, as a matter of fact, outside its entanglements Why do we say so ? 
Because of the two-fold reasons, namely, the Lord beiug attached to 
His devotees and the devotees being attached to the Lord. As says the 
Bh&gavata Purftna : 

ftgstfo pd * «tT9ia • 

ifawifaflfllssOTtatu: t 

*1 WPWT: HMT3S II 

Hari, the Supreme Lord, never leaves the heart .of His devotees because He is 
attracted to it as if by an unconquerable force as the bee to the flower; and though He is 
destro yer of all sins. He is bound with the chains of love to His devotees. Similarly, He 
is the beat of the Bbdgavatas who is bound to the lotus feet of the Lord, by a similar 
-dbam of Jove. 

Terse shows that be is the best of the devotees who has bound 
4£e feet oHhfi. Lord with the rope of His love, and whose heart is like 
a flower jo full bloom attracting constantly tbe Lqrd to live in ft. Ibis 
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verse further shows, that as a precious stone gets its glory enhanced by 
being inlaid in a golden sotting, or as a master gets his glory enhanced 
by being surrounded by faithful servants; so is the mutual relation of the 
Lord and His devotees. Such is the teaching of the Smrtis and the practice 
of the good men. 

So also the l/ml has said in the Bhagavata Purflrta, Xf., 14 16 : 
vrgasrrrqt n 

I constantly follow My devotee who is a Nirapeksa, a meditative saint, peaceful, 
hatiSa none and hated by none, who treats all equally, sanctifying with the dust of My 
feet the places that he treads upon. 

These two-fold reasons show that the union of tin Lord with His 
devotees is both internal and external, that the Lord is in the heart of the 
devotees, as well as constantly follows the footsteps of His lovers. 

These verses also show that the cause of wordly bondage consists in 
turning one’s face away from the Lord and Mukti is the constaut state of 
having the Lord before oue’s eyes both iD his heart and outside of it. 


Adhikarana XI.—God is the purveyor of the Nirapek?a Bhalctas. 

In the preceding Sutras it has been mentioned that the Nirapeksas 
are superior to other devotees, because they are constantly devoted to 
Hari and have no desire for the joys of heaven, even though that heaven 
may be the highest heaven of Brahmfi. Now the author describes that 
these Nirapeksas have not only no desire for heavenly joys, but that they 
have no anxieties for their wordly wants, etc. 

In the Taittirlya Arapyaka, (III., 14. 1), we find the Lord described as the 
purveyor of His devotees. 

Iwruiuft fkfffiS i II 

Being the supporter (of all) He specially supports His devotees who worship Him 
with love. He, the one God, exists in manifold forms. 

Doubt : Here arises the doubt: Are the wordly wants of the Nira- 
pek§a devotees supplied by the self-exertion of the devotees themselves 
or by the Lord Himself ? 

Ptirvapaksa : The opponent maintains the view that the devotees 
must supply their wordly wants by self exertion, because they love their 
Lord so much that they do not wish to put Him to the trouble of exert¬ 
ing to supply their wants. 

SiddMnta : The next Sutra shows that the Lord Himself supplies 
the wants of His Nirapek§a devotees. 
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[Chvitiia 




- ; sCtra in., 4. 44. 

Rlfa* || ^ | tf I ?V II 

t ^ 

wfM: 8vflminab, from the Lord. ^ Phala, about the fruit w^r: 
fJruteb. because of hearing. *f?f Iti, so. wm: Atreyab, Atreya holds. 

44. From the Lord come all supplies of the wants of the Nirapeksa 
devotees, because of the &ruti texts about fruit quoted above. This is 
the opinion of Dattfitreva.—473. 


COMMENTARY 

The bodily and worldly wants of the Nirapeksas are fulfilled by 
the Supreme Lord Himself. Why do wc say so ? Because of the Sruti 
texts—‘Bhartfisan bhriyamftno bibharti”—being the supporter of all. He 
supports His devotees who worship Him with love. Because the text 
calls him Bhartfi or supplier, Duttatreya is of opinion that the Lord 
supplies all wants. We find this in the Gita also (IX., 22) : 

ui jri: i 

for fjwiftgwm wwix^ il ss n 

I purvey all objects of worldly livelihood and their preservation for those Bhaktas 
of Mine who are always thinking of Me and who worship Me alone, thinking of no other. 

So also in the Padma Purfina, it is said : 

ir^fbfHjGn i 
j'ntfpff twrfufk qwrsr ji 

O lotus-born Brahma, I maintain my children (devotees) as the birds, tortoises and 
fiah nourish their young ones, by looking after them, by thinking of them and by touching 
them, respectively. 

Note: The fishes nourish their young by looking after them. The tortoises do so 
by thinking on their young ones and the birds actually leed their young ones by physical 
contact. The Lord nourishes His devotees by all these threefold processes. 

To say that the devotees do not wish to put their Lord to the 
trouble of supplying their trivial worldly wants is a wrong conception 
of the relation between the Lord and His devotees. The devotees never 
entertain any such notion as “May the Lord Hari nourish us by supply¬ 
ing our worldly wants.” So they cannot be said to put the Lord to 
troubla Moreover, the Lord being Satyasnnkalpa, true-willed one, His 
very thought supplies all the wants of His devotees ; and so it is no 
exertion to Him to supply the wants of His devotees. The fruit describ¬ 
ed ia, the $rutis consists in getting all one’s wants supplied by merely 
worshipping the Lord, without praying Him to supply such wants (with¬ 
out asking Him, “Give us this day our daily bread”). In fact, the tiruti 
f 'tKT8 “Bhriyatnftna,” by being worshipped, He supplies. It does not say 
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“by being prayed to He supplies,” for the maxim is “Worship the Lord 
and ask for nothing, and you will have everything.” 

The author in the next Siltra shows by an illustration the invariable 
nature of the Lord’s providence and purvevership in regard to these 
■ftirapek?a devotees. 


sctra hi., 4. 45. 

fl ii ^ i * i it 

Artvijyam, the priest’s work, ffa Iti, just like, 

Audulomifi, Audulomi thinks. utru Tasmai, for that, ft Hi, because. 
Parikriyate, lie is employed. He is purchased. 


45. According; 
to His devotees like 
—474. 


to Audulomi, the Lord sells himself 
the sacrificial priest to his Yajamfiiias. 


lOilMEN'lARV 

The word “Iti'' inathe Siltra has the meaning of “like." The supporting 
of His Xirapeksa devotees by the Lord, is like the supporting of his 
YajamSnas by the sacrificial priest called Rtvij. Because the Lord is 
purchased by those Bhakta-, in order that He may supply all their worldly 
wants. As savs the Visnu Dharma : 

The Lover of Hia devotees setts ilis very self to those Bhaktas of His in exchange 
of a mere Tulast leaf or a handful of water. 

The sacrificial priests are as if purchased or eugaged by the Yaja- 
mSna to perform all his sacrifices in their detail in lieu of the fee which 
he gives them. Audulomi being a believer in impersonal God, his Bbakti 
is a sort of barter, and is wanting in that higher element of Bhakti which 
consists in doing all acts iu order to please the Lord and uot from a spirit 
of exchange. But the Xirnpeksas are higher than Audulomi Bhaktas 
because they do not cherish evea the desire that the Lord should supply 
their worldly wants. 


SI TEA III., 4. 4t>. 

|| \ \ a t H II 

Srutel),' because of the Vedio statement. ^ Cha, and. 

40. And front the Vedic text also the same is learnt. 
—475. 
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COMMENTARY 

In the Ohhfindogya Upani$ad it is taught that, the prayers of the sacrificial 
priests are potent enough to procure all the desires of the Yajamana who 
engages the priest. Thus in Chh&ndogya Upanisad, 1., 7. 9, it is said : 

««tt 5 n c h 

« St in q <ct *n*r «n*jf?r nrtifa n«. ii 

Now through this alone (»>.. through the grace of the Ford dwelling in the eye) he 
obtains all the lower worlds and the desires of human beings. Therefore, the Udgiltri 
who knows this should say (to his Yajamdna), ‘‘To Accomplish what particular desire of 
yours, shall 1 sing out.” For he, who knowing this, sings out the SSman, is able to accom¬ 
plish the desires (of his Yajamftna) through his song, yea, through his song. 

This text of the Upanisad clearly show* that the fruit of the work 
performed by the priest accrues to the client and not to him. 

Thus it ha- been demonstrated that the Lord supplies the wants of 
His Nirapek§a devotees, because he is purchased bv them, in the same wav 
as the priest supplies all the wants of his Ynjamana-. In his prayers. 


Adhikaratia XII. 

The author now shows the duties of those Hhaktas after their having 
acquired the Yidva. In the Bfhad&ranyaka Upanisad (IV., 4 23', it is said : 

<non frcft t n«TR evrfcr wr *w ft'n'fr thrift grarajl nqfJtn 

*«5rto arfaiteftffi stem qroim: stef *rt n^n 

mwteg otpt far sH^iwr qr sw: srtas*ft n;Wr ftfspatifhasift 

itejp fqfate. ii v: ii 

He, therefore, that knows it, after having become quite subdued, satisfied, patient 
and collected, sees Self in the f-elf, sees all as Self. Evil docs not overcome him. he 
overcomes all evil. Evil does not burn him, he burns all evil. Free from evil, free from 
apota, free from doubt he becomes a (true) I3r£hraana , this is the Krahma-world, <) King , 
thon bast attained it,—thus spoke YijSavalkya : 1 give you, venerable Sir, the entire 
country of the Vidahas, together with myself, for serving you, (said Janaka Vaideha). 
In the same Upanisad (II., 4. 5), it is said : “Verily, the Self is to be seen, to be heard, 
to be perceived, to be marked, O Maitreyi. When we see, hear, perceive, and know the 
Self, then all this is known.’’ 

/ 

Doubt : Here the attributes begiuuing with Hama and ending with 
Dhy&na have been mentioned as the qualifications winch the seeker of 
Brabman must build into his life (namely, the qualifications of Hama, 
Patna, Upafati, Titik$a, Ham&dhtna, Hravana, UarSana, Manana and 
DhySfta). Must all these qualifications and the actions denoted by them 
be>pafformed hy the Nirapekfja devotees or must they simply meditate on 
' tjh# essential nature, qualities and actions of the Lord ? 



Bhdgya] 
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Purvapakm : In answer to this doubt the opponent maintains that 
though Vidyfi might have originated, yet it does not become stable without 
the above attributes of Sam a, Dama, etc. Therefore, these must be per¬ 
formed. 

Siddh&nta : The next Sutra answers this. 


sf tra m„ 4. 47. 

3, I » I ^ II 

UWPft Sahakari, auxiliary. Autara, tlie other, fate: Yidhilj, the in¬ 
junction about. <T%r!r Paksena, in one sense. Trtiyam, the third, i.e , the 

mental. U53: Tadvatalj, of him who has that. Yidhi-adivat, just as 

in the case of injunction, etc. 

47. For the Nirapeksa devotee who desires only the grace 

of the Lord, the mental meditation or Dhyana is the third 
injunction as an alternative to Sravana and Manana which are 

enjoined as help* to the acquisition of Vidya with regard to the 
other kind of devotees. It is an injunction similar to the injunction 
of Saudhya, etc.—47G. 


< «>mmem sky 

The attributes of Sama, Dama, etc., were shown in the Sutra III., 4. 26 
(p. 639) as being iieces>arv in the origination of Yidya along with 

the attributes of sacrifice, aims, etc. In the present Adhikarana these 

qualifications an* looked upon from another aspect, namely, not as a Sahakari 
cause iu originating Yidya but as necessary even after the origination of 
Yidyh. The Upanisad text is iu the form of a Yidlii or command, and, 
therefore, these nets of Sama, Dama, etc., must be performed. They are \ id his 
or injunctions, with regard to those devotees, who are leading a household 
life, namely, the Svanisflia and the Parinisthita, because the text above 

quoted makes an original statement (Apiirva) with regard to these 

SftSrama devotees. But with regard to Nirapeksa devotees the above 

texts arc no Vidhis, because with regard to these Xirasrama devotees, these 
qualifications are naturally found in them, and so there is no use of their 
being ordained with regard to them. Therefore, the Nirapeksa devotees 

need not waste their time after Sama, Damn, etc., which are their natural 
qualities but they must constantly remember the form of the Lord, His 
essential attributes and deeds Therefore, the Sutra says : Trtiyam 

tadvatah. This is a third alternative to the two alternatives already 

mentioned before. To the Nirapeksa devotee, who has the desire simply tq 
get the grace of the Lord (and has no other desires), these Sama, Dama, 
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etei, form a third method. He must perform these mentally, because the 
fWti says be is to be reached by mind alone. Or the word third method 
may mean the mental meditation as contrasted with Sravana or hearing, 
which is a bodily act; and Manana or the recitation of Mantras, which is a 
vocal aot Compared with these bodily and vocal acts, this mental DhyAna 
is the third. In order to show, that this mental DhyAna is also necessary, 
the author gives an illustration by saying Vidhi adivat “just as in the 
oftBO of the injunctions and the rest" As a SAArama devotee must necessari¬ 
ly perform his SandhyA praj’ers, etc., for the performance of Sandhya, etc., 
is a compulsory duty (Vidhi) on him, so with regard to the non-house¬ 
holder, the Nirapeksa devotee, the performance of Hama, Dama, etc., is not 
a necessary duty. On the other hand, the Nirapeksa devotee, in whom 
VidyS has originated, has the duty of constantly meditating on the form 
and qualities of the Lord. 

Note : As the SandhyA UpAsanA is the duty of the householder devotee, so the DhyAna 
cm the Lord is a duty, or rather may be considered as a duty, enjoined on the non-house¬ 
holder devotee. 

This does not means that the non-householder devotee is prohibited 
from performing Japa (silent prayers) and ArchanA (or worship of the 
Lord) with flowers, incense, etc. Because the word DhyAna includes Japa, 
Archanfi, etc. Or DhyAna is specifically eDjoined on the Nirapeksa devotee, 
because DhyAna must be the predominant note of His worship, while Japa, 
etc., should occupy a secondary position. Thus lias been described the three 
kinds of seekers of knowledge (Vidyai; and the particular form of Piijfi, 
meditation, etc., fitted for them. 


Adhiknrava XIII. 


It has been taught before, how the acquisition of Yidva tako^ 
place in the case of the three kinds of devotees called the Svani§tha, etc. 
Now are described the methods of making this VidyA a stable quality of 
the mind. 

Visaya : In the ChhAndogya Upauisad at the end (VIII., 1"). 1) we find 

the following : 


sfanw oara jranfb&a* <*g: srarwi SD: 

gwfffiftVnftHwyg fjdr inft ekr«VRjw>fojKt uiffoiPHWirxPi swifawift! 

:M * ii t ii 

ethk doctrine Vispu taught to the four-faced BrahmA- BrahmA taught to 
Mans, Mann to his people. One Bhonld learn the Veda in the family of bis 
p w sa t s to hit Gum according to law and doing his works fully, 
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one should return home and enter into household life. In a sacred spot, he should recite 
the holy scriptures, and perform good deeds, concentrating all his senses on the Supreme 
Self. He should not injure any living creature except in sacrifices. He, verily, thus 

passing his life, attains on death the world of Brahman and never returns therefrom, 

never retnrns therefrom. 

Here the Upanisad concludes by describing the householder condition 
as the highest. 

Doubt : Since the Upanisad winds up with the householder, it 
appears that persons other than householders cannot get Vidya. The doubt 
is : Does Yidyft originate in A Aram as other than that of a householder ? 

Pfirvapahsa : Since the ITpanisad ends with the householder, it 

follows that Vidya does not originate in any other stage of life. No 
doubt there are certain passages in the Upanisad which praise renuncia¬ 
tion. They are merely Arthavadas or glorificatory passages and must 

not be interpreted as ordaining Sannyasa. They mean that the Brahman 
is such a great object that one must renounce everything for His sake. 
The TTpanisads teach, however, that Brahman is acquired only by the 
householder who follows strictly the rules of the Upanisads. This is 
the proper interpretation of tiic concluding passage of the Chbandogya 
Upani§ad. If the Upanisad did not mean t-* teach this, then why should it 
conclude in glorifying the householder ? 

Siddhdnta : This objection raised by the Piir\ apaksin is answered 
in the next Sutra. 


.sCuiv hi., I. In 

11 ? 1 a I sc 11 

Kytsna, of all (duties). WHTg Bluivat, owing to the existence. 
3 Tu, hut, indeed, Grhina, by a householder. 3'WCf*: Upnsamh&rah, 

the conclusion, the goal, salvation. 

48. The Chhaudogra Upanisad concludes with the 
householder’s stage, because of the fact that this stage includes all 
the others.—477. 


- OMMK.MAKV 

The word ''Tu” U used in order to remove the doubt. The object of 
the Chhfiudogya Upanisad in concluding by describing the Gphastha AAraroa 
is not to teach that the Ophastha alone attain Mukti. by the due discharge 
of the duties of their AArama; but it means to inculcate that the Gyhastha 
AAmma includes all other AAramas, and the duties prescribed for the 
Grhasthas include the duties prescribed for other AAramas also. The 
Scriptures teach several duties as incumbent on the householders, and 
which are to be performed with great effort and exertion. They have 
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to perform the duties (Dharmas) of other Adramas also, according to their 
power, such for example, nou-injury, (harmlcssness, control of senses, etc) 
Though these latter arc the specific Dharmas of a Sannyasi, yet a house¬ 
holder is also l'equired to perform them, according to his power. 

Since the Gfhastba A&rama includes the Dharmas of all tho other 

A dramas ; therefore, the Upam§ad properly winds up with the household 
order. So also we find m the Yi§rm Purfina • “All who eat the food of 

begging, whether they be Sannyasins or Brahmachftnns, all of these arc 
established in the Grhastha A<rnmn, therefore, the stage of the householder 
is the best of all.” 

Aote: Manu also praises the Drhantha order (VI , 80, ‘.Hi) 

“And in accordance with the precepts of the Veda and of the Hrnrti. the house¬ 
keeper is declared to be superior to all of them . for he supports the other three ’ 

‘‘A* all rivers, both great and small, find a resting-place in the ocean, even so, men 
of all orders find protection with householders 

Because the Upamsads mention other Asramas also land because 
they teach that those who perform properly the dutm-, of their dramas 
get Mukti), it follows that when a particulai Upanivid winds up with 
the household oidei, it must be understood to mean that the household 
order contains Dharmas of all otliei orders and hence it lias been men¬ 
tioned in the epilogue This fact is mentioned in the next Siiti.i 


si Tin m., 1 4‘* 

dfcran Manual at, just as silmc- Itaiesam. of otliei? 

Api, also Upadesat, hecauso tlie\ are taught, oi enjoined 


49. In the Upanisad other Asramas have also been 
taught as leading to Mukti, just like (the condition of a Maun! w ho 
keeps) the vow of silence.—47S. 


COWMfcM via 


The last passage of the CiihSndogya Upamsad follows the passage in 
which the 3Iauna has been taught In Chhfindogvu Upanisad, fVITT., 5 1-‘J) 
wo find all the three orders described as leading to Mulch 

“Now, that which the wme call Yajna (sacrifice, the characterstic mark of house¬ 
hold order) ia verily the Divine Wisdom , through Divine Wisdom the knower obtains 
the I/lid. Similarly, that which the wise call Isfana is also the Divine Wisdom. For 
having desired the Self, he obtains the Self. 

“Now what the wise call Sattrtyana is also Divine Wisdom, for through Divine 
Wisdom alone, he obtains from the True, the salvation of his self. Similarly, what the wise 
«dl (Ma*na) the vow of silence is really Divine Wisdom, for through Divine Wisdom 
akme,(H» after knowing the Lord, becomes absorbed in meditation and becomes silent.” 

These two * verses show that Yajfia, Hattnlyana and Mauna are all equally 
mm of arirafioB. ‘ 
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This fact is referred to in a preceding passage also of the same 
ljpani$ad (Chh. Up., II., 23. ]) : 

“There are three branches of (the tree called) Ilharma. Sacrifice, study and charity 
constitute one branch. Austerity is another, and to dwell as a BrahmachArin in the 
house of one’s preceptor, always mortifying the body while so dwelling, is the third. 
All these are blessed and obtain the worlds of the blessed. But the Hod-absorbed alone 
obtains immortality (Release).” 

Similarly in the Brhadaranvaka Upanisad, (TV., 4. 22. See page 021 (ante.) 
wo find: 

“Brfihmapas seek to know him by the study of the Veda, by sacrifice, gifts, by 
penance, by fasting, and he who knows him, becomes a Muni. Wishing for that world 
(of Brahman) only, mendicants leave their homes.” 

The above texts show that the Upanisad> teach that the highest end of 
man (namely. Release) can he realised in anv of the four Asramas, if the 
man discharges rightly the duties of his Asrama. The Chhaudogya Upanisad, 
therefore, when it winds up witli the firhastha Asrama. refers to this 
particular Asrama because it includes all the others. 

Objection : The Sutra uses the word Itarcsam in the plural number, 

while it might to have used the word Itarayoh in the dual number : because 

Uco other AArama- are only left and not more than two. 

This objection is answered l>v the fact that as these tiro ASramas 

contain many >ub-di\ isions, so they are spoken of in the plural. 

A 'tile : Thus the BrahmachAri Asrama has four sub-divisions, called Savitra. Bnihma, 
PrtfjApatya aud Itrhad. The VAnaprasthas have also four sub-divisions, n't., Phenapa, 
I’dambara, Vaikhitnasa, and Yalakhilya. The Sannvisa has also four sub-divisions, ri\., 
Kutiehaka, BahAdaka. llamsa and Niskriya. 

The Chhftudogya and other Upanisads mention the Brahmacharya 
and the Y&naprnstlm Asramas also, m the same way as they mention the 
•sannyasa (Mnuna) and the (Jvhastha Asramas. A man can attain Mukti 
in any one of these four Asramas. He may be a Xaisthika Bralnnachari 

who never marries. Or he may he a Svanistlia firhastha or he may be a 
Vftnnprastha or a Sannv&sin. and get Alukti. Mukti is not the special 
privilege of any particular Asrama 

Thus in the .Ifilifda Upanisad the four Asramas are ordained (and it 
is expressly taught therein that Mukti is attainable in auy one of those 
stages). 

s rfare ii ’zr) n ^ 11 ^ ^ 

V 11 II 

Let a person after finishing studentship (Brahmacharya) become a householder; 
after finishing the householder stage let him become a hermit or forest-dweller, and after 
finishing the hermit’s stage, let him wander forth (become a SannySsin). Or he may 
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become * wanderer altar finishing studentship (Brahmacharya) or after the householder’s 
life or after the forest-life (if he has excess of Vairfigya ). Or again whether he has 
taken a degree or not taken a degree, whether he is an unmarried graduate, or a solitary 
widower graduate, whether his household sacred fire has been extinguished, or he has never 
lit any sacred fire, the day he gets the world-weariness, let him on that very day wander 
forth renouncing the world. 

This shows that all men of all A dramas are entitled to enter the 
BaunyAsa ASrama. In a latter passage of the same .TAbAla Upanigad, the 
Jfirapeksas are also described in the sentence beginning with “Tatra 
paramahaiiisAnAm,'' etc, as given below 

era 

w=w»wwr: wffwrcww arwrawfh w) 

wra gewfffr 3*'Rrsrro?pifrs'RTRf^s^fftf5Rir*m: 

^f9»PT ^Tilfci I! t II 



Among the i’aramhaiiwas are f-aravartaka (1’rajapalij, Aruni, l-neUketu, Durvis.i 
Rbhu, Nidigha. Jadabhar&la, I latCitreya, Kaivataka and other- who had no external 
marks of caste or Asrama, who had no particular mode of conduct or discipline, whose 
conduct was opposed to caste rules, and who though not insane, acted as if they were 
insane. Let a man, therefore, uttering the words Bhuli Svahfi, throw into the water his 
staff, the Karaawlalu, his vessels, his water-strainer, his sling for carrying the load, his 
sacred tuft of hair and his sacred thread. Having thrown all these caste-marks, let him 
go out in search of His Self. Wearing the form in which he was born (namely, perfectly 
nude), above all pairs of opposite (such as heat aud cold, etc.), renouncing all book.- 
studies, renouncing acceptance of alms, having obtained full knowledge of the true 
Brahman, pare in heart, begging alms only to maintain his life, only on fixed hours of the 
day in the vessel of his stomach (that is, keeping the food into no vessel but putting it 
into his stomach), constantly thinking ‘ I am Hod,” free from gain and loss, dwelling in 
empty temples or huts or an anthill or under a tree or where the cooking earthen vessels 
are thrown, or where the sacred fire is kept, on the bank of a river or in a mountain 
forest or cave or in the hollow of a tree, or near a waterfall or on an open plateau. With¬ 
out any house, or fixed residence, without any effort to collect anything, without the idea 
of proprietorship about anything, always meditating on the pure Brahman with his gaze 
turned inward, constantly trying to destroy past evil Karmas, he ends his life m 
Sannylsa,— such a man is called Paramahainsa. 


Therefore, the ChhSndogya Upaninad very rightly concludes with the household 
order, because in that A&raraa the duties to be performed are many: and 
it has bean well said : “The day he gets the world-weariness, on that vert 


day letfiim wander forth.” 

„ „ ^te above passage " clearly shows that the moment one gets the world- 
ywwtn eiKi, he should renounoe the world. The condition precedent 
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for entering into the order of the Hannyteins is such world-weariness. 
The argument based upon the last Mantra of the Chhandogya Upanisjad where 
it winds up with the household order, namely, that the condition precedent 
to entering the Sannvti a A^raim is the passing through the household 
Afirama, therefore, falls to the ground. 

The reason why a man enters into the household life is because he has 
unexhausted worldly propensities : the reason why he renounces the world 
is because such proclivities no longer exist in him and the world weariness 
takes their place This is the only criterion to judge whether a person is 
ready to take Sannyit a or not. Thus this also is established that, when a 
man is endowed wi'h the qualifications of tsama (mind-control ), Dama 
(sense-control \ U.mrati ( tolerance ), etc., whether he ba in any ASrama or 
in no ASrama, Knowledge ( VidyS ) is sure to originate in him. 


Adhikarana XIV. 

The author now teaches that Yidysl or Divine Wisdom is a mystery, 
and should be kept secret In the t>veta£vatara it is written : 

qriT gu i snfltffww suSKTOTr^nr *r li M ll 

This highest mystery in the Ved4nts, delivered in a former age, should not be given 
to one whose passions have not been subdued, nor to one who has not a son, or who has 
not a pupil. 

Doubt : Now arises the doubt • Should this Yidyfi he imparted to every 
one or to a select few only ? 

Pfirvapolcia : The Masters of Wisdom are also Masters of Compassion. 
To impart knowlrdge to the fit and withold it from the unfit, to discriminate 
who is fit and who is unfit, goes against their compassionate nature which 
loves all ; and consequently, the VidyS must be revealed to all in¬ 
discriminately. 

Siddh&nta : This view is set aside in the next Sutra. 

sltra in, 4. 50. 

H \ I 8 U o n 

*rai(k*f4 ! T Anavi§kurvan, not making it manifest AnvaySt, because 

of the connection, 

50. Let the Master teach the disciple not to reveal the doctrine, 
for such is the ancient usage.—479. 

85 



ef 4 vmidXft**s&tra& m adhy\ya. t Qwind* 

COMMENT AKT 

Let him irstmct the pupil not to reveal the teaching. Why ? 
Anvayftt ; Because in the above text ot the 4vetMvatara, the instruction is 
expressly to that effect So also says the Lotus-eyed Lord Krtjna in the 
Gitft (XVHL, 67) : 

& ft stTfree^TO sttmtpr i 

M fl=Ei( ^ ui ihsvuqjrfft II || 

Never is this to be spoken by thee to anyone who is without asceticism, nor without 
devotion, nor to one who desireth not to listen, nor yet to him who spoaketh evil of Me. 

The teaching becomes fruitful when given to the worthy, and bears 
no fruit, when it falls on unworthy soil. For the Brnti says (£vet., 
VI., 23) : 

*t&f <m ufaeHT ^ fWT 3^ i 

*fanr am: urm*.- i uxrmq rfo ii^n 

If these truths have been told to a high-minded man, who feels the highest devotion 
for God, and for his Guru as for God, then they will Bhinc forth.—then they will shine 
forth indeed. 

So also in the story of the two pupils of Prajapnti, given in the 
Chhfintfogya Upani§ad, we find the same thing. The Amu* king, Virochana, 
and the Deva king, Indra, both heard a voice proclaiming. (Chh. Up., 

vm, 7. 1) : 

aj WlftoSIffUnail fat*?) e?^v,W: setoff: 

^ esiHfcu fSrsTT=mftf?r r 

II ? II 

Prajipati proclaimed : “The Atman, who is free from sins, free from old age, free 
from death, free from grief, free from hunger, free from thirst, he whose desires are true, 
whose will is true, he ought to be searched out, be ought to be understood He who has 
known that Atman indirectly and has also realised Him, attains all worlds and all desires.' 

Both went to Prajfipati to learn the meaning of this parable. Both 
were taught tqualiy in the same words. But Virochana, deduced from 
those wtrds, through his perreise intellect the doctrine of materialism, and 
Indra the doctrine of life eternal. Virochana failed to get the realisation 
of the truth. Theiefore, VidyS must be taught to the tit ouly and not 
to the unworthy. The fit are those who are devoted to the Lord as revealed 
and established in the woild-sciiptures. and who are endowed with 
faith. 
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Adhikarana XV— The time of the Origination of Vidya. 

Now the author discusses the question what is the proper time when 
Vidyft becomes ripe and originates in man. 

Vifsaya : The stories of Nachiketas, Jftbftla, etc., as well as of Vftroadeva 
are the topics which constitute the subject of discussion here. 

Doubt : Here i rises the doubt: Does the Vidya, as the result of the 
above-mentioned practices, ari-e in this very life or in the next life ? 

Principalssa : 'When those practices are rightly performed, Vidyft 
originates in this very life, because a man undertakes any great object with 
the desiie “let rac accomplish this in this very lite." The enthusiasm is 
liable to flag, if one were told that his efforts will bear fruit in the next 
life. 

S diihdnta : It is not an invariable rule, that Vidya originates in one 
life, as is shown in the next Sutra. 

sctra ui., 4. 51. 

Vn ^ i »i v \\\ 

Aihikam, the present life or birth (in which we obtain knowledge). 

Aprastuta, not being present sfhrv^ Pratibandhe, obstruction, aft Tad, 
that ftfcn^. Dar^anat, being declared by the scriptures. 

nl. Vidya originates iu this very life, provided there are no 
obstructions at hand ; as this is seen (in the case of some). 
-480. 


COMHhSTAUV 

When there fe no obstruction to the rise of Vidya then she originates 
in this very life; but wheu there is any such obstruction then she manifests 
in the next life. 

Why do we say so ? Because we find it so described in the case of 
Nachiketas, who got Vidyft in cue life, while there are others who did not 
get it but in the next life. As in the Katha Upanisad, VI., 18 . 

mrout n ii 

Nachiketas having then obtained all this knowledge and practice imparted by Yama, 
attained Brahman, became free from Rajas and beyond death ; another who thus knows 
the Spirit certainly becomes so. 

The above and the texts like these indicate that Vidyft can originate in 
one life also. 

• But there are texts which show that she originates sometimes in the 
next life. As thus Vftmadeva got Vidyft while he was in the womb of 
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Hiving ittained to the worlds of the pnre-doing, and having dwelt there for im¬ 
memorial years, he who fell from Yoga is re-born in a pure and blessed house. 

Or he may even be born into a family of wise Yogis, but such a birth as that is most 
difficult to obtain in this world. 

There he recovereth the characteristics belonging to this former body, and with these 
he again labourcth for perfection, O joy of the Kurus. 

By that former practice he is irresistibly swept away. Only wishing to know Yoga, 
even the set leer after Yoga goeth beyond the BrShmic world. 

But the Yogi, labouring with assiduity, purified from sin, fully perfected through 
manifold births, he rcachtth the supreme goal. 

The above texts of the Gita clearly show that Vidya sometimes does 
orginate in the next life. 

Nor is it an invariable rub*, as is asserted by Hie Pitrvapaksin, that 
no man will undertake a thing the fruition of which wi.l not take place 
in one and the same life. Thpre are men ( wiser and more m dest ) who 
say “let me do the effort and leave the success to come, either in this 
life or in the next.” Thus it is proved that success in the acquisition of 
Vidyft and her manifestation depends primarily on the removal of the 
obstructions, whether this takes place in this life or in tlu next 


Adhikarana XVI. 

The acquisition of Vidya invariably leads ts release. Now the 
author shows that when Vidya is acqu red, Moksi invariably and neces¬ 
sarily follows such acquisition. In the Upan sa ls (Bp. Up, I\., 4. IT, and 
Svet., Up, Ilf., 8) we find it clearly mentioned that the knowledge of God is 
immortality. 

srPT.TTS gfqfg^: II 

sir* *r^r *n?*B*r 11 " 

i t.iN f ? »ti 

II c It 

He in whom the five beings and the ether rest, him alone T believe to be the Self, 
—I who know, beli< ve him to be Brahman ; I who am immortal, believe him to be 
imraor'at. (Br., Up., IV., 4 17). 

I know that great person (Purusa) of sunlike lu6tre beyond the darkness. A man 
who knows him truly, passes over death ; there is no other pith to go. (Svet. Up.,- III.. 8). 

Doubt : Here arises the doubt : D >es the M >ksa take place on the 
falling off of the body in which the Vidy& was acquired, or does it take place 
in the next life ? 

Piirrapaks'i : Vidy& being the cause of Mukti, there is no reason, why 
the man, who has got Vidvft, shou'd take another birth to get Mukti. For 
A cau-e is invariably followel by the effect 

Siddh&nta : This view is set aside iu the next Sutra. 



~TrsDlNTA~s&niAs. m adittAta. 


{Chvinia 


ii x i » I \\ n 

sutra m, 4. 52. 

Wfll Evam, thus. g% Mukti, of salvation. TO Phala, about the time of 
obtaining the fruit wfovn: Aniyamal), there is no rule. Tad, of that ( ie , 
salvation). TO**! Avasthft, the condition. TO*pt: Avadhtt*!), being determined. 
«* Tad, of that (ie., of salvation). Avasthft, condition. TO^i Avadljrteb, 

being determined. 

52. Similar is the case with the Mukti. There is no 
invariable rule of the time of its fruition, because it depends upon 
well ascertained conditions, because it depends upon well ascertained 
conditions.—481. 


COMMENTARY 

As in the case of the time for the origination of Vidyft, there was no 
invariable - rule, whether it should originate in one life or in the next, 
though the man had acquired all the necessary qualifications for its 
origination, and as its manifestation is delayed owiog to obstructions 
which require to be removed aud which are removed in the next life ; so 

also is the cise that a man may have acquired Vidya, yet Mok§a which 

is the characteristic fruit of Vidya is delayed till the next life, because 
the Prftrabdha Karmas require to be worked out. Of course, if there are 
no Frftiabdha Karmas which require to be worked out, then the Mukti 
takes place in that very life. Bat if there are Prftrabdha Karmas which 
are not exhausted in one life, then the man must take another birth in 
order to get Mukti ; for Mukb can never be partial. Why do we say so ' 
Tad avasthfi avadhyteb, because the condition of Mukti is a definite con¬ 
dition, fully ascertained in tiie Sftstras. Thus in the Chbftndogyu 

Upanigad, (VT, 14. 2) it is laid down that a man who finds the teacher 

obtains the knowledge ; but there is delay in his getting Mukti so loDg as hi*, 
Ptftrabdha Karmas are not exhausted. 

pvt fat fortes* sewv rfit ii * ii 

In the same way doea a man who finds the Teacher, obtains the knowledge. For him 
there is delay only so long as his Prftrabdha Karmas are not exhausted. Then he reaches 
the perfect. 

This text of the Cbhamjogva shows as a well-determined rule of 
Mukti that the man who has got Vidyft, obtains Mukti, not immediately, 
but on the exhaustion of his Prftrabdha Karmas. A similar rule is laid down 
to tbe Smyti called the N&rftyaua Adbyfttma : 

“The man who baa acquired Vidyft gets tmmortality, there is so doubt in it ; he goes 

to Mokti at once; when Mi Prftrabdha aw ; bat if his Karmas are not 
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exhausted then he has to take many births, and on the exhaustion of such Karmaa he 
goes to that world of Hari.” 

No doubt it is a rule that Vidyfl exhausts all Karmas, yet the 
force of the Pr&rabdha Karmis is not exhausted but remains active, 
because the Lord has so willed it This has been mentioned before also. 
This will be further treated of in the latter part of this book. The repetition 
is to indicate the end of the Adhy&ya. 

*TrST5I I 

Jr fft- II 

May that Hari who produces dispassion (in the hearts of His worshippers towards 
all transitory objects of the world) but who binds with the ropes of His auspicious 
qualities (of compassion, friendliness, beauty, lore, etc.), his devotees (to his feet), and 
makes them take pleasure in such bondage; and who in his turn, though bound by the 
ropes of love by His devotees, still takes pleasure in such bondage, may that Hari be my 
beloved. 

Here ends the Fourth Pida of the Third Adhy&ya of the Vedanta Sfttras 
with the commentary of Baladeva called the Govinda Bhasva. 



FOURTH ADHYlYA. 


First PXda 

firwi. 9: I 

5^14 «*g tfura if Hirer <3 tft: resell 

He who giving the medicine of Vidyi to His devotees, makes them free from disease 
mky that Self of Joy. H iri Himself, come within the scope of my vision. 

This A'lhyaya deals with a discussion as to the fruits of Vidylt or 
Divine Wisdom. Though in «ome of the Sutras in the beginning, the 
subject dealt with is Silhana or means of knowledge or practice, yet as 
the main topic is that ot the Results of VidyS, it is called the Phala 
AdhySva. 

Yisnyn : In the BrhadaranyaVa Upanisad, (IV, 3 f>) it is said . 

nr ^ i V^iinfa isr?^ ?e 

w ii t ii 

Verily, the S-lf is to In seen, to be heard, to ba constantly thought over, to be 
meditated upon. 0 M.itreyi ! Whin the Self has been seen, heard, thought over, and 
meditated upon, then all this ia known. 

Doubt: Now arises the d‘uM: Should the practices cal'ed here 
fSravana (hearing), Manana (thinking), etc., be performed, once only, or must 
they be repeated ? 

Tumapaks/i : Tne opponent «ays They must be performed once only 
For as the sacrifices, called Agnistoma, et\, performed once only, lead to 
heaven (Svarga), etc., so the performance of Sravana, Manana, etc., once only 
gives the vision of the Self. Therefore, these spiritual exercises need not 
be repeated. 

Siddhdnta : The right view, however, is given in the next Sfitra. 

sltra iv. 1. 1. 

ii s i * i i ti 

wftlt Avpttil), repetition, Asakrt not once, many times, repeatedly 

Upadet&t, the instructions being given. 

I. (The Sftdhanas called Sravatja, Manana and the rest 
require) repetition, Incause the Scripture itself repeats the instruction 
more than once.—482. 
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rOWMK.VTA.RV 

The practices known as "hearing, meditating,” etc., require repetition 
in order to produce any fruit. Why ? Because the Scripture by constant 
repetition of the same teaching, suggests that these practices should be 
repeated also. Thus in the Chhtadogya Upani$ad, VI., 8. 7, and the following, 
the teacher repeats nine times the saying, “that is the essence and ruler of all, 
the desired of all, and known only through the subtlest intellect" 

« n ^ <*rr?uT ^ m wrwpt 

fttwrfarft nwr rfaTw ti ^ n 

Here ^vetaketu is taught the mvstory about Brahman nine times 
before he understands it. 

The maxim of the Ritualistic Philosophy is that the dignity of the 
Scripture is sufficiently vindicated if its commands are carried out once 
only. (Scriptures say “Perform pilgrimage." The man fulfils the law if he 
makes pilgrimage once only). Why should then Sravana, Manana, etc., be 

repeated V Does not this contradict the above maxim ? No, the maxim 

applies to those acts only whose fruit* are invisible and manifest in the 

next world • and not to acts whose fruits are to be seen in this very life. 

Direct intuition of the Self is a visible result to be gained in this very 

life. The fruit is visible or at least mav become visible. Such acts must 
be repeated, because they subserve a seen purpose. It is like the act of 
beating the rice, which must he repeated till the rice crams become free 
from their husks. When the Scripture speaking about the rice for the 
sacrifice says, “the rice should be beaten the sacrificer understands that 
the injunction means “the rice should he beaten, over and over again, till 
it is free from husk for no sacrifice can be performed with the rice with 

its husk on. So when the Scripture says “The Self must be seen through 

hearing, thinking and reflecting,' it means the repetition of these mental 
processes, so long as the Self is not seen. 

SCTRA iv., 1. 2. 

fofra II v M / ^ II 

Lingftt, because of the iudicatorv signs. 

2. And there is an indicatory mark (which shows the necessity) of 
such repetition,—483. 

comwent.yrv 

In the Taittiriya Upani?ad, III., 2 we find that Bhygu goes several times 
to his father Yarnna and asks him again and again, to be taught the nature 
of Brahman. 
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Bhrgu VArupi went to his father Varuna, saying Sir, teach me Brahman. He told 
him this, *>«., Food, breath, the eye, the ear, mind, Bpeech. Then he said again to him : 
That from whence these bangs are born, that by which when born, they live, that into 
which they enter at their death, try to know that. That is Brahman. 

This injunction about repetition, is meant for those only who ^avo 
done some such sm that a single performance of the net is not sufficient 
to give them the Divine Vision. 

Note : This sin is called NStua-aparadha. Those who are such sinners, and the 
majority of mankind falls in that category, require to repeat the SAdhanas before they 
can see God. 


Ad h Hear ana IT. 

Now the author raises uuothei discussion regarding the same -.ubject 

Doubt : Must this worship of God bo done by thinking upon Him 
as the Lord of all Majesty or as the lunei Self of the Woi shipper ' J Medi¬ 
tation on the Lord as tSvara is to think Hun as Almighty, the All-ordamer, 
the Terrrible, the Unconquerable, etc, while meditation on Him as the Sell 
means to think of Him as all lo\ *•, as the Highest Man, etc. 

Ptirrapaksa The Lord must be meditated upon .is the Uvara 
For the Kvetflsvatara Upanisad, >IV, 7) says 

if'll ifTflNpiJjftTIgsif ■ffajlH: II 

On the same tree man sits grieving immersed bewildered. I>\ his own impotence 
(an-isa). But when he sees the other Lord (iaa) contented and knows his glory then his 

gyief passes away. 

Si (id hdit tu The Lord must lie w,.(shipped as the Stdf, as shown in the 

following Sutra 

sf rin i\ , 1. .‘5. 

*n<*lfs ^ ii a \ \ i \ ii 

VIW AtmS, Atmft, the Supreme Soul, the Lord Iti, as q Tu, but, 
indeed. Upagachchhanti, acknowledge. Grahov anti, make, 

apprehend. ^ Cha, and. 

3. But the Masters contemplate on Brahman as the Self and teach 
- it so to their pupils.—484. 

I OVUtiVUKY 

The word “Tu" lias the force of “only." That God is to be worshipped 

the; Self. The knowers of Truth realise the Cause as the Self • as says 
thfl-ftegfi (Br, Up., IV., 4. 23) : “Knowing this, tlic people of old did not 
for offspring ; they said we, who have this Self and this world <>1 
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*fot only this, they teach this form of worship to their pupils also. As 
in' the BfhadAranyaka Upani§ad, (I., 44. 7) : “Let men worship Him as Self, 
for in the Self all these are one.” 

The word “Self” (Atman) Imre means the Entity who is all-pervading, 
whose essential nature is knowledge and bliss and who has the shape 
of Man. (The God Hari always appears in a human shape before His 
devotees). 

Others say that the God is called Self or Atman, because all beings get 
their existence or 1-ness from Him, because He has made them to participate 
in His substance. He must be contemplated as one's own “Self” or “I” iu the 
sense-that all the functions of one's ego get their life and energy from God: 
and thus God is the very Self of one’s “L" 

Those are mistaken who say that the diva must meditate upon him¬ 
self as identical with Brahman : for when the diva is fret' from Avidyft, it 
is Brahman pure and simple. The Scriptures do not mean to teach any 
such identity, as we have already demonstrated in commenting upon Sutra 
II., 1. 22, page 251. The contemplation on the Lord as Self has, therefore, 
a different sense altogether from proving the identity of the creature with the 
creator. 


.,Idhikarana Ilf. 

In the Chhandogya and the other Lpaiiisads (Chh., III., IS. 1) it is 
said : Let one meditate ou the Brahman as mind, 

flsft ^ifvrW ^ II t II 

l,et one meditate on the Brahman as (dwelling in the Mind and called* Mind: this 
is microcosmie meditation. Next the macrocosmic : (let one meditate on) Brahman, as 
( dwelling in Akisa and called) Akisa. the Ail-illumining. By this latter both meditation* 
have been taught, the microcosmie and the macrocosmic (l»ecau8e the Akisa includes the 
Manas). 

Doubt : Here urises the doubt •. “Should one contemplate ou Manas and 
the rest as Atman as one contemplates of lsvaru as Atman V 

Purvapakaa : The sentence “Mind is Brahman" shows the identity of 
Mind with Brahman. Consequently Mind must be contemplated as Self : 

Siddhdnta : This view is set aside in the next Sutra. 

sitka n., 1. 4. 

1 H fk II » i \ I » H 

’LiTa. not srftV Pratike, in the symbols such as the mind, etc. Na, not. 
ft Hi, because. 
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4. Brahman is not to bo contemplated as Self in the symbols Hke 
Manas, etc., for the symbol is not God.—485. 

COMMENTARY 

In symbols like miud, ether, etc., oao should not put the idea of Self 
because a symbol can never become God. It is always the seat of God and 
not God. As in the Bh&gavata Purina we find : 

4 aigufra sfatf s^Tifsr Hut i 

eftw ugv* it: ntft un »p i 

The ether, air, fixe, water, and the earth as well as the celestial lights, creatures, 
directions, trees, rivers, and seas, all these are the bo dy of the Lord Hari. In fact, all that 
exists is his body. Let him, therefore, bow down to Him alone as existing in these. 

Why does the Sruti then say meditate “Brahman is Mind,” meditate 
"Brahman is Akh£a V" In these passages the nominative case must be con¬ 
strued in the locative. The sentence must be interpreted as “meditate 
Brahman is in the Mind,” meditate “Brahman is in the Akftsa." 


Adhlkarana IV. 

In the preceding Sutras the author prohibits contemplating the symbols as 
Self and has enjoined that l&vara or the Lord Hari may be contemplated as 
Self. Now' he discusses the question about liSvura and Brahmau. 

Doubt : Should the Lord Hari be contemplated as Brahman ? The texts 
which show the identity of T&vara with Brahman are the subject-matter of 
discussion in this connection. Such as Ayarn Vai Harayab, etc. 

JPStrrapakta : The Lord llfrvara) should not be contemplated upon as 
Brahman because in preceding texts it has been said : “He should be 
meditated upon as Self only and not as Brahman.” 

Siddhdnia : This view is set aside in the next Sdtra. 

sCtua iv., ]. r>. 

II V l \ I X II 

•Olft: Bfahma-dt^rib. the view of Brahman swrffl Utkar§lt, on account 

of superiority. 

5. The Lord (ISvara should be meditated upon as Brahman, because 
such meditation is the most exalted.—486, 

. COMMENT ABY 

Just as the idrara is contemplated upon as the Self, so most He be 
always meditated upon as Brahman- (The three terms Atman, tSvarn and 
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Brahman are identical). Why should this be so ? Utkar^it Because of 
the exalted state, because the Lord being the store-house of endless 
auspicious attributes. Such a contemplation is perfectly justified with regal'd 
to Him, and is an exalted sort of meditation. The Sruti (also Br. Up.„ 
II., 5. 19) says the same: 

*4 *5 **15 *4 nfh^naiJr rrrcrfa: 5^ 3«r wer Wr 

twit ^ ^ ^ ^ 

mrm a® ^nfggftoigfTraspT; 11 ft 11 

He (the Lord) became like uato every form, and this is meant to reveal the (true) form 
of Him (the Atman). Indra (the Lord) appears multiform through the Miyas (appearances) 
for his horses (senses) fare yoked, hundreds and ten. This (itman) is the horses, this 
(Atman) is the ten. and the thousands, many and [endless. This is the Brahman, without 
cause and without effect, without anything inside or outside this Self is Brahman, 
Omnipresent and Omniscient. This is the teaching (of the Upanisad). 

This text shows that the Lord is to bo meditated upon as Atman as well 
as Brahman, 

The same fact is reiterated m other places also, such as “Atha kasm&t 
uchyate Brahma,'' etc. 


Adhikaraua T r . 

In the Kg Veda (X., Puruga Siikta we have the tolluuiug' 

, =arac*n snsargy; ssfsstw 1 
«t«i« *ngsi snma jparcfoHsrHifl 11 

From Hia mind was produced the Moon, from His eyes was bom the Sun; from 
His ears, the Air and Breath, and from His mouth was produced the Fire. 

Here the eyes, etc., of the Lord are conceived as causes generating 
the Sun, Air, etc. 

Doubt : Should one contemplate on the eyes, etc., of the Lord as 
the cause of Sun, etc., or should one not V 

Purvapaksa: Sucli contemplation should not be made, because 
His eyes, etc., are very soft aud teudei as lotus : and the contemplation on 
them as “generators of sun, etc., is against tins; and would give rise to 
the notion of their being very harsh aud rough. 

SiddMntn : This view is <et aside iu the next Butra. 

SITKA iv., 1. (>. 

■nfanfoFW«nf II » l X l $ ll 

Aditya-ftdi, about the sun and the others, wrrcp Matayaij ideas. 
* Oha, and. Ange, iu the parts, or limbs, I papatteh, that being 

proved, or that being reasonable. 

, 6. The ideas of sun and the rest (originating from his eyes, 
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etc^) should be made with regard to the limbs of the Lord, because of 
its reasonableness.—487. 

I'OUUKXTAKY 

The word “('ha” in the Sutra is employed in order to set aside the 
Pfirvapak$a. The contemplation on the eyes, etc., of the Lord as the 
generator of the suu, etc., is a valid contemplation, and such notion does 
not detract from the mildness of the Lord. Why do we say so V Because 
it is reasonable. Such a contemplation exalts the glory of the Lord. 
The Lord is magnified when we think of His eyes, etc., as the producers 
of the sun, etc. Though they are exceedingly mild and soft, yet they are 
the generators of such strong und hard objects as the sun, etc.: this must 
be believed, because the Revelatiou says **>, and because it is a transcend¬ 
ental mystery. 


Atlhikarana VI 

In the Svetfisvatara we lead as follows (II., 8;; 

fwns war t sail pa srita ftst'srmifb Baffin 

wmtifa ii c ii 

Let a wise man hold hia body with it» three erect (cheat, neck and head) even, 

and turn his sendee with the mind towards the heart, he sill then in the boat of Brahman 
cross all the torrents which cause fear. 

Doubt : This description <>| the posture is enjoiupd by the 
Revelation. The question arises : Is this posture compulsory in every .Inpa 
or recitation or is it optional? 

PbrvapakMa: The recitation of Om e- a meutal piocess. No particular 
bodily postures are absolutely necessary for the due carrying on of any 
mental process. Therefor*-, the Asana (posture) taught in the above Kruti is 

not 'Compulsory. 

Btddhdnta . This view is s*-t aside in the next Siitra. 

si'tba iv., 1. <>. 

RWRH II » I \ 1 * II 

Asinah, sitting. Sambhav&t, on account of possibility. 

7. (Let him recite the name of the Lord Hari) in a sitting 
posture, (for prayer is) possible in that posture only.—488. 

COMMEMAKY 

i ,•4** 

The Lord Hari shoultl be meditated upon by the devotee, in a sitting 

poster^, Why ? Because meditation is possible only when one is sitting. 

*' - 
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tl in not possible when one is lying down at full length, or is standing or 
is walking. Meditation is possible only when one is quietly seated. 

Moreover, in the SvetAfSvatara Upanisjad, 1. 3, we read : 

* «itr5pfrTT3'wr v wrunfa srfit *w»wi- 

h ^ it 

The sages, devoted to meditation and concentration, have -seen the power belonging 
to God Himself, hidden in its own (|naiities (Huria). He, being one, superintends all those 
causes, time, self, and the rest. 

This declares that those who yearn to know God should perform 
meditation (I)hyana). Now Dhyana can he performed only by him who 
is in a sitting posture and not in any other state. The next Sutra makes 
it still more clear. 

Sl'Tit A IV., 1. s. 

sqrcm ii * i n q ii 

•qnra Dhyftn&t, because of the concentrated meditation. ^ Cha, and. 

8. And- because meditation is also possible in a sitting posture 
only.—480. 

i oMMKVI M.O 

Dhyftna or meditation i- thinking on one Mihjeet continuously, with¬ 
out the inru-h of ideas incongruous with the subject of thought. Such 
meditation i> possible in a sitting posture only, and not while lying down 
or >tandiug, etc. Therefore, a sitting posture should he adopted botli for 
prayers as well as for meditation. 

sfna iv.. 1. t>. 

II * I \ I $ II 

Acbalatvam, motionlessness, steadiness. ^ Cha, and, indeed. 

Apeksya. referring to. 

0. And because the Sruti has reference to motionlessness as a 
condition of Dhydna.—490. 


i oMMKNTAin 

Tile word ‘Cha - in the Sutra has the force of indeed only. Tn the 
Chhftndogya Cpunisad, the root DhySya is employed in the sense of motion¬ 
lessness. This shows that Dhyftnn has the essential quality of motionlessness. 
Thus in Ohhnndogva Tpani§ad, VII., <5. 1, we have the verb Dhyfivsti used 
in the sense of motionlessness. 

ft ugsgrot wit incggp^r W % 
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Sjswtr Wrfc?! awterefrs* ^ h*ptV fr yrfrw \\\u 

Dhyina is better than Chitta. The earth is in meditation, as it were, and thus also 
the sky, the intermediate region, the Heaven, the Water, the Mountains and Divine Men 
Therefore, those who among men have obtained greatness here, on earth, seem to have 
obtained a portion of Dhy&na. . While small and vulgar people are always quarrelling, 
(backbiting and abusing each other, great men seem to have obtained a portion of the 
gift of Dhytina. Meditate on Brahman in Dhydna. 

Prom this indicatory mark also, we learn that meditation should bo 
done in a sitting posture. In secular language rIso we use the word 
Dhyftyati in the same sense, as in the sentence Dhyayati Kftntam Pro§ita- 
ramani, the wife thinks deeply or sitting in reverie thinking over her 
husband gone on a distant journey. 

S1*TR\ i\„ 1, 10. 

wfa ii v \ \ i \o ii 

wfvfl Smaronti, it is mentioned m the Smptis. ^ Clm, and. 

10. And the Smrtis also teach the same (that meditation must be 
performed in a sitting posture).—491. 

( t'MMI'M Ul\ 

Thus in the Oita, VI, 11. 13, we have the following ■ 

H afrreicii fNwrasTOirw i 

mrgfcfw ii 

In a pure place, established on a fixed seat of his own, neither very much raised nor 
vary low, made of a cloth, a black antelope skin, and Kusa grass, one over the other. 

aqftwreJr n t* n 

There, having made the mind one-pointed, with thought and the functions of the 
senses sobdned, steady on his seat, he should practise Yoga for the purification of the self 

*f*2wj JITftWIt «i tolSTWftrq^ll 1? II 

Holding the body, head, and neck erect, immoveably steady, looking fixedly af the 
point of the nose, with nnseeing gaze. 

The above verses of the Oita also teach that the persons meditating 
should practise the motionlessness of their bodily limbs and sense-organ- 
Such a motionlessness cannot take place without the sitting posture, 
Therefore, the meditation must be performed in a sitting posture. A ml 
the above verses specifically mention this posture by using the words J 
UpaviSya Asane, sitting on a seat, etc. 






t PlDAi -Vll ADBIKARABA 8k it 


Adhikarana VII. 

With regard to the Bfhaditrdnyaka Upanftad (IV., 5. 6 and other texts to 
tho same effect) which declare that “the Self is to be seen, to be heard, 
to be constantly thought over and to be meditated upon,” which have already 
been mentioned before, here arises another point for discussion. 

Doubt : In this form of meditation and prayer, is there any condition of 
direction, locality and time or is there no such condition ? 

Purvapahsa : In all Vaidic ritual and Upasana we find particular direc¬ 
tion, etc., mentioned. Such as the Sandhya should be performed facing east, 
just before the sunrise on the bunk of a river, etc. Since Vaidic rituab lay 
down these conditions of prayers, and the Vedantic meditation and prayers 
being in no way different from the Vaidic SaudhyS, the conditions of 
direction, time and locality mu-t apply to it also. 

Siddhdnta ■ Thi» view i« set aside in the next Siitra. 

Si*TRY IV., 1. 11. 

rRifa’rciB ii s i t i n ii 

=?« Yatra, where. WJtFU Ekagrata. the concentration of mind, era 
Tatra, there. Avisesat, i- not being specially mentioned. 

11. Whenever there takes place one-pointedness of the mind, there 
let the meditation be performed ; because there are no such conditions 
laid down with regard to this meditation, as there are laid down with 
regard to the Vaidic Sandhya.—492. 

commentary 

In whatever direction, place or time there take-- place the concentra¬ 
tion of the mind, then ami there let the mau meditate on the Lord Hari, 
for there is no restrictive rule regarding it. Why ? AviSesftt, because no 
specific condition is laid down with regard to such meditation, contrary to 
what is laid down with regard to Sandhya. In the Varfiha Purana also 
we find . 

art'll^ jra jrgteft n 

a.farc ft%n: l 

«ra: ft li 

That place, time and condition one must resort to which are favourable for mental 
concentration. He should resort to that place only, seize that hour only, place himself in 
that condition only, see those comforts only, which arc favourable to securing serenity of 
mind. For by the time, place, etc., there is no peculiarity said to be wrought in meditation, 
bat oil enquiry about time, place, etc., is meant for making the mind serene. 

87 
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Says an objector: Hut the Upani?ads themselves record such specific 
rules. How can you sav that that there are no such rules ? For example, 
the SvetASvatara Upaoisad, U., 10. lays down the following rules • 

£■ w fi*nwT*nrrf^Rt: i «Rtsqf> «r n, gn&mrm- 

iwV^rn i! to n 

’" Let him perform his exercises in a place, level pure, free from pebbles, tire, and dost 
delightful by its sounds, its water and bowers, not painful to the eve, and full of shelter 
and cares. 

The Scriptures, moreover, sav that sacred place.' ot pilgrimages are causes 
of release. 

True. Places are of great help in concentration, provided there be no 
distracting elen ents there . but those very sacred places of pilgrimages 
become obstructions to meditation, if there are distractions there Hence 
■the best test <<f the place is that which the mind finds favourable; and hence 
the Xruti says “Mano'nukitle.” where the mind feels favourable. 


Adh ikorn no VTT1. 

In the Pnrinu 1'pauisail. V., 1, we hate the following 

u »n tw ngrifq snqunr-iiffaTwfTOiTtfH 
.Next Saibya Satyakdma itsketl bun . 

O Master, what world docs he conquer by such (meditntioni who among*! men 
unceasingly meditates on Ojiktia. up to his death. 

So also in the Vi-suiili.i Tapani Lpam.yad (1I„ f) we hate . 

4 »vt jwfci gg^rri awTfcw 

Whom all the Hevas liow down to and all the Won Id-t»e-Free and the Free (Brahman- 
established). 

In another passage (Tatt Hp.. Ill, 10-5) . 

gff'I aw I 

They sit down, and sing this Sima. 

So also frfS(wf> TW id (Rg Veda) 

The Wise ones nhrny* see that highest abode of Visnu. 

Here we fiud a mention of the worship made to the laird Hari, not onlv 
up to one’s attaining Mukti, but even after getting freedom. 

Doubt : Must the worship of the Lord be done only up to Mukti, or 
^continued oven after getting Freedom ? 

< ^rmpakm : The opponent says that since the object of hII prayers and 
• Wdipbip is to got freedom, there is no necessity of continuing the worship of 
■Me Lord, after one has obtained freedom. 

SidJbdttta : This view is rebutted in the next Rjtltra. 
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sfiiu iv., 1. 12. 

wrapwraafft d «n ii v i t i ^ ii 

vnumtei AprAyanat, till the salvation (Mokt$a>. W Tatra, there, tt» 
salvation A pi, oven. ff Hi, because. JOT Drtjtam, is seen in the 

t 

Nruti. 

12. (The worship of tin* I/mi should bo done) up to the time of 
getting salvation and also thereafter ; because it is so seen in the 
Revelation.—4011. 

< OMMKS l Al;\ 

The woi'aliip of the IjokJ should lie dune up to I bay ana or Mukti : 
and “thereaftoi also,” / 1 after getting Moksa ah". Why ? Because ft 
is so *een in the Mutts. The Sruti te\ts h,i\e aheadv been quoted above. 

\'oU : Thus the Xr-niiha Tapani text given above says : The Mumuksus (seekers 
of Moksa) and the l!rahma~v idins (who are established already in lirahman, namely, who 
have become free) worship the Lord ' The -j-j has the senses of lieing established.’' 
Thus the Free as well as the Would-lie-Froe both worship the I.ord. 

In addition to th- texts alreadv quoted, we have the following text 
of the Sauparna Kiuti 

H«**ig<n*fl?r itPifrgRs i gw.t stf< OTg'tr^ i 

l.et one worship linn always till he eels freedom. Verily th_' Free cues also worship 
Him. 

Tilts shows that the Lord must he worshipped both before getting 
Freedom and aftei getting it 

As regards the objection, that the Muktu- need not worship, because 
there is no injunction to that effect, and because there is no fruit in such 
worship, we say : true. There is no injunction to the effect, “Let the Freed 
Souls also worship the Lord." Vet, such m>oN are irresistibly drawn to 
worship the Lord, because He i- «o beautiful and attractive. The force of 
His beauty compels adoration. Just as a poison suffering from biliousness, 
is cured bv eating sugar . hut he continue- eating sugar even after suoh 
cure, not because he has any disease, but because the sugar is sweet, so is 
the case with the Mnfctas. 

Thus it is demonstrated that the 
act of the souls both free and bound. 


wor-hipping the Ix>rd is an everlasting 
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Adhikarana IX. 

Having thus discussed in the preceding sections, the various means 
of acquiring Divine Wisdom (Vidvft), the author now enters into a discus¬ 
sion as to the fruits of knowlodgo 

’ Visaya : In the Olihiindogya Upam?ad, TV"., 14 3, we have the following 
q«rr 3*nrii5irof *n<ft * qid w 5f f^asqn rfet *t«raifafb 

tfant n 

A> water does not cling to a lotus leaf, so no sinful act clings to onu who knows 
Him thus. He said : ' Sir, tell me.” He said then to him 
So also in the same (V., 24 3) it is said 

sf-?r e? va?* fajwfhr*!* li?u 

As the tuft of the Ifikfi reed entering into the fire is quickly reduced to ashes 
thus indeed are burnt all his sins, who knowing the Lord. thus oilers an Agnibotra 

Doubt: Now ati»es the doubt Must the consequences of the two 
k : nds of evil deeds, namely, those called the Sancluta the s'ored up) and 
the KyyaniAna (the deeds in the cour-e of doing) be exhausted by suffering 
their results, or do these two become destroyed and non-adhering respect¬ 
ively, through the majesty of the Divme Wisdom ? 

Note : The Kryamtfnas become loosened, o thur effects do not cling to the man 
the man passes through these Karmss as the lotus leaf through water unentangled h\ 

them. 

The Sanchita Karmas are burnt up. Such has been -aid to be the power of Vidyl 
Phrvopaksa Neither the KyyamAnu Karma- are loosened, nor the 
Safi chita Karmas burnt up by VidyA The law of causation is inexorable 
as says the well-known verse 

* A i 

*n«*w tit ib fpuffwy. n 

The Karma is never exhausted or weakened in its force even after a lapse of 
hundreds of millions of cons. It is exhausted only when its consequences are suffered 
Verily one most suffer the consequences of his acts, whether they be good or bad. 

Therefore, these two kinds of Karmas (KyvamAna and the Sanchita) 
-are to be exhausted by suffering only. 

ThiB being the law, the texts that say that the Divine Wisdom 

destroys ail Karmas, must be understood to glorify the wise and should not 
be taken to be literally true. They are ArtbavAdas or glorificatory passages. 
Siddhdnta : The next Sutra refutes this view. 

SfTHA IV,, 1 . 13 . 

II V M I n II 

•fl| Tad, of him, aflpdt Adhigame, knowledge being attained, 
Kttara, of the latter, tel, of what is being done. 3* Pfirva, of the former 
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*>., of what is stored up Aghayob, of tne sins. *5[«W A^lesa, non-ding¬ 
ing. Vin&6au, and destruction, Tad, that Vyapade6ftt 

being declared. 

13. Oil obtaining that (Vidjd) there take place the non-clinging 
of the works done in the present life, and destruction of the works 
stored up which were done in the past life. Because this is so declared 
(in the Upanisads).—494. 


• 'OMilKNT VJtV 

The word “Tad Adhigame' means the attainment of that, namely, of 
Brahman which here means Brahma Vidyl When this Brahma Yidyd is 
attained, then them result two-fold effects: All sms which are committed 
in the present life lose their power of clinging to the man; while all sins 
which were committed in the pa-t life and which constitute the Sanchita 
Karmas are totally destroyed. WhyBeeau-e it is so declared in the 
Scriptures. The two texts declaring these have aheady been quoted above. 
They clearly show that no sins done in the present lite cling to the man, 
because he is like a lotus leaf in water, while all his past sins are burnt 
up like Isilut reed. Wc cannot explain away or restrict the plain meaning 
of Sruti texts like these. As legards the veise- which sav that no Karma 
is destroyed, but by producing its effects, that holds good in the case of 
ordinary men who have not obtained Brahma Vidya, and who are in 
ignorance. 


Adhikarana X. 

In the Byhadaranyaka Upaui^ud (IV, 4. 22■ it is said: 

ak * tR?r rfgcu qm-wfaw: set's 

«<W: It 

Him (who knows), these two do not overcome, whether he says that for some reason 
he has done evil, or for some reason he has done good, he overcomes both, and neither 
what he haa done, nor what he has omitted to do, burns (affects) him. 

Doubt : Here arises the doubt: The above text mentions that good 
and bad deeds are both crossed over. The question arises, does the same 
law hold good with regard to the virtuous deeds a« it does with regard to 
the evil deeds of sin. In other words; Are the Sanchita good deeds totally 
'burnt up like reeds, and the good deeds done in the present life cease to 
■cling to tho man ? Just as it was the case with regard to past and present 
sins, 




lOovind». 


m _ rEvAwA-sftvpAa. ir adhtAya. 

Pdrvopokaa : The Pdrrapak$in maintains that the good deeds (whether 
ftyimina or SaBchita) are not destroyed on the origination of VidyA, 
because they being works done in accordance with the scriptural commands, 
do not conflict with the Divine Wisdom or VidyA, and therefore, they 
oo-erist with the VidyA aud are to be exhausted by enjoying their rewards 
it* higher worlds. Therefore, it is not a correct saving tlmt as soon as 
VidyA originates the man gets \fukti. For, it lie has unexhausted good 
works, he must pass through heaven worlds, etc 

SiddbAnia : This view is set aside in the next Siitia. 


sflKA IV . 1 14 

iiti g ii«i » i *»ii 

Itarasya, of the otliei, t.e, ot good deeds wfo Api, also 
Evam, thus. A4le$alj, uou-clmging (and desti notion), Fate, uftei 

the destructioD, fall, or death g Tu, but, indeed 

14. The t»auie is the ease with the other (namely, the good deeds): 
the stored-up good deeds are destroyed and the good deeds done in the 
present life do not cling to the man He verily gets Mukti on the 
falling off of his Pr&rabdha Karmas.—495 


< oM'lt.M Vl(\ 

With regard to the other, naineh. tiie good works whethei they b* 

Hanchita or stored-up, or whether they be KyyamAna being done in the 
present life, the rule is the same as with icganl to sinful works Vulva produce* 
her two-fold effects with regard hi good works also. She burns up the 
store of good works and does not allow the good deeds done in the present 
life to cling to the inau. No doubt, good deeds are works done m con¬ 
formity with the law of the Vedas ; but it cannot be said that, therefore, 
they are not in conflict with VidyA. They aie opposed to VidyA, m this much 
£wt their result is to produce heavenly joy and Svargie bliss, while the 

fruit of VidyA is release: and as Svarga and Mukti can not co-exist togethor. 

therefore, Punya, though Vaidic, is opposed to VidyA And as a matter 

•of fact the so-called Pupyam is aftei all not so pure as people think 
it to be. jUt the Scriptures, the Pupyam accruing from Vaidic works is 
^opsidered as sin after all. In the eye of n Vedftntin, ail good works am 
PApam, Is fact, iu the ChhAudogya Upani$ad (VIII., 4. 1) tire term PApam 
is applied to good deeds (Sukrtam; in the same wav as it is applied to 
. (Du^kvtam). Both Bukyta and Dnsjlqta are evils, which am 
^^^hhiud when the man .gets Mukti. 
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** n wtw * ftg ftgfifo t «ta«iraa^tra 3ta*> *rg*itKwi n^srt * jto * fpfft 
rirat «t giw a 5«prO s5 <fi*msiis ) fr fa^prs'tr'rrr^T rrc iroifta: n m 

" This Self is a Bridge (refuge) and-a support, so that these worlds (may be V»p* 
in their proper places and) may not clash with each other. Night and day do not paM 
that Bridge, nor old age. nor death, nor grief, nor the good deeds, nor the evil -deeds (of 
men). All evils turn back from Him. because He is free from all evils. He is Brahman, 
the Great Refuge. 

Consequently in the Oita (IV., 37) it i* stated that all actions, whether 
good or bad. are destroyed when knowledge is obtained. The word 
SarvakarniAm u*e<l there is a generic twin and includes good deeds also. 

siRifht: RHurfm wt ii io u 

As the burning fire reduce* fuel to ashes t > Arjuna. so doth the fire of wisdom 
reduce all actions to ashes 

Therefore, it lias boon established that the two kinds of Panyam 
also, like the two kind* of *iu*. are respectively destroyed, and made 
unclinging. The Siitrakam furthei adds ‘Pfite tu.’ The word “Tu” has the 
force of verily. Verily ou the destruction ot the Prarabdha Karinas, the 
man get* Mukti Therefore, the saying that on the origination of VidyS 
a man get* Mukti i* not a void statement 


Adhikarana XI. 

When through Vidya or Divine Wisdom there are destroyed both 
sorts of Kaiichita Karma*, namely, the good as well as the bad Karmas : 
then at that vor\ moment it must reasonably follow that the body of the man 
should fall off from him. because the body i* the effect of such Karmas; 
and when the Karmas are destroyed, the bodv naturally falls off. If this 
be so. then anyone who gets the Divine knowledge, must immediately 
pass out of this world, and so the teaching of the Pivine knowledge by 
the knowers ot Brahman becomes an impossibility. The present Adhikarana 
is commenced in order to remove this doubt. 

The stored-up good and evil deed* are of two sorts, one which has 
commenced it.* fruition in this world, and the other which has not 
commenced to produce its effects. 

Doubt : An' both these kinds of Safichita Karmas, namely, the 
Arabdha-phala and the AnSrabdha-phala destroyed by Vidyft, or only the 
Anftr*bdba-phala Karuias are destroyed ? 

. - P&rvapakm ; In the Bfhadaranyaka Upani§ad UV., 4. 22) already quoted 
above, it is said tliat both these are. destroyed. There is no exception 
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stationed there in favour of the Karmas whose effect has already commenced; 
and as the action of Vidyft is everywhere uniform (like the action of Ere on 
every kind of dry grass), therefore, both sorts of Safkchita Karmas, mature 
as well immature, are destroyed by Vidyl 

Siddkdnta: This view is set aside in the next Sdtra 

stnu iv, l 15. 

<1 $ II 8 | M U II 

An&rabdha-karye. the effects of which have not yet begun. 
«M Eva, only, g Tu, but. I $i Purve, in the case of the former or stored good 
deeds and sins, 85 Tad, that, Avadheh, being the duration of time. 

15. But oulv the immature Karmas of the former lives, namely, 
those Karmas whose effect has not vet begun, are destroyed by 
knowledge; because that is the limit ot the life of the Jnftnin : (namely) 
the limit of the life ot the wise is the period over which his former 
Karmas which have begun to produce their effects extend.—496. 

■ OMMKNT U<\ 

The word ‘Tu" in the Sutra i- used in order to remove the doubt raised 
by the Purvapaksa. The word “Purve” oi “former works’’ mean accumu¬ 
lated good and evil works of the time prior to the present life The word 
Anflrabdha-karye" means those works wnose fruit has not commenced to 
originate. Only this lattei kind of '■vneliita woik is destroyed and not 
that kind of Sanchita work whose effects have already begun to manifest. 
Why so? "Tad avadheh", because that is the limit. In the Chhdndogya 
TJpani^ad (VI., 14. 4) it lias heen said that the man lives on even after the 
acquiring of the knowledge, if Iiis Prarabdha Karmas are not exhausted. The 

^ruti says: "For him there is delay only as long as he is not de'ivered from 

/ 

the body.’* In the Bhagavata I’uiana, m the address of the Srutis to the 
'Lord, we find the following (X., 87. 40) • 

i 

qoifkinrrvgqiisifj fur: i 

He who has realised Thee, does not perceive that good and bad effects are produced 
by Thee, on account of the virtue and vice generated by the man in his past, because ho 
• Hi not conscious of the commands and prohibitiona of Scripture regarding good and bad 
.deediJJteting aH embodied beings. (Because thou wiliest it so). 

. jpb shows that it is the will of the Lord, that the man who has 
|g£§|j|sed the Divide Wisdom should go on living in this body, so long as 
ilttcjf^frabdba Karmas afe not exhausted. 
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Note: But the great difference in hie life before the origination of Vidyd and in 
hi* life after the origination of such VidyS consists in this; that before such origination, 
he feel* the good and bad effect of his Karma*, but after the origination of such Vidyi, 
hi* centre of consciousness being fired in the Lord, he is so much absorbed in the Lord, 
that he never perceives the effects of these Karma*. 

To summarise, VidyS is verily supremely powerful. She destroys effectually, without 
leaving any remainder, nil Karmas jnst as a well-lit fire reduces to ashes all sorts of 
fuel. Though this we learn from the books and must believe it also, yet we see on the 
other hand, that divinely illumined sages, full masters of Divine Wisdom, are living on this 
earth and their bodies do not fall down as soon as they get Divine Wisdom. We further 
see that they teach others and are not inactive, consequently, we must admit that it is 
the will of the Lord that such men should continue to live, in order to spread his know¬ 
ledge and the knowledge of Theosophy (Brahma-vidyi) among mankind. This does not 
detract from the glory of Vidyi'i (Divine Wisdom). The Vidyi has the power of burning 
up all Karmas including the 1’rarabdha, hot she does not do so, because her power with 
regard to the Prirabdha is countermanded by the will of the Ix>rd. just as the power of 
the fire to burn everything, may be suspended by the stronger power of Mantras and 
jewels. Thus there is no harm if Vidyi, under the command of the Lord, does not burn 
up the Prirabdha Karmas. 

Some raise another objection. They say Vidyfi cannot originate but 
through the body which is the result of the Prarabdha Karmas. Their 
argument is : The origination of knowledge caunot Lake place without 
dependence on an aggregate of works whose effects have already begun to 
operate, and when this dependence lias once been entered into, we must, 
as in the case of the potter's wheel, wait until the motion of that which 
once lias begun to move, comes to an end, there being nothing to obstruct 
it in the interim. As when the force which moves the wheel is exhausted, 
the wheel stops moving of itself, so also when the fruit is fully manifested, 
the Karmas that produce the fruit are destroyed and Dot before that. 

To this objection we replv that this is not so. Knowledge is the 
most powerful of all forces. She destroys all Karmas from their very 
root She can destroy even the energy that moves the potter’s wheel, 
namely, the Prirabdha Karmas that makes this body to live; but she does 
not do so through the will t>f the* Lord. Nothing can resist her irresist¬ 
ible course, but the will of the Lord. As a potter's wheel iu motion may 

be instantly put to rest, by placing upon it a heavier stone than the wheel 

with its momentum and the wheel would cease to move, so \ idya is like 
that heavy stone, which can stop the motion of the wheel of Prfirabdha 
Karma even. That she does not do so, is in deference to the will of the 

Lord, and not because she ha-; not the power. Therefore, the statement 

that Divine knowledge (Vidyfi) can destroy all Karmas is absolutely correct 

Adhikarana XII. 

The statement, that the past good deeds of a Wise One are destroyed 
hy Vidyi, logically leads to the conclusion that the effects of all the 
obligatory duties (Nitya Karmas) are also destroyed, jnst as the effects 

88 
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of Kfimya Karrnas (religious rites performed for the sake of getting some 
desired object). This deduction is not, however, correct; and the present 

section is oommenced to establish this fact The proposition of the Bfhad- 

iranyaka (IV., 4. 22)—"both the good and evil works are destroyed”—leads 

to « fresh doubt. 

Doubt : Does the Vidyft destroy the effects of Nitya Karinas like 
fire sacrifice, etc., in the same way as she destroys the effects of Kitmya 

Karrnas ? 

P&rvapaksa: She destroys the Nitya Karrnas also, because it is the 
attribute inherent in Vidya to destroy all Karinas; for the essential power 
of a substance can never be lost. 

SiddMnta: This view is refuted in the next Siltra. 

SITRA IV., 1. 1(>. 

siftstalfc 3 II » I X l U II 

Wfrjffto-wif^ Agnihotra-8di, the daily fire-offering to fire, ete. g Tu, but, 

indeed. Tat, in the form of that (t>, knowledge). wjTq Karyava, to the 
effect of getting the fruit. Eva, even. flu. Tat, That. -TRH KaKanfit, because 
of being seen. 

1(5. But the daily fire sacrifice and the rest, produce Vidya as 
their effect; because it is so seen.—407. 

COMMENTARY 

The word “Tu"’ is employed in the Sutra to remove the doubt The 
daily fire sacrifice aud the rest, performed prior to the origination of 
Yidyfi, produce their fruit in the shape of Vidya herself. Why? 
“Because it is so seen.” Namely, the Scripture states that the Vidya is pro¬ 
duced by these Nitya Karinas. Such as, Brhadaranyaku (iv., 4. 22) 

etc. “Him they known through the study of the Vedas, through sacri¬ 
fices, alms, austerities," etc. The right meaning, therefore, of the Sutra 
iv., X. 14, is that Vidyfi destroys all past good works, done prior to her 
origination, provided such works are not Xitya Karrnas or obligatory 
works. The scriptures do not contemplate the destruction of the Nitya 
works, for Vidya herself is their fruit. The word “destruction" is not 
employed in connection with the scorching up of the paddy grains, etc., 
whan a house is burnt and which thus become incapable of being sown. 
When a house is burnt down, the seed-grains kept in it may be scorched 
and incapable of any fruit, but we do not say that the grains are destroyed. 
So that Nilya Karmqs cannot be said to be destroyed. 

No doubt, there are some Nitya Karrnas, which are quasi-K&mya: 
Itofe^.to «ay, which produce not only Vidyft, but lead the performer 
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to Svarga, etc., also. Thus the Bfhadaranyaka text WSft faw)*: “by the per¬ 
formance of Nitya works, one goes to the region of the Pitrs,” shows that 
the Nitya Karmas have the heaven-producing power also. Tins heaven- 
leading power of the Nitya Karmas is, however, destroyed, as soon as the 
VidyS originates. 


Adhikarana XIII. 

[The vicarious atonement! 

It lias been shown above that the Prarabdha good and bad Karmas 

of the illumined sage remain in their force, through the mere will of 

the Lord, who wishes that such illumined sages should remain on earth, 

in order to teach mankind, by spreading knowledge and instruction. 

Though this is a general rule, vet there is an exception to it in the 
case of some Xirapeksa devotees who, as soon as they get Vidya, enter 

into Mukti ; because their Prarabdha good and bad deeds are immediately 
destroyed, without causing them to experience their fruit. (This is an 
exception, and the Lord in their case does not wish that they should 

remain behind on earth to teach mankind). 

Vimya : In the Kausitaki Upanisad (I, 1.) in describing the passage 
of the soul it is written 

srcff at ijgcT etw fen stptjj: gisTg'ni^fen 5^*1 u «n 

Him approach five hundred celestial damsels, one hundred carrying scented powders 
like saffron, turmeric, etc., in their hands, one hundred carrying dresses in their hands, 

one hundred carrying fruits, one hundred carrying various ornaments, and a hundred 

carrying garlands. They adorn him with ornaments befitting Brahmfi himself. The soul 
thus adorned with Brahmfi-ornaments and knowing Brahman, sees everywhere Brahman. 
He approaches the lake called, Jra. which he crosses with the boat of Mind. (But those 
who do not know Brahman cannot cross this lake and are drowned in it, like the voyagers in 
the sea when their ship is wrecked). The knower of Brahman then approaches the Honrs 
called the sacrificial destroying. They run away from him. as soon as he reaches them. 
Then he cornea to the river called Viraji and crosses it by mind alone. He shakes off" his 
good and evil deeds. His beloved relatives obtain the good, his unbeloved relatives the 
evil he has done. 

Similarly the S&ty&yanins read : 

His bods obtain inheritance, his friends the good, his enemies the evil he has done. 
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Doubt : The above shows that the good and evil deeds, which 
constitute the Pr&rabdhu of the Brahmavit, are also destroyed, without 
experiencing their fruit But the question arises: Is it possible that the 
Pr&rabdha Karinas may be destroyed in the case of any person ? 

Ptirvapaksa : The Purvapaksin maintains that the Pr&rabdha 
Karraas are never destroyed, in the case of any person, unless the man 
suffers their consequences. They are destroyed, only bv the man under¬ 
going the suffering for the evil he has done, and enjoying the fruits 
of the good deeds, he has performed. Vidy& cannot destroy Pr&rabdha. 

SiddhAnta: This view is set aside in the next Sutra. 

SITKA iv„ 1. 17. 

n » it M * u 

ws: Atah, than this (declaration of the Sruti), than this (text which 
declares that the Pr&rabdha remains active through the Will of the Lord). 
Anya, (the declaration of the Sruti) other than that, namelv, the Krutis like the 
“lotus leaf in water," “burning of tsika reeds." f? Hi. because. Ekesam, 

(in the branch) of some : in some S&khas. 3mft: Ubhayoh, of both (the good 
and the evil deed that is commenced), the Pifirabdha of good and evil. 

17. (In the case of some Nirapeksa devotees, there takes 
place a non-clinging) of both (sorts of Prarabdhas, whether good or 
evil), because in some (Sakhfts, like those of the Kausitakins and 
fs&ty&yanins), there is also a declaration other than (that of the 
Chh&mjogya, VI., 14. 2).—498. 


COMMENT \KY 

In the case of some Nirapeksas, however, who are extremely ardent 

lovers of God and are solely devoted to Brahman, there takes plnce the 

separation of both kinds of Pr&rabdha Kaima>, namely, the Prftrabdha of 

good and the Pr&rabdha of evil deeds ; and they have not to suffer the 
consequences of their Pr&rabdha. Tn other word*, in the case of some 
Nirapek$as, the Prftrabdha is shaken off without their undergoing the 
enjoyment of that Pr&rabdha. The reason for this is that the declaration “the 
Prftrabdha remains active in the case of the Jif&nin, because it is the 

wish of the Lord that it should so remain" is modified by the counter 
declaration, as we find it in certain S&khfts, such as those of the Kau?itakin> 
and the 8&tylyanins. Thus the two Srutls “His beloved relatives obtain the 
good^bte unbeloved relatives the evil he has done,” and “His sons obtain 
in herit a n ce, his fnends the good, his enemies the evil that he has done”— 
Show that the Pr&rabdha is detached in the case of some. The sense is 
-Jim, there are certain &ruti texts which declare that Karinas are destroyed 
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either by knowledge or by suffering. While the texts above given show 
that the Karma is not destroyed by knowledge, but that it goes to the 
friends or foes of the knower of Brahman. The conflict of Gratis, 
therefore, must be reconciled by giving them different scopes. This 

Bruti regarding the Karinas going to friend or foe, does not relate to 

Kftmya Karinas. Because in the Sutras (TV., 1. 13 and IV., 1. 14) it 
lias been shown that all Karma', except the Prarabdha, all good and 
evil deeds are destroyed by knowledge, while in the ca^e of evil deeds 
there is no element of Kamyatva. (No one enunciates such a desire 
(K&ma). “Let me do such and '.uch evil deed, with the desire of 
suffering such and such hell-fire." Evil deeds, therefore, can never be 
said to be. K&myaj. 

Note : The conflict of Srutis arises thus : Two texts declare that the knower of 
Itrahraan performs works without the work clinging to him like a lotus leaf in wafer 
(Chh., Up., IV., 14. 3) and all stored up workH are destroyed as the fire burns up IslkS 
reeds (Chh., V., 24. 3). These two texts of the C'hhandogya l’panisad declare that 
Karma is destroyed bv knowledge; while the text "there is delay for him so 
long as he does not die.” (Chh. Up.. VI.. 14. 2), shows that Karma is destroyed 
by suffering. Those three texts, two showing that Karma is destroyed by 
knoirlcdr/r, and the third showing that it is destroyed by nn/feriiu/ only, most be 
reconciled with this fourth text which declares ciruriotn sufferings and 
enjoyments. How the Karra as of one roan eat) be suffered or enjoyed by another 
man ? How can the good or evil deeds of a Jiianin be suffered or enjoyed by his friends 
and foes ? This is the problem propounded for solution. 

This special Adhikarana teache-. that the Lord bestows the good 
results of the good Prftrabdha deed-' of the Jiianin on the friends of such 

Jiianin, and puts the evil results of the evil Prarabdha deeds on the 

enemies of such Jiianin, and bring '.licit Jiianin at once towards Him, 
because he is impatient to see the Lord, the supremely beloved ; and he is 
not able to suffer the pangs of separation from Him any longer. 

Thus the rule made by the Lord that the Pr&rahdha Karmas are 
destroyed only by enjoyment is not broken, for the Prarabdha Karmas of 
the Jiianin are enjoyed by bis friends and foes. This vicarious enjoyment 
thus upholds the justice of the Lord and the unchanging nature of His laws. 

But, says an objector, good and evil deeds are formless, and are not 
like physical ornaments, etc., that they may be given away to anybody, 
it is not, therefore, proper to say that a friend gets the good deeds, and 
the enemy gets the bad deeds. Moreover, it is open to another objection, 
namely, why should another man enjoy the fruit of deeds not done by 
him ? To this objection, we reply, that the Lord is omnipotent and 
has full power to do against the law. Therefore, in the case of some 
extremely yearning souls, there takes place detachment from Prarabdha 
Karmas, and such Karmas are attracted by other persons: and exhaust 
their force ou them. 
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In the next Sutra, the doubt bow the Prirabdha Karmas of the Nira- 
-pek$a devotees can go to another person is answered. 

SL’TRA IV., 1. IS. 

ll » M Me II 

*W-«W Yad-eva, whatever, fwn Vidyayfi, by knowledge. sfii Iti, so, ff 
Hi, because. 

18. The text “whatever he does with knowledge” intimates that 
the Prirabdha Karmas may go to another.—499. 

( OMMRSTARY 

The text of the Chhandogya Upanisad “Yadova vidyaya" (I., 1. 10) shows 
that works done with Vidya are very potent, even when such Vidya is not the 
highest Brahma Vidya, but is only knowledge related to Jiva (human soul) 
tiinco the power of Vidya, whether of Brahman or of Human soul, L 
divine in her nature, and irresistible in her energy, it follows that, 
through the grace of this Vidya, even the Prirabdha Karmas mav he 
destroyed, without undergoing thoir suffering, through the command 
of the Lord. Nothing is too wonderful in the case of Vidva. 

What does then follow from this ? The conclusion is mentioned 
in the last Sutra. 


si* TRA IV., 1. 19. 

vfa fofft qtrsft II 8 M I U ll 

, *ri5fa Bhogena, with the enjoyments (all heavenly joys). 3 Tu, but. 

I tare, the other two (the gross and the subtle bodies), Ksapayitvji, 

giving up. Atha, then. Sampadyate, obtains, joins. 

19. Having given up (the gross and subtle bodies), 
he joins in the enjoyment (of all divine bliss along with the 
Lord).—500. 

COMMENTARY 

■ The Nirapeksa devotee having obtained Vidya, transcends the other 
two, Itare, namely, he throws off the other two bodies called the Stlnila 
(gross) and Suk^ma (subtle 1 . He gets the body of the companions of the 
Lord, namely, the divine body called the Plnjada-vapulj. Having obtain¬ 
ed this body, he gets the power of enjoying, along with the Lord, all 
the bliss which the Lord enjoys. Then is realised in him literally and 
truly, the meaning of the Sruti (TaiL Up., II., 1. 1), “He enjoys all blessing, 
at one with the omniscient Brahman." This is the highest stage reached 
by 4lie soul. 



FOURTH ADHYlYA 

Second Papa 

jjrr <m>pf: nri: i 

! J*Rr: 6 S'OJ: RUB fra II 

May that Krsna, the hover of His devotees, lie my refuse, by reciting whose 
sacred name are vanquished and totally destroyed the mighty obsessing elements of the 
senses and vitality. 

Adhikarana I. 

In the present Pada, the author discusses the method of the soul’s 
leaving the body, at the time of death, in the case of a JfiSnin ; as a preli¬ 
minary to his describing the Devayfma path in the next chapter. In the 
ChhSndogya Upanisnd (VI, 8. <•) we have the fdinning 

'pPRR qqq't artfRRfa w rr: srr% qr«qi ?aqiqi°0' « 

y nqlsftpn n t n 

When the soul of the person goes forth, the Speech is merged in Mind, the Mind 
in Breath, the Breath in Fire, Fire in the Highest (iod. 

Doubt A doubt arises here Whether the above passage means to 
teach that only the function of Speech is merged in mind, or whether the 
Speech itself, together with its function, k merged in the mind 

Ptirrapaksa . The Puivapaksm maintains that the function of Speech 
only is merged in the mind, because there is not found the nature of Spe.-ch 
in mind, and because the Speech and the other senses fuuetiou under the 
control of mind. 

Si(t<lh tint a : This vi<>\\ is set aside in the next Sutra. 

SITRV I\ , 2. 1. 

II » ! A l \ W 

Rt« Vuk, Speech, RRfa Manasi, in the mind, DaKauAt, because 

of the SAstric declaration. Sabdat because of the word of the Vedas. ^ 

Chn, and. 

1. Speech (itself together with its function is merged) 
in the mind, because it is so seen, and because there is a Scriptural 
statement—501. 

COMMENTARY 

The speech outers the mind organically as well as functionally. Why ? 
When the Speech ceases, the activity of mind is seen. 

AW: When the external Speech is stopped, there goes on the mental Speech. 
This proves that not only the organ of Speech, but its function also are present in mind. 
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This is a natural fact of psychology. Moreover, it ie a matter of observation that while 
the function of speech comes to an end, the mind still continues to act. 

Moreover, there is the express statement of the Chhftndogya Upanigad, “Vftn 
tnanasi sampadyate," the speech merges in the mind. This also shows that the 
speech, organically and functionally, enters the mind. Any other explanation 
would be against the spirit of the above text. The sense is this, that there 
is no proof by which we can find the Speech in the mind existing merely 
functionally : we have uo proof that the function only merges in mind 
and not the organ of speech. 

An objector says : But mind does not possess the nature of speech, 
and so we cannot say that Speech itself has merged in the mind, but all 
that we can say is that only the function of speech has entered the mind. 
It is something like fire and water. The nature of water is not that of fire, 
but we see that fire does enter water functionally , though not organically. 
For water can become heated by fire, bv the merging of the function of 
the fire in water, though the fire itself does not enter the water. To 
this objection we reply : It is not so. The speech only combines with 
mind (in a mechanical mixture like that of milk and water), and does not 
become Laya in mind (as water is said to become Liya in air, when its 
constituent parts, oxygen and hydrogen, become separated and enter into air. 
It is like the water entering into air, in the form of \aponr and not that 
of Laya in air, in the form of separated gases). The sense is this, that 
though the mind and speecli are intrinsically different (as water and air), 
yet there is the opinion of these two at the time of death, like the vapour 
entering into the air 

m’tua iv„ 2. 2. 

m ** it » i h i \ n 

YRT: Atalj, W Eva, for this verv reason. isarvfini, all (the senses). 

Ann, after. 

2. And for this verr reason, all (the other sense-organs) 
merge iu the mind, after (the merging of speech).—502. 

eOMMKN’TMIV 

In the above text of the ChhSndogya Upanisnd, there is mention ot 
the merger of only speech in the mind. Lest one should fall into the errm 
of thinking that other sense-organs like heuring, etc„ do not merge in mind, 
the present Bfitra declares that they also merge in mind, and not in anything 
else: but subsequent to the merging of speech. 

It is to be understood that since the speech unites with the miud 
only, and not ■with fire (though there are some texts to that effect also such 
as _ Bfhfldftrapyaka Upanisjad III., 2. 13) it follows that all the other 
gpfilrr ergnm’ unite also in -the mind. But all do not simultaneously enter 
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into the mind, they follow after the entrance of speech. As we find in the 
PrnAna ITpanisad (III., 9) : 

r m n eqsroft: n * n 

snupTWifii ii 

The Cosmic Tire verily is Udftna. (It helps the Uilitua in man), therefore, when a 
jierson becomes exhausted of energy, he goes to another birth, with his sense-faculties 
merged in the mind. 

Similarly, in tlir> same (Jpnnisad (IV., 2) we find • 

3*3 *t irM(f3 11 ait ‘Tf T 4 1^1: *tfT II 

3 f: » "4 3 5e !i q> V? iReVqftnffa I 1 

He said to him, ‘ As, <» < tirgya 1 all the rayR of the sun when going to set, become 
one in that orb of light, and on his rising again they again spread 0111 in all directions, 
so verily these all L)evas become one in that High Divinity the mind.' 

These two le\t> clearly slum that till the 'onse-orgaH' enter into the 
mind and not into anything else. 


Ail hi/earn tt a II. 

Now the author considers the same text of the Chhamlogvn [Jpnnisad. (VT., (i. 1) 
which suv'* that tho Manas enters the Prana (the Mind enters the Breath). 

Doubt After the sense-organ' have entered the Mind, at the time of 
death, docs the Mind go to tho Prana or to the Moon > 

Ptirrnpakaa : The opponent -ays the mind enter; the Moon, for the 
llrhadaranyaka text (Fit.. 2 13, already given at page 429 antr). shows that 
Mind enters the Moon. 

fiiihlhinitn ■ ’This new is controverted m the next Sutra 

si*Tit \ tv., 2. 3 

V*R-‘ II V I N I \ II 

33 'j'nd, that. *13: Mauah. mind. I’rane, itt rite Prana, breath. 73CPT 

Pttarfit, from the subsequent danse. 

.‘3. That mi ml (in which all the sense-organs have entered, merges) 
in Breath (Praya) because ot the subsequent clause (of the Chh. Up., 
VI.. 6. 1).—50.1. 


1 OMMKXTAKY 

The word “that’’ means that in which all the sense-organs have 
entered. The mind, along with all the sense-organs, enters into the Prana. 
Why ? Because the ChhRndogya text (VI., <>. 1.) says "Manat) pr&ne" (the 
mind enters the Breath). And this sentence inimediatelv follows the 
clause “the speech merges in the mind." 
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But, says ail Objector : How do you then explain the text of the 
Bfhadftranyaka Upanisad, (III., 2. 13), which says that the mind of the person 
dying enters the Moon ? If the mind enters the Breath, then this text of 
the Bfhad&ranyaka Upanisad (see p. 420) will find no scope. To this we reply 
that the venerable author of the Sutras, Lord B&darftvann himself has 
reconciled this apparent conflict, in his Sutra, III, 1. 4 

If it be said that the scriptural text mentions also the going of the various 
tenses into various elements, like fire etc. and therefore, the senses do not accompanv 
the Soul, when it goes out of the liody, to thi« we reph that the going of the senses to 
the dements is metaphorical only. 

Therefore, when the Brhadftranyakn Upanisad savs that the mind elites 
the Moon, it is to be taken in a metaphorical sense 


Adhiknrana 111. 

Now the authoi considers the statement of the ^nmo passage o! 
the Chh&ndogyn Upanisad (VI, o. 1'. “Piftna- tepisi ‘ (the breath enter- tie 

lire). 

Doubt ■ Here arise- the doubt Whether this Piana m which ha- 
entered mind with all the sense-organ-, merges into Topis (oo-mi< 
fire), nr does this Prftna merge into the Jiva (individual -oul) ■> 

rfirrapakm The opponent maintains the view that Pi.uu images in Teja- 
because the text of the ( hhSndogva ('painful i- definite on that point 
Where there i- a definite statement, it i- wiong to a—time anvthing el-* 

Siddhdntn This view i- controverted m the next '-titia 

-i a trv iv , 2 4. 

II V I * 1 V II 

*t: Sal), that (Prana, life, or breath) Adlnukse. m the pre-ident 

the JJvn, the individual soul Tad-upagama-tldiblivah, hoo.uis* 

of the statement- about the going of the life to the individual soul, with 
all the senses 

4. He (Pr^a) enters the ruler (the individual Soul) ; because of 
the statements as to his coming to the soul, (found in By. P|>. 
TV., n. B8).-f)(»4. 

COMMENTARY 

That Prfina merges into the Adhyaksa or the presiding deity of the bodv 
apd tb© senses, namely, the human soul itself. Why do we sav so 
Because of the following statement of the Bfhadftraiiyaka Upaniaad (IV., 3. » 
pf3wrasns*n* ©t uw 

j lfaytufr a a s= ii 
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And a* bodyguard*, warriors, charioteers, and commanders of armies gather round 
a king who intends to go out on a march, thus do all the Prdijas gather round the Soul, 
at the time of death (and march along with it], when a man is thus going to expire. 

This shows that the Pr&nu, along with all the sense-organs, goes to 
the Jiva. 

Nor is there any conflict in this view with the statement of the 
Chhfindogya Upunisad (VI., (i. 1) that the Prana merges j n Tejas. Prana, after 
having joined with the Jiva, goes into the Tejas and thus that statement also 
becomes valid. It is just like saying “the river Yamuna goes into the 
Sea,” meaning thereby that the Yamuna, uniting with the Ganges, goes 
into the sea. 


AdiiiLaraua IV. 

Now is to bo considered the statement of the “iitrance into the Tejas 

hv the Soul. 

Doubt : Here arises the doubt: Dots the individual Soul, joined by 
the Prana, take up its abode in the Tejas or in the collective elements ? 

I’iirrapaksa . The opponent maintains the \ iew that the Prana, 

having entered into the mdhiduul soul, merges into the Tejas, because 
ot the definite statement “Pranas t>*jasi.' “the Jiva enters in Tejas.” 

The word Prana here should he explained as lneaumg the Jiva in which 

the Prana has entered. 

StddhAttla : This \ n<w is H -t aside m the next Suiu. 

s( in a i\.. 

^5 tl V I \ I y II 

Bhutesu, in tlit* elements. =15 lad. about that. Srutelj, there 
being a Vedic statement. 

5. (The individual Soul, with Prana, merges into) the elements, 
because there is a scriptural statement to that effect.—.)0,». 

roMMKNTAHX 

The individual soul enters into the live elements and not merely in the 
Tejas. Because in the Brhadftranyaka Upanisad the Jiva is described as entering 
into all the elements. Ether, Air. Tejas, Water, etc., (Bv- Pp.. IV., 4. 5). 
h aj awnwifa: 

wwiswuwf: 

*?tsTta} ffir jprrcrtf twi mfu snpn# imiKl to) *wf?r s*r*r: pta 
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»wf& m: «n>«t ii wut i«pw$i *T*wr ww 3^ ifo « 

Wffoifrr ?ff «4 jwt trcfau**ra?r 11 * 11 

That Self is indeed Brahman, consisting of knowledge, mind, life, sight, hearing, 
earth, water, wind, ether, tight and no light, desire and no desire, anger and no anger, right 
Or wrong, and all things. Now as a man is like this or like that, according as he acts and 
according as he behaves, so will he be . A man of r good acts will become good a man of 
bad acts, bad. He becomes pure by pure deeds, bad by bad deeds. 

And here they say that a person consists of desires, and as is his desire, bo ib hit, 
will; and as is his will, so it, his deod . and whatever deed he does, that he will reap 

The above Sruti clearly declares that the ,livn is not only Tcjomaya 
(consisting of light), but AkSsamaya. YSvumaya, etc. In fact, it consist' 
of-all elements. 

Moreover, the next Siitrn strengthens this argument. 

si'ti. v ix.. 2. i> 

11 t 11 

Na. not Ek.ism in, 111 one sjiw, Daisaxatah, tin v both 

(the question and the answer) show, ff, Hi, because 

ti. The individual soul does not enter in one element only, because 
the question and the answer both declare it to the contrary—.")<)(>. 

• OMMKM \IO 

It should not be consideied that the Jiva i> merged in the single element 
of 'fejas only. Becuu~e the controly i- mentioned in the question and answei 
between Svetaketu and Praviiliaiia in the f’hh&ndogya Upunisad (Adhyfiva 
>V. Khandas 3-10, see pages 422-425 ante). This fact has been established 
by the author of the Sutras in his previous Sutra, III., 1. 1 (page 42*>) 
Similarly, the merging of the PrSna into various elements, like Tejas am! 
the rest, is not directly, but in conjunction with the individual soul, and 
this is the fact established bv the previous Sutras. 


Adhikaratio V. 

Now another question arises with regard to the above text of Ui< 
Chhftndogyu Upaui?ad (VI, n. «) which was the subject ot consideration m 

the preceding six Sutras. 

Doubt : The doubt that arises here is the following Does the soul 
of the wise, as well as‘ that of the person who does not know Brahman 
follow this particular method of going out ol the body, or is it confined 
On l y to the soul of the man who does not know Brahman ? 

Pttrvapaksa : The Pflrvapakijin maintains that the ignorant onlv 
go out by- the method .previously described, for the wise do not follow this 
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method of deparfure, as is shown in the following Sruti of the Brhadivanyaka 
[Jpanigad (IV,, 4. 7'. 

94 4>T9T 4S4*f gf* faflT: I! 4T4 II 

When all those worldly desires that cling to the Antahkarana are entirely given up 
(and spiritual desires spring up) then the mortal becomes immortal, then he enjoys here 
Brahman. 

[This verse describes the state attained through the special grace of God. It looks 
very much like a slate of physical immortality or Jivan-mukti], 

The word Atra in the above verse shows, that the wise man enjoys 
the immmtalitv hen, in this \erv life, and does not require to go out of 
the body, in order to enjoy tbe bliss of Mulct!. 

NidflMnia • This view t< set aside in the next Sutra. 

srritv i\ . 2. 7. 

RRHl ^=3<Ttsq ;i « I ’ h ll 

*W9r Santana, common 4 Cha, indeed. wigPi Asyti, proceeding 
further, up to the way. srcrauH. Upakramat, before beginning. 4T?a?4*l, 
Aniptatvam, nnmortalitv. -4 I'ha, and. Anuposya, without burning, 

w ithout dissolution. 

7. Indeed common (to him who knows and him who 
does not know) (is the departure) up to the beginning of the 
way ; and the immortality (of Brhadaraiyvaka Upanisad. IV.. 4. 7) is . 
(a metaphorical one) without having burned (the connection with the 
body). — 507. 


■ O.MMI.M U(\ 

01 the two “Clia’s” to be found in the above Sutra the first has tbe 
loree of indeed. He who does not know and he who kuows, have both this 
in common, that their method of going out is the same, upto the point 
from which the path commences. In other words, up to the soul’s entering 
into the arteries through which it has tv* go out Of course, there is 
difference at the time of entering and onward, when they have once 
eutered these arteries. He who does not know (Ajfia) has to enter one of 
the huudred arteries that proceed from the heart downwards. But he who 
knows (Vijfia) goes out by that artery which is one hundred and first 
and which rises from the heart and pierces the crown of the head. 
Thus the Chhftndogya Upanisad declares (VIII., 6. 6) : 

JPT ^ SHWFSTUT I f4'4$4«n 

Knrfji't II \ II 

There are a hundred and one vessels of the heart, and the chief of them 
(proceeding from the heart) pierces through the head. By that one going upwards, 
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1m obtains deatbleuness. The others are for the purpose of carrying the soul to 
diverse other Lokaa. 

(It is only when the soul passes out of the Brahma Kadi that there is Release], 

It is about this passage of the soul through the coronal artery that 
the mention is made also in the Bfhadfiranyaka Upaniijad (IV., 4. 2). 

fffjf taw fa wiphi 

The point of his heart becomes lighted up, and by that light the Self departs, either 
through the eye, or through the skull or through other places of the body. 

This going out through the skull, mentioned in the above passage, 
contemplates the case of the one who knows (Vijna), while he who does 
not know (Ajua) goes out through other passages, such as eyes, oars, etc 
As regards the Bfhad&ranyaka text (IV., 4. 7) declaring that he who knows 
gets the immortality even here ; that applies to the wise man (Vijna) who 
has still connection with the body, and whose such connection has not been 
burnt up and dissolved. The immortality referred to in the Brhad&nmyaka 
(IV., 4. 7) denotes, therefore, the destruction of earlier sins aud the non- 
cliugiDg of later acts, which come to him who knows the Lord. 

The above is further explained in the next Sutra. 

m'tio 2. S. 

|| S I \ \ z \\ 

35 Tad, that (immortality). Apitelj. till he ha.- acquired direct 

knowledge or union with Brahman. Saiiisara, as Saiiisara. s^nr-T 

VyapadeSfit, the state being named. 

8. That (immortality mentioned in Brhadarapyaka IV., 4. 7., 
refers to this sillies,sness of the saint) because the Scripture 
teaches that the condition of the Samsdra lasts (up to the time of the 
realisation of Brahman).—508. 


<.VJUt£M'AUV 

The “immortality'' mentioned above refers to this condition ol 
sinlessness, belonging to him who knows (Vijna), hut whose connection 
with the body has not yet been dissolved. Why do we say so ? Because 
up to attaining Brahman, the texts describe Samsdra state. Up to the 
time of the realisation of Brahman, the man is in SamsSra, the characteristic 
of whieh is connection with the body. The realisation or direct vision of 
Brahman takes place only when the man reaches, through Devayftna path, 
the highest heaven of Brahman called the Samvyoraa. And this never 
takes place before the dissolution of the soul’s connection with the body. 
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SUTRA IV., 2. 9. 

^tproii!H*r n » i \ \ z u 

qjTJT Suksnia, of the subtle body. WW Pramftnatah, from the authority 
or the means of knowledge. ^ Pha, and. <wr Tatha, thus. [Jpalab- 

dlieh, it being observed. 

9. And the subtle body still persists, because of an authority 
of the Scripture, and because the existence of the body is actually 
observed even in the higher planes.—509. 

COMMEXTAin 

Tile connection with a body (whether gross or subtle) U not dissolved, 
so long as tin* Vidvan 'the man who knows) exists in this world (whether 
the world he physical or any higher and subtler plane). That which 
constitutes his subtle body still persists and goes with the man. after his 
throwing off his physical body. Why ? Because there is an authority to 
that effect in the scriptures. In the Kausitaki I’panisad (I., 3) there is a 
colloquy with the .Moon and others held by the departed soul of the Vidvftu. 
From this conversation we infer that some sort of body must persist, at that 
stage, to enable the soul to hold conversation with the Moon and others. 
For it is a matter of observation, that no conversation can be held without 
a body Therefore, when the Brhadanmyaka MV., 4. 7) states that he becomes 
immortal even hrrr , it means that sort of immortality which every sinless 
man enjoys, even without the dissolution of his connection with a body. 

si*T im n , 2. 10. 

^W#fR: II * I’ I » o n 

«T Nn, not. Upamardenn, in tlm wav of destruction ol bondage. 

Atah, because of fiiis reason. 

tU. Hence the text of the Brhadarayyaka I pauisad should not be 
taken to teach the destruction of the connection of the physical 
body.—51 (). 

i iniMEXTAin 

It thus appears that the text of the Bphaditraiivnkn (IV., i. 7) cannot teach 
that sort of immortality which consists in the destruction of connections 
with a body. It teaches immortality ol mental peace, enjoyed by all good 
men. 

SITRA IV., 2. 11 

11 » i h i \ \ u 

flCJ} Tasya, of that very (subtle body). a* Eva, verily. =* Cba, and. 3^%; 
Upapatteb, it being possible, 6srn&, the heat. 
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11. And to that very subtle 
(which is perceived on touch), 


—511. 


body belongs the warmth 
because that is reasonable. 


I'OMMKNTAin 

The warmth which is observed on touching the gross body, before 
the man dies, belongs really to the subtle body, and is an attribute of tin* 
subtle body, and not of the gross body. Why ? because it is reasonable 
So long as the subtle body is in the physical body, we perceive that the 
latter is hot, but when there takes place the separation of the subtle from 
the gross, we do not perceive this warmth in the gross body. Therefore, 
the presence or the absence of the warmth of the gross body, depends on 
its connection or disconnection with the subtle bodv. Theiefore, it is 
reasonable to bold that the warmth belongs to the subtle body, and not to 
the gross body. The word Glia, m the Sutra, indicates that this is ; m 
additional reason for holding that the Vidvan also goes out of tin* body, at 
the time of death. Because in the case of the Vidvfin also, we find that at 
the time of death, bis bodv become cold, indicating that lu> also goes out o| 
the body, accompanied bv the subtle bodv. 

In the next Sutra the author himself raises a doubt and then 
answer it. 

si'tiix iv., 2. 12. 

qfatorfeft wfara II s i ^ i n n 

sfitfan; Pratisedhftt, on account of the denial. *Rt Ifj, so. Chet, if * 

Nn, not. Iti^ltR Karirfit, because departure from the embodied soul (is prohibited). 

12. If it bo said that he who knows does not go out of 
the .body, on account of the prohibition, then we reply, that it is 
not so: because the prohibition refers to the going out of the 
Prftpas from the embodied son!.—.'12. 

(■om m Esi ut\ 

It is objected that the Vidvan does not go out of the bodv, because there 
is a prohibition to that effect in BtliadHranyaka (TV., 4. (!): 

f^si* straw* srr?*t;mt * ' arwr 

i ; 

But as the man who does not desire, who. not desiring, free from desires, is satisfied 
In hit d c p jw i, or desires the Self only, his vital spirits do not depart elsewhere, being 
he goesjp Brahman. 

above verse shows, by using the word Tasya PrSnali, that the life- 
him, who knows, does not go out. To this objection svo roply that 



if pXDA, V ADHlItARAtfA, Su. 1.4. 


fli 

the above sentence does not say, “Na tasya PrftnS deh&t utkr&manti,” (his 
life-breaths do not go out of the body (Deh&t), but it really means, “Na tasya 
Prfipft S&rirftt utkrflmanti” (his life-breaths do not go out from the soul). 
(4ftrirftt means soul, or that which has a body). Therefore, the prohibition 
is to the going out from the soul, and not from the body. For, as a matter 
of fact, it is observed, that the life-breaths of the Vidvan even go out of the 
body. 


si‘tr\ iv., 2. 13. 

n it I ^ i \\ II 

ftpastah, clear, f? Hi, because. Ekes&m, of vune (Sakhas). 

13. And because it is clear according to some recensions. 


tOMUEKT VltY 

There is no scope for controversy in tin’s matter. Because “Na tasya 
PrfinS utkriimanti” is the reading in the Kanva recension of the Brhad&ranyaka 
Upani§ad ; but in another recension, namely, those of the Madhyandinas, the 
reading is “Na tasmftt I'rfina utkrSmanti," "from him the life-breaths do not 
go out” The word Tasmiit, meaning “from him, ' is a very clear term, 
and leaves no room for doubt that the prohibition applies to the going out 
of the Prfina from the soul. The Byhadaranyaka text means that the PrSnas of 
the wise man never leave the soul. It does not mean that they never leave 
the body. The next sentence Atraiva samavaliyante” means “these Prfinas 
merge indeed in that.” The word Atra, “in that” means in Brahman, the 
object of attainment 

Objection : In the previous section of the Bfhadiranyaka in the dialogue 
between Artabhfiga and Ydjuavalkya, there is also a statement that the Pr&nas 
do not pass out of the I tody, The objector says: How do you explain that 
statement ? We give the passage here below (Bj\, IJp., III. 2, 10 
and 11): 

suifa ii *o u jpnsg finpr 

“YtjSavalkya,” he said, "everything is the food of death. What then is the deity to 
whom death is food ?” 

"Fire (Agni) is death, and that is the food of water. Death is conquered again by 
water.” 

“YftjBavalkya,” he said, “when auoh a person (a sage) diee, do the vital breaths (Prinas) 
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man out of him or not T” "No,” replied YAjfiavalfcya, “the; ere gathered up in him, he 
aweik, he is inflated, and thus inflated, the dead lies at rest.” 

The above is the KApva reading. The sense of the question is this. ArtabhAga ashed 
Ydjfiavalkya, “When this God-knowing man dies, then do his life-breathB (Prdqas) go 
out from this (AsmAt). namely, from this body.” In other words, does he go out along 
with the PrAjjas from the coronal artery, from the crown of the head, or does he remain 
in the body so long as it does not fall off and then goes away ?’’ To this question. 
Yaju&valkya replies, that the PrAnAs of such a sage remain m the body, so long as the 
body does not fall off. Such a sage remains in the body, and the body swells up. being 
inflated with the external air. Thus inflated, the dead man lies at rest. Thus experiencing 
the Fr&rabdha fruit in the shape of the swollen, inflated body, the sage leaves such body 
to his sons and kinsmen and gets Mukti at once. This is the difficult text propounded 
for solution to those who maintain the view that the PrAnas of the sage always leave 
the body. 

The reply to this is that the above text mentions a very exceptional ca-p, 
the case of those ardent, impatient lovers of God. Such persons do not 
pass through the above process of death, the Lord Hari himself stands near 
them at the time of death, and freeing them from the body, takes them at 
once with him to his home. The PrAnas, of course, in such a case do not 
follow the soul. They remain behind in the body. 

The followers of Advaitam explain the above text in the following way 
This non-departure of the Prfina from the body refers to the case of those 
■who worship the unqualified Brahman. 


Bnt that explanation i> wrong. Because there are uo such words in the 
above text to indicate that it applies to those who meditate on unqualified 
Brahman. Secondly, we have already demonstrated that unqualified Brahman 
is a fiction. 


The whole argument of the Advaitins is thus given by SapkarAcbaryya in his commen¬ 
tary (IV., 2. 3): 

“The assertion that also the soul of him who knows Brahman departs from the body, 
because the denial states the soul (not the body) to be the point of departure, cannot be 
upheld. For, we observe that in the sacred text of some there is a clear denial of » 
departure, the starting-point of which is the l>ody. The text meant at first records the 
question asked by ArtabhAga ; When this man dies, do the vital spirits depart from him or 


not?” then embraces the alternative of non-departure, in the words, ‘No,’ replied 
Yijfiavalkya; thereupon anticipating the objection that a man cannot be dead as long as 
his vital spirits have not departed, teaches the resolution of the Prilpas in the body “in 
that very same place they are merged : and finally, in confirmation thereof, remarks, “he 
•weds, he is inflated, inflated the dead man lies.’' This last clause states that swelling, 

etc., affset the subject under discussion, m„ that from which the departure takes place (the 
Taamftt ef the former clause) which subject is, in this last clause, referred to by means of 
the WOgd, ‘He.’ Now swelling and so on can belong to the body only, not to the 
embodied soul. And owing to its equality thereto also the passages ‘from him the vital 
spirits do not depart; in that very same place they are resolved’ have to be taken as 
decking a departure starting from the body, although the chief subject of the passage is 
jilB embodied soul. This may be done by the embodied soul and the body being viewed 
)i|Lnon-different. In this way we have to explain the passage if read with the fifth case.” 
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SUTHA IV., 2. 14. 

^ II » I ^ it» II 

Smaryate, it is mentioned in the Smftis. ^ Cha, and. 

14. Smrti also declares the same. — 514. 

COMMENTARY 

In a Smyti (Yfijnavalkya Smrti, III., 167) there is a declaration that 
the soul of the Vidvfin departs by means of the coronal artery through 
the head. 

*£iri5: fvtc^r q?rmi3qr*c i 

Of those, one is situated above, which pierces the disc of the sun and passes beyond 
the world of Brahman, by way of that, the soul reaches the highest goal. 

Thus the Sruti and Smrti establish the proposition that the wise also 
depart from the body, accompanied by the Prfinas. 


Adhikaraiui VI. 

It has beeu mentioned above that the individual soul accompanied 
by the Prana and the group ot sense-organs merges into the subtle 
elements like heat and the rest at the time of departure. It has further 
been established that this is the method of departure even of him who 
knows. Now a new doubt is raised. 

Doubt : The Prfinas like the speech and the rest together with their 
vehicles, the subtle elements, belonging to the wise sage, merge in their 
respective causes like tire, etc,, or in the Supreme Self. 

Purrapalxa: The Purvapaksin maintains that the organs of the 
Prfinas merge in their respective causes and not in the Supreme Self 
because of the text, “Yatifisya puru§asya" shows that the Prfinas and the 
senses merge in their causes. We give the passage below (By. Up., III., 
2. 13.) : 

ft*: 

3*^ i ro ft aifT ?! s sra ffa 

’iHiraW f *4 jinro^sg: *4 srotft ^ 3*^ 

Ijpi: Off) f stTCWW 3TOW U II 

“YfijUavalkya,” he said, “when the speech of this dead person enters into the fire, 
breath Into the air, the eye into the sun, he mind into the moon, the hearing into space, 
into the earth the body, into the ether the netf, into the shrubs the hairs of the body, into 
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the trees the haira of the head, when the blood and the seed are deposited in the water, 
where is then that person f” Yfljnavalkya said, "Take my hand, my friend.” 

“We two alone shall know of this ; let this question of outb not be (discussed) in 
public.” - Then these two went out and argued, and what they said was Karman (work), 
what they praised was Karman,” «■'*., that a man becomes good by good work, and bad 
by bad work. After that Jaratkarava £rtabh£ga held his peace. 

The above shows distinctly that the senses resolve into their causes, 
the elements. 

Siddh&nta : This view is set aside in the next SOtra. 

si ’tea iv., 2. 15. 

n # i ^ i ii 

tnfsr Tfini, those (the Tejas, and the speech, etc., denoted by them). 
^ Pare, in the highest Brahman, aar Tathfi, thus, ft Hi, because. Wlf 
Aha, says. 

15. These (tire and the rest together with the senses) merge in the 
highest; because the Sruti declares it to be so.— 515. 

COMMENTARY 

In the Chhfindogya Upaoifjad (VI, 8. 6) is said “Tejab parasyfim devetayfim,” 
the Tejas in the highest divinity. The word Tejas here includes all the 
sense-organs, like speech and the rest, together with the Prfinas. These 
merge in Brahman who is the Atman of all- Because he is the materiid 
cause of everything. Why do we say so? Because the above Chhfindogya text 
“Tejab parasyfim,” is a very distinct declaration that the Tejas and the 
Prfipas with the senses and their vehicles merge in the highest 

As regard the Brhadftranyaka text (III, 2 13) it is to be explained in a 
metaphorical sense, as has already been mentioned by the author in Sutra 
III., 1. 40, page 429. For, as a matter of fact no one ever sees the hairs of 
tiie body entering into the shrubs or the hairs of the head entering into 
the trees. The whole of the above Bfhadfiranyaka passage is a figurative 
statement 


Adhikarana VII. 

Now the author raises another doubt regarding the same topic. 

Doubt : There has been mentioned before that the Prftna and othei 
life-elements of the sage merge in the Supreme Self. Is that merging, a 
pembination by ’juxtaposition, as in the preceding instances of the 
merging of speech in mind, etc ; or is it a merging by unity of nature, as 
"lb the case of the rivers flowing into the sea (Mund., HL, 2. 8). In other 
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words, do these permanent atoms retain their specific characters when 
they merge in the Supreme Self or do they become resolved into a homo¬ 
geneous mass, with the Root of Matter, which constitutes the Achit-f^akti of 

Brahman. 

Pfovapaksa: The Purvapak§in maintains that these permanent 
atoms retain their specific characters, even when they are merged in 
Brahman : and that for two reasons, first, because this is in harmony 

with the preceding cases of merging. When the permanent atoms 
of speech, sight, hearing, etc., enter Manas, they do not lose their specific 
nature ; similarly, when the mental atom, in company with the five 
oilier atoms of speech, eta, merges in Pr&ya, it retains its separate nature, 
why should then Prfina and the rest when they enter into the Supreme 

Self, 'or rather into that aspect of Brahman which is the Achit-Sakti) 
lose their identities ? Secondly, there is no specific statement in the Sruti 

that they lose their identity. Therefore, it is a merging by way of 

combination and not identity. 

Siddhdnta: This view is refuted in the next Sutra 


SUTRA 2. 16. 

ufaquit wn ii a l i U 11 

Avibhfigab, there is no division or separation, Yachanfit, 

on account of the statement. 

16. (The merging of the permanent atoms of Praya and the rest 
is by way of identity, for) there is no separation, as is stated by an 
authoritative text.—516. 


UOJI.MEMAKV 

The merging of the Prana and the rest in the Supreme Self, or 
rather in that aspect ot Him which is Achit-Sakti called Tanias—the Great 
Darkness, the Root of Matter—is by way of non-separation, that is to say, 
by way of identity. (The Prfina and the permanent atoms are resolved into 
this Root-Matter, losing their specific molecular nature). How do we 
know this ? Vachanfit—because of n text. In the Prasna Upanisad, (VI., 5), 
we have the following : 

« jjfcn «?*r sgsnw: 93 ? flared en«t snwp* 935 

sfl^d I JWTOtT: J9* fwt !tl9f 

yw jfcupt * ^ 11 k 11 
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As these rapid ocean-going riven, on reaching the ocean, go to rest, lose their 
name ami Iona, and are said “they are in the oceanso indeed of the Great Beholder, 
these sixteen Purusa-going Principles, on reaching the Purusa, ,go to rest, losing their 
name and form, and men say, “They are in the bosom of the Lord,”—He then becomes 
above all Principles, and the immortal. About it is this verse. 

The above verse shows that the sixteen Kalfis or portions of the body 
of the soul merge in the Supreme Self, called here the Puruga or the person. 
(The sixteen Kalfis (permanent parts) are the eleven sense-organs and 

the five Tanmfttras: or the eleven sense-organs and the five Prftnas]. It 

further mentions that they lose their name and form. When these permanent 
atoms (called sixteen Kalfis) are thus merged in the Root-Matter aspect 
of Brahman, then the Jiva becomes Akalfi or partless, permanent-atomless, 
then he becomes immoital. So long as these atoms (Kalfis) retain their 
name and form, their distinctive nature, the man does not gain immortality. 

The sense is this. The subtle body of the sage when he leaves the 
dense body, though no longer having the power to ensnare the sage in its 

meshes, yet follows him in his journey towards heaven, for, it is burnt up 

by Vidyfi, like the burnt up piece of coal, whicli retains the form of coal 
but is a mass of ashes. But when the sage goes beyond the cosmic Egg, 
then tliis semblance of the subtle body, which was following him so long, 
also falls away from him at the last moment, when the eighth covering ot 
the Egg, the covering of the Pure Prakfti tor the RootrMatter) is pierced 
by the souL Here the subtle body drops down and is resolved into the 
matter of the Pure Prakvti. This is the meaning of the symbol that the 
soul bathes in the river called Viraja or Rajas-less. After this bath, the 
soul leaving behind the subtle body in the river Virajfi, (like the Pilgrim 
in the famous allegory of Bunyan leaving his burden) proceeds in all its 
pristine purity, in the Body called Brfihma-Vapulj—the Body-Divine created 
by the mere Will of the Lord, and away from all taints of Prakfti, unites 
with Brahmani and enjoys the Bliss of Heaven. 


Adhikarana VIII. 

Now the author commences a new topic, in order to show the difference 
in the methods of going out of body, in the case of the sage and of one 
who dole not know. He had promised to show this difference in a 
preceding Sfitra, and he now goes to fulfill that promise. In the Chh&ndogya 
Upanijad (VIII., 6. 6) as well as in the Kafba Upani§ad (VII., 6) there 
wafrlfch&tion of a hundred and one arteries by which the soul goes out. 
go out by the hundred and first artery (the SuijumnS). 

Now arises' the doubt; Is it right to make this restrictive 
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role that the wise alone go out by the hundred and first artery, while the 
ignorant leave the body, by any one of the remaining hundred arteries ? 

Pfirvapnksa : The opponent maintains the view that there can be 
no such restrictive rule. Because, in the first place, the arteries are very 
minute ; secondly, they are very numerous ; and thirdly, they are very diffi¬ 
cult of distinction by the soul of the dying. Therefore, whether the man 

be a sage or an ordinary ignorant person, at the time of death his soul 

cannot distinguish the proper artery by which it should go out In fact, 
the words of the verse “Tayorddhvam ftyan amrtatvam eti” show that by 
going upwards by anyone of these arteries, the man gets immortality. 
Therefore, it is not necessary that the man should go out by the hundred 

and first artery only, but that he may go out by anyone of these arteries ; 

provided that he goes upwards, and not horizontally or downwards. 

Siddhdnta This view is refuted bv the author in the nest Sutra. 

m'tiu iv., 2. 17. 

VfffsWT II V I H I ^ II 

Tat, of that, of the soul in which have entered the permanent atoms 
of speech and the rest Okafi, abode, the heart Agra-jvala- 

nam, lighting up of the point the upper portion of the heart becomes illumined, 
wj Tat by Him, by the Lord dwelling in the heart Prak&Sita, 

illumined, shown. sjK- Dvarah, the door, the root from which the hundred 
and first artery has its origin. Vidyfi-s&marthyat, by the power of 

its knowledge. 33 Tat, that that knowledge, Sosa, remaiuder, the element. *rffl 
Onti, path, the way, the carrying by the Deva* called Ativahika on the various 
stages of that path. Anusmrti-yogat, because of the application 

of remembrance. 3 Cba, and. HSrda, (the Lord) who abides in the 

Heart, wgqtf*: Anugyhital), being favoured by, being assisted bv. Jimfa-W 
Satadhikayk, by the one hundred and first artery. 

17. Then there takes place a lighting up of the point 
of His abode, and by the door so illumined by Him, the soul 
departs through the hundred and first artery, by virtue of the 
power of his wisdom aud by the application of the memory 
of the path which results from such wisdom, and through the favour 
of the Lord in the heart.—517. 


COMMENTARY 

The wise goes out by the artery called Sufumnfi, which is the hundred 
and first artery. Nor does this artery remain undistinguishable by 
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him. Because as soon as the soul, at the time of departing from the body, 
has withdrawn into itself all the permanent atoms, beginning with speech 
up to Prftna, there takes place a sudden lighting up of the whole region 
of the heart, and the soul can at once see the Su$umnft artery, by which it 
has to go out It does so primarily, through the favour of the Lord of the 
heart, and secondarily, by the power of the Vidyft, that it had acquired, 
and by virtue of the memorv of the path, by which it lias to travel, knowing 
from his Vidyft (knowledge), that the path of Devayftna is one, on which 
there are various Devas, who carry the soul from stage to stage. This 
memory of the teaching, which was theoretical up to that time, comes to 
liis help at that critical moment. Nor is the word knowledge or “Vidyft" 
of this Sutra, the dry theoretical knowledge, it is knowledge coupled with 
devotion. A result or Se?a of thi3 Vidyft is the memory of the Ativfthika 
Devas, who help the soul, to accomplish this journey. It is througli 
the help of these three, namely, through the favour of the Lord Hari 
dwelling in the heait, through the might of Vidyft (devotional knowledge) 
and through the memory of the Ativfthika Devas, that the soul of the 

wise experiences no difficulty in selecting the proper artery of the 

heart by which to go out, specially when the whole heart is glowing with 
the light of the Lord. 

Note : This lighting up of the point of the heart takes place in the cose of all souls, 
whether they Vie wise or ignorant, but the wise alone can select the Su«mmn4 artery and 
not the ignorant. 

When the wise soul is thus helped by the Lord of the heart and by 
his devotion and the memory, then in that glowing light, the Lord 
points out to the soul, as it were, the hundred and first artery, by which 
it should go out Thus the soul comes to know that artery, and goo-, 

out by it. This is the patli by which the wise go out 


Adhiharana IX. 


In the Chhftndogya Upani?ad (VIII., 6. 5) we have the following ; 


9 gr u unfar- 

ufruuwFWftiN m «rosi fafhftsftyrc; ii n n 


f^HT wwi n V n 

But fin be departs from this body, then he departs upwards by thou very rays : 
*QML h^JjwS md while meditating on Om. And while his mind is failing, he is going to 
the sun is tto door of the world. Those who know, walk hi; those who 
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do not know, are shat oat. ‘There is this verse: There are a hundred and one arteries 
of the heart ; one of them penetrates the crown of the head, moving upwards by it a 
man reaches the immortal; the others serve for departing in different directions, yea, 
in different directions. 

The above versos show that the soul coraiDg out by the coronal 
artery, follows the rays of the sun and thus reaches the disc of the sun. 
The words in the original are “Etair eva raSmibhir”— by these very rays. 

Doubt ; Now arises the doubt : That a man dying in the daytime 
can follow the rays of the sun and go to the solar disc. The question 
is, does the soul of the wise man, who dies in the night, also follow the 
rays, when there are no rays to follow ? 

Purvapaksa . The Pilrvapaksjin maintains, that there being no rays 
of the sun at the nighttime; only that wise man who die3 in the day¬ 
time, can follow the rays and not otherwise. The wise, therefore, must 
die at a time, when the sun is shining. 

SiddMuta : This view is set aside in the next Sutra. 

SUTRA TV., 2. 18. 

wwfl H * I ^ Me H 

Ra$mi, the rays, wgwtf Anus&ri, following. 

18. The wise follows the rays of the sun (whether he dies in day 
or in night).—518. 


COMMENTARY 

Whether the wise dies by day or by night at whatever time he dies, 
he follows the rays of the sun and goes on those rays to the solar disc. 
This we say because the Scripture nowhere says that only by dying 
during the daytime, the soul can follow the rays of the sun and not 
otherwise. A 

SUTRA IV., 2. 19. 

^ it » l X t K II 

f*lfb Ni$i, at night *T Na, not fRt Iti, so. Chet, if. Samban- 

dhasya, of the relation, Jpyy Ylvad, as long as. Deha, the body exists. 

Bhftvitvftt, because of the existence. Darfeyati, the ^ftstras 

show, w Cha, and. 

19. If it be objected that one dying in the night cannot follow 
the rays of the suu, we reply it is not so. Because the connection 
between the rays and the body persists as long as the body lasts. 
Scripture also declares this.—519. 
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COMMENTARY 

If it be objected that a person dying at night cannot follow the rays 

of the sun, because there is an absence of such rays then, we reply it 

is not so. Why ? Because the connection of the solar rays with the 
human body is a permanent one, so long as the soul remains in the body. 
The days and nights may revolve, but this connection of the human rays 
(Aura) with the solar rays, continues ; and it is not a fact that the connection 

is cut off during the night Therefore, at whatever time a man dies, 

the rays being there, the soul can go by it to the solar disc The 
proof of this connection of the rays of the sun with those of the body 
is furnished by the fact that bodily heat is perceived both in the winter 
and in the summer, both in the night and in the day. If the connection 
wore cut off, then owing to the coldness of the winter, there should be 
no heat in the body. But the bodily heat is perceived not only in 
summer nights but also in the wintry nights. Nor is this a mere inferential 
proposition, based upon reasoning alone, but there is scriptural authority 
for it also. Therefore, the Sutra says “Dar&tyati cha,” "and scripture also 
declares this.” In the Chhfindogyu Upani?ad (VII, 6. 2,) we find it stated in 
the following. 

aw uam wura *nn\ wTforFu 

m wig hht wiwft 

«HT: II \ II 

A* a vary long highway goes to two places, to one at the beginning, and to another 
at the end, so do the rays of the sun go to both worlds, to this one and to the other. 
They start from the sun and enter into those arteries; they start, from those arteries 
■ml enter into the sun. 

There is another bruti also to the same effect: 

ft # rrmjsi tiufti *, wa <w: <#l: 

i 

’These rays and the arteries are venly connected together, and they are never 
separated so long as this body is alive. Therefore, through these be sees, through these 
he goes out, through these he enters into different undertakings. 

Therefore, it is an established rule, that the wise follow the rays of the 
sun, whether they die by night or by day. 


Adhikarana X. 

Now is discussed a new topic. 

Doubt : Does the man who knows, get the fruit of Vidya if lie happens 
to die da r i ng the southern progress of the sun or does he not? 

rfir wapafcaa : The opponent mania ins the view that the northern 
progress is the path leading to Brahmnbka, described in both the drati 
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and the Smfti. Moreover, we see instances of persons like Bhigma and 
others, who waited for the northern progress of the sun for leaving their 
bodies. Therefore, the sage who dies during the southern progress of the 
sun does not get to the Brahma-world. 

Siddhdnta : This view is set aside in the next Sutra. 

si'tra iv.. 2. 20. 

It || 8 \ \ I 'X o || 

«r«: A tab, for this very reason. ^ Cha, and. Api, also. Ayane, in 
the (southern) progress of the sun. 3%% Dakgine, in the southern. 

20. For the same reason the sage dying during the southern 
progress of the sun also gets to Brahma-world.—520. 

COMMENTARY 

“For the same reason” namely, there being absence of partial fruition 
of VidyS and the exhaustion of obstructive acts by her. Vidyfc cannot 
have partial fruit It must produce its entire result. Moreover, it has 
the power of removing the effect of all obstructive works. For these 
two reasons also, the sage dying during the southern progress of the 
sun gets verily the fruit of VidyS and the Purvapaksa is consequently 
not valid. Moreover, it will be mentioned further on that the words 

“northern progress of the sun” do not mean any time, but denote the 

A 

name of the Ativahika Devas, whose function it is to conduct the soul 
forward. As regards the case of Bhl^ma, who put off his death until the 
beginning of the northern progress, it was because he had got the boon 
from his father of dying at will, and so he did not die during the 
southern progress of the sun. Or it may be explained on the ground 

that Bhigma wanted to promote pious faith and practice and so put off 
his death until the northern progress of the sun. Therefore, his case is not 
to the point. 

Says an objector : But the OitA is against you. It clearly says 

(VIII., 23-27) that if a man wants to get Mukti, he must regulate the time 

of his death, so that he may die during the northern progress of the 

sun. 

JWTCT *nf*T d II k? II 

That time wherein going forth Yogis return not, and also that wherein going forth 
they return, that time shall I declare to thee, 0 Prince of the BhAntas. 

Si: WTTHT 3TTCTWU 

3* jowit «« mV ii ii 
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fin, light, daytime, the bright fortnight, the six months of the northorn path—thon, 
going forth, the men who know the Eternal go to the Eternal. 

to srp:<r faafrit n ** it 

Smoke, nighttime the dark fortnight also, the six months of the southern path- 
then the Yogi, obtaining the moonlight,'returneth. 

Ufft smtl: tiff I 

wit smwnftnwnnss^df jw: n 11 

Light and darkness, these are thought to be the worlds everlasting paths; by the 
one he goeth who returneth not, by the other he who returneth again. 

^ fifft 'flu ggrfa WU«f I 

awrfl-% «r*fg «rt»igw5t trsrr^t? n ii 

Knowing these paths. O Partha, the Yogi is nowise perplexed. Therefore, in all times 
be firm in Yoga, O Arjuna. 

Here the topic has the subject of time as its commencement, and time 
being the principal topic which the Lord propounds to teach, we infer that 
the words day, fortnight, month, etc., are time-denotiDg words and are not 
the names of Devas and that dying during that time leads to Mubti. The 
above passage further shows that dying during the night or during the 
southern progress of the sun does not lead to Mukti. This doubt is removed 
by the author in the next Sutra. 

•SfTRA iv., 2. 21. 

% ii »i \ i x m 

Yoginab, those devoted to the Brahman. flfa Prati, about 
fwf Smaryate, is remembered. Wifi Smflrte, the two that are worth remember¬ 
ing, (dual case). ^ Cha, and. vt Ete, these. 

21. The above text mentions with regard to the Yogins, that these 
two paths ought to be remembered, (it does not say that a Yogi must 
die in the one path and not in the other),—521. 

COMMENTARY 

The above passage of the Oitfi only proclaims this fact to Yogins, who 
are persons devoted to Brahman, that they must remember that the path 
of the moon is inferior to the path of the Light. It further tells them that 
these two paths are worthy of remembrance. It says “knowing these paths, 
O Pfirtha, the Yogi is no wise perplexed.” The above passage, therefore, 
not state an* injunction for the sage to select special time of death, 
iljjoreover, it is wroDg to say that the topic begins with the mention of 
^Hme, and that since the opening sentence refers to time, therefore, these 
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words must be taken as meaning time. As a matter of fact, the passage 
opens with the word “fire,” and “fire” and “smoke” cannot be called 
time-names. It is impossible, therefore, to take these words as meaning 
time. Consequently “fire,” “smoke,” etc., mean here the Ativ&hika Devas 
called “fire,” “smoke,” etc. That they are Ativfihika Devas is mentioned 
by Bfidarftyana himself in his Stitra, IV., 3. 4. 

As to the following statement: 

fan ^ srowpto =* t 

ggfai JWKuft faflatg nffof 1 ' 

The daytime, the bright fortnight, and the northern progress of the sun are stated 
to be the approved times for a man to die, while the times contrary to these are not 
approved. 

This refers to the case of those who have not got wisdom. For an 
ignorant man the daytime, etc, is the best. But he who has got Vidyfi 
may verily leave his body at any time, duriug any season, and surely he 

will reach the Lord Hari. 


FOURTH ADHYlYA 

Third Pada. 


JJ: mifori i 

snc^ ^ sun^. wreft wrag?**: n 

May that Lord Krsija be the object of my love who is satisfied easily even with the 
•how of devotion, and thus satisfied, shows the soul the path to His abode and the goal 
it moat reach. 


Adkikarana I. 

In this Pada are going to be determined the Path which leads to the 
world of Brahman, and the Goal which is Brahman itself. In the Chh&ndogya 
TJpani§ad (IV, 15) we have the following . 

*1=5^ ii i n ft ?»aiffta 

^ n ^ u <?<t 3 q;? srwfft'r ft JET^rffra ^rorfir ?nrfftr ;n?fa 3 r 4 
^ 11 * 11 «w 3 <w mHsftV ft *i% wftVs *nft viftfg wrft y <w ^ iivii 215 
fifo qft ^ ?TTf?r<iforf*TH*rc^ajf^roftnT «rr^RrerT^r^nuir't^iviT^p^frt 
^«r: ^v^rKrft.vTOTftsi^twB =sRr«mt ft«d nui 6 wthus 

*PTJR^«r ^s'wt «n?m gifa nftqswr^i ur »nswin*i 11 {11 ?ft <p^T 8 fti: 

wi: 11 ti; 11 

He said : This person who is seen in the eye is the Self (called VAmana). This 
ia the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such 
a person resides in the eye) therefore, if any one drops melted butter or water on it, it 
runs away on both sides (and does not cling to the eye). 

The wise call Him the Samyadvfiraa (the Most Beautiful), because all objects of 
beanty enter into Him. All beautiful objects enter into him who knows Him thus. 

He verily is called Viraani (the Giver of beauty) because He alone gives beauty to 
all. He who knows Him thus gives beauty to all beings inferior to himself. 

He is also BhSmani (the Resplendent) for He shines in all worlds. He who knows 
this thus, shines in ail worlds. 

Now when such persons die, whether (their relations) perform their death ceremonies 
or not, they go to the plane of the Ray, from the Ray-plane to the Day-plane, from the 
Day-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to the Northern 
ataSphonthly plane, from the Northern sir-monthly plane to the Annual plane, then to the 
•tBlG from the Solar plane to the Lunar plane, from the Lunar plane to the plane of 
lightning. There a Not-human Person approaches them. He leads them to Brahman. 
Ibis ia the path guarded by the Devas, the path that leads to Brahman. Those who 
tttoeed on that path, do not return to this round of humanity, yea, they do not return. 
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This shows that “Archis” is the first stage on the path, But we 

have a different account in the Kausitaki Upanisad, (I., 3) where Agni is 

mentioned as the first stage : 

b b b b € 

b «nn<rf?raf 1 ra b n 

He (at the time of death), having reach the path of the gods, comes to the world of 
Agni, to the world of Vayu, to the world of Varuna, to the world of Tndra. to the world 
of Prajipati. to the world of Brahman. 

Then thete is a third passage in the BrhadSranyaka Upanisad, (V., 10) 

which shows that Vftyu is the first stage on the Devayana path: 

b b 'srrf^?2j>TTeF^t b fra frfWft zpu a ^ n s«i 

b =^BfBB*fT»r 3 gf^r eiA b fra b«tt g a ^4 sn 5 fi*Pt b 

^iT^fff: bbt: it ? it *flr w>i «(T5m;ii u 

When the person goes away from this world he comes to the wind. Then the 
wind makes room for him like the hole of a carriage wheel, and through it he 
mounts higher. He comes to the sun. Then the sun makes room for him, like the hole 
of a Lambara. and through it he mounts higher. He comes to the moon. Then the moon 
makes room for him, like the hole of a drum, and through it he mounts higher, and 
arrives at the world where there is no sorrow. There he dwells for eternal years. 

While the Mundaka Upanigad, (II., 1] ) mentions the sun as the first 
stage on the path : 

fPT:Bi^ SjTTB^Hnr JTFfTr fafBt BTrfT: II q^tsihn W faCSTT: JBjrfift 

?miT: B JBTt UStreTBTT II U II 

But those who practise meditation and contemplation, in a retired place, tranquil, 
wise and living on alms, reach through the help of the sun, being free from Rajas, that 
immortal Person whose essence is unchanging. 

And there are other accounts also in other scriptures. 

Doubt : Here arises the doubt: Ts the road to Brahma-world one, 
or are they many (one of which beiug the road beginning with Archis as 
meutioned in the Chhandogya Upanisad)? 

Ptirvapaksa : The opponeut maintains the view that since the roads 
describe different nature, and because every one says this is the only road, 
therefore, the ruads must be different. 

Siddhfinta : The next Bntra disposes of this view. 

sCtra. iv., 3. 1. 

II a I ^ M II 

irfo-WfftBl Archilj-&dinft, by the path of the rays, etc. w Tat, that 
bWt Prathitelj, being well-known. 
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vedAnta-s&tras. it adhyA ya. 


[ Qovinda 


1. The first stage on the DevaySna path is Arch is, because that is 
well-known.—522. 


COMMENTARY 

Every sage goes to the world of Brahman by the path in which 
Archis is the first Why do wo snv so’ Because it is well known. In 
other passages of the Upani?ad, also, whenever Devayfina is described, it 
commences with Archis. Thus in the Chhslndogya Upanisad, (V\, 10. 1) we 
find Archis mentioned as the first stage of the path. 

to fw ft# ftitsruft SffT aq ^ n#UPHS ^WT^- 

ftjn n?g#i m**.- a mnpftq ii 

Those who know this thus, and those who perform workB of faith and hardship 
(altruistically) in some secluded pleasant place go (after death) to Archis from Archis to 
day, from day to the light half of the moon, from the light half of the moon to the six 
months when the sun goes to the north, from the six months when the sun goes to the 
-.Orth to the year, from the year to the sun, from the sun to the moon, from the moon to 
the lightning There is the person, the servant of God (Manu), he leads them to Brahman. 
This is the path of the Devas. 

The above passage occurs in the Vidyfi of the five fires of the Chhftndogya 
Upanisad. It, therefore, shows that even the worshippers of other Vidyfts also 
go by the path beginning with Archis. In the Brahmatarka also we find 
the same : 

eft* MTuf I 

tytft: B#eftfMrjjT*t n 

There are only two paths well established and well-known ; that which commences 
with Light for the passage of the wise and that which commences with smoke for the 
passage of those who perform (sacrificial) acts. 

This being so whenever a different path is mentioned, there also 
we must supply the deficiency from other texts, in the same way as 
we did in the case of the attributes of the Lord, for though the subject- 
matter may be different, the Vidyi is one. Therefore, all texts must 
be construed as commencing with Archirfidi, otherwise there would be 
'split in the sentence. 


Adhikarana IT. 

Now tiie Author, in order to show that the stages of Vfiyu, etc., 
mentioned in other texts, are to be combined with Archis, begins a new 
Sfitra. In the Kau$itak!~ passage given above, we have it stated that 
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“ho comes to the world of Agni, to the world of Vavii, etc." The whole 
passage is repented below (Kan. Up., I., 3.) : 

He (at the time of death) having reached the path of the gods, comes to the world 
of Agni, to the world of Vfiyu, to the world of Varuna, to the world of Tndra, to the 
world of Prajfipati, to the world of Brahman. 

Doubt: Here arises the doubt . Should the "dago-, of Vavu and the 
rest mentioned above, be inserted in the Arehiradi path, or should they 
not ? 

Pfirvapalcsa : The opponent holds the view that they should not be 
so inserted, because they are read in a cot tain older, and because no option 
is allowed to make any snob addition 

Siddhdnia, : This mow is eontroveit°d in the no\t Sutra. 

.Vote : The three texts, one from the Chhandogya I'pams&d, one from the 

Kausitakf Ppauisad and the third from the Brhadilranyaka Cpanisad, began 

the description of (he path with three different words, "Archis.’ - “Agni" 

and ‘ Viiyu.’' In order lo harmonise Ihem, it is shown that the path really 

commences with Archis : and \gni and Siirya arc but different modes of Archis, 
while Viiyu also conies in on the path, but at a later stage. To understand the 
discussion, we may anticipate matters and say that there are twelve (or according to 
another calculation) thirteen stages on the path. After the soul has entered the coronal 
arlery it successively pisses (or rather is conducted by the Pevas of) the following 
stages • 

1. Archis, the Pei a of light. 

2 . Pinam, the [leva ot day. 

1. Suklapaksam, the Pcva of the Bright-fortnight. 

1 . Fttaniyan un. the I leva of the noithcrn progress of the sun. 

5. Samvatsaram, the Pcva of the year. 

(>. Pevalokam. the world of the Pevas : (the same as Yayulokn, according to some). 

7. Yayn, the world of Vityu. 

S. Adityam. the world of the sun. 

0 . t'handram, the world of the moon. 

10. Vidyut, the world of lightning. 

11. Varunam, the world of water. 

12 . rndram. the world of Indra. 

1 1. Prajitpali, the world of Pr.ijiipati or of the four-faced Brahma. 

No single passage of the I'panPnd gives all these thirteen stages . but they are 
arrived at by collating different passages scattered in various FpanUads. This is what 
the author of the Sutras has done. 


3 2 . 

ii. « i \ i \ ii 


^I3»t Vflyom, tho Viiyu, or the wind, Abdfid, before entering inlo 

the grout, Sun. (Alula, n venr, lienee the Sun nml ftrent Sun, the Lord), srfatr* 


vedAnta-s&tbas. iv adhyA ya. 


[Govinda 


?ao 

AviSe^a, owing to non-specification. Vite§fibhySm, and owing to 

specification. 

2. The stage of Vayu comes after the Year, because there are 
non-specification and specification.—523. 

( O MM ENTARY 

In the path beginning with Archis, the stage of Vftyu is to bo 

inserted after the Samvatsaram, and before the Aditya. Why ? Because 

there is no specification in the lvausitakx Upanisad, it is merely said, 

“He comes to the world of Agni, he comes to the world of Vfiyu.” Then' 

/ 

is no specification where this Yayu-world comes in. The Sruti merely 
says, “He comes to this world, ho comes to that world,” without mention¬ 
ing any “ order of succession" But the passage of the Bihadaranyaka 
Upani§ad (V., 10) gives specific succession. It shows that the world of Vayu 
comes before the world of the sun, for it says “When a person goes away 
from this world, he comes to Vayu. The Vayu makes room for him like the 
hole of a carriage wheel and through it lie mounts higher, he comes to the 
sun.” Thus while the Kausifaki Upanisad gives no specification where 
the Vflyuloka comes in, and the Brhadarunyakn gives the specification that ii 
comes in before the sun, so combining the non-specification of the one, 
with the specification of the other, we place Vayuloka bp fore the world 
of the sun. This being so, the passage in the Byhadfiranyaka which says that 
from the months he goes to the Devaloka and from the Devaloka he 
goes to the Adityaloka should be interpreted in accordance with the above. 
The Devaloka there must 1 )(' interpret* mI ns moaning the world of Yavu 
The tc\t of thr* ByhadaranvalA Upanisad to bo found in Yf., 2 15 

b *51^ srqgqr# *n<jqflrmqvT- 

yru wpataRk nutift ^3 fpnsfog qu: qtiqnl for ^ swtftu w X* n 

Those who thus know this (even Grhasthas), and those who in the forest worship 
faith and the True (Brahman Hiranyagarbha), go to light (Archie), from light to day, 
from day to the increasing half, from the increasing half to the six months when the snn 
goes to the north, from those six months to the world of the Devas (Devaloka), from the 
world of the Devas to the sun, from the sun to the place of lightning. When they tuec 
thus reached the place of lightning, a spirit comes near them, and leads them to the 
worlds of the Brahman. In those worlds of Brahman they dwell exalted for ages. 
There is do returning for them. 

TbjB Devaloka mentioned in the above passage of the Bfhadaranyaka 
Upataifad should be understood as meaning the Vayuloka. Because we have 
priest saying • “That which is VSyu is indeed the home of the Devas." 
therefore Vayu being the home of the Devas, is Devaloka. 


Bhdsya J 
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But others say that Dcvaloka itself is a stage on the path and it 
comes after the Samvatsara and before the Yayuloka. This Devaloka 
is not to be inserted between the six mouths and the year, because the 
Uttar&yana naturally leads to the year, and their connection is well-known. 
Therefore, the Devaloka and the Yayuloka are both to be inserted after the 
Samvatsaram and before the Aditya. 


Adhikarana III. 

Now the author discusser the following verso ot the Kausitaki Lpanisad 
(h, d) already given betoie : 

‘He comes to the world of Varuna, to the world of Indra, to the world of J’rajapati.” 

Doubt: Whether the Yarunaloka mentioned in the above, is to be 
inserted in the Downturn path beginning with Avchis and it it is a stage 
in this Archintdi patli, wheic does it come in ? fs it to be inserted in 
this series? If so, ulnae - 

Parrapalsa : Tlu■ |Vn wip.iksin maintains that Varunaloka is not to 
tie inserted as a stage on the Aichiradi path, because there is nothing in 
the text to indicate where this is to be inserted. 

Siddhunta : The right view, howe'er, is that the world of Yanina is 
to he inserted after the world ot Lightning, because Lightning and water 
me intimately connected. And this L shown in tiie next Sutra. 

siin\ iw, 3. 3. 

f^sfwrr: II » 1 \ 1 \ II 

sfei: Tin.litali, ot the lightning. Adhi, aboxe. Yavunab. Yanina. 

Sambamlliat, this being the relation. 

The world of Varuna is above that of Lightning, because 
of the intimate connection between them.—524. 


i O.MMI XTAKX 

In the Chhandogya Lpanisad (IY., 15. 5) already quoted before, it was 
said that from the plane of moon, lie goes to the plane of lightning. It is 
after this plane of lightning mentioned there, that Die plane of Varuna is to 
be inseited. Why so ? Because lightning is connected witli water, as we see 
that after lightning, it generally rains. There is a Sruti also to the effect 
that wheu the quick lightnings play in the bosom of clouds, accompanied* 
by the deep souud of thunder, theu the waters fall and people say, “It 
lightens, it thunders, it will rain." 

The connection of Yaruna, the king of waters, with lightnings is a 
well-known connection. 
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| Qovtndu 


Above the world of Vanina aro to bo placed the worlds of Iiulra und 
PrajSpati, because there is no other place where to insert them, and because 
the test of the Knusitaki Upnuisnd has lead them in that order. 

Thus on the Arehiradi path, beginning with Arclus and eliding with 
Prajapati, there are twelve stages if Denilok.i be considered the same as 
YSyuloka, 01 thuteen stages, if it be considered a separate Luka This is 
the well-known Dev av ana path 


Ai)hi learn n a IV. 

Having discussed the \ .moils names “Aldus' and the rest, tin 

author *now takes up the question as to what are ro.illv these “Arclus, 

etc. 

Doubt . Aie the\ landmaiks on the path, or aie thev poisons standing 
on the path and n,itching it, oi aie tlmy eonduetoi' of the wise sage to 
the heavenly woild - 

Puri opal, ••a Tin opponent maintains the view that the light 

(Archis), etc, are landmarks, because tin test shows that tiny aie land¬ 
marks As m woildlv lih. a path is deseubed to a man hv certain laml- 
maiks, sucli as "in going to such and such a city, you will first conn 
across a uvei, then a lull, then a village where a huge numbei oi Cows 
are kept.” ‘etc. so the descriptions in the Ppamsads aie more landmarks 
showing what aie the vaiioits tliimrs which the soul conics across, oil its 
way heavenwards <>1 the wold “light and the lest may mean ceitam 
individuals, beating those name-, because the text gives the nanus 

express]}. 

Siddhdnta This view is sot aside in the next Sutia 

si ik v iv , d 4 

n * i \ i » n 

^IlftT^lfcW: Ativaliikah, conductors, Ati~ be>t y'vah - carry uq r Jat, that 
Lnigat, being indicated 

4. The words Areliis and the rest are the nanus ot the 
Ativahika Devas or eomluetois of the soul, because of the indicator.' 
mark in the text.—52,l. 


eoviMiATvuv s 

This Archis>* and the rest are divinities, appointed by the Supienu 
person, to conduct the soul along the stages of the path. They are 
neither landmarks, noi individuals. "Why ? because of the indications 
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contained in the Clih&ndogya I'panisad itself. That they are conductors, loading 
the soul, wo find from that passage of the Chbandogya Upauiijad where after 
describing lightning, it say-,, “There is a per.-, m nut human, he lead-, them to 
Hralunan. Here the la-t person called the Amanava Vurusa is expressly 
stated as the person who leads or conducts the soul to Brahman. He, 
therefore, b expressly an Ativahika or a conihutiny divinity. Therefore, the 
others mentioned in the same series with him are also to lie understood to 
be Ativahikas or conductors . each one of them conducting the soul a 
stage forward. thus there an- thiiteen Atitfilnku llcvi or conducting 
di\ iuities. 

The next Kiitu further strengthens th<* view tlmt these are neither 
landmarks nor uulivduals, hut conductors onlv. 

Xolr : The lust person is called "not human,'’ implying ihereby that the beings 
mentioned before are "human.’ Are they the ditlercnt grades of human Invisible helpers 
of the modern Thcosophists .’ 


sum iv , 7 >. 

3*1^ 5««%lTl^lt: II « i \ I X 11 

3w>j I'bluva m both. sjptnsiT VtamoluU, owing to tiie confused, 
untenable. ftT Tat, that, Siddheh, being established. 

That they are concluctor.s is established on the ground of both 
other alternatixes being (untenable, since) confused.—,V 26 . 


I "M'lCM \i;\ 

Tlm.se wIm the m the night-time cannot have connection with the 
day, etc., and consequently they cannot ha\e connection with light or 
Arehi.s, etc. Therefore, Areliis and the rest cannot lie the landmarks, more 
so as they are not fixed. Moreover, light and the rest being unintelligent 
objects ami incapable ol being guides, cannot be individuals. Since both 
these views are open .to objections, it follows that the third view, namely, 
that they tire conducting divinities, is the light view, as established by the 
Scriptures. 

Xote : A man dying in the night-time cannot have conneetion with the day, so if “day’ 
be a landmark, then to such a man it is no landmark. Similarly, if a man dies in the day¬ 
time of the new-moon day. he oau have no connection with the moon, because there is no 
moon visible then. To such a man the “moon ’ cannot be a landmark. Moreover, landmarks 
are permanent immovable things, while these are constantly changing, so they cannot be 
landmarks. Nor can they be persons, because they are unintelligent objects. Therefore, 
they must be taken in the sense of conducting divinities. 
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Adhikaranct V 

Doubt : The question next to be answered is : Whether the Ara&nava 
Parana, the Not-human Being appointed by the .Supreme Person, comes 
down to the plane of Archis, to carry the soul of the devotees upwards, 
or does lie come down only up to the plane of Vidyut (Lightning)? 

Ftirvapaksa : The opponent bolds the view, that since then 1 aie 

instances of the messengers of the Lord coming down even up to the 

physical plane, to carry the souls of persons like Ajainila, and the rest, to 

heaven, it is natural to suppose that the non-human conductor comes down, 
as a rule, up to the plane of Areliis. In fact, this messenger of the Lord 
welcomes the soul at the verv entrance, as soon as it goes out of the 
physical and steps into the non-physical. 

Siddhnnta : This view is refuted in the next Kutia. 


sf JIM IN . 3. (>. 

II # I \ I t II 

'O 

Vault utena, by tnat (non-human person) who has leached the 
lightning. W K\a, indeed. Tatal.i, then, altei one has leached the Lightning 
Tat, for that. Snitch, because of the Yodic text. 

0. (When the soul 1ms reached “Lightning’') then (it is carried to 
Brahman) by the (A manava l’urusa) who comes down to “Lightning” 
(to receive it). Because such is the Sruti.—527. 


< ommi srun 

“Then” namely, alter the soul has reached Lightning, the sage is 
carried to Brahman by “Yaidyuta," namely, by the messenger of the Lord 

who has come down to the Lightning. Why do we say so ? Because of 

the Sruti text in the Clihandogva Upanisad (IY., 1.1. 5), it is expressly said that 
the souls go from the moon to the lightning: and then a not-human 

v 

person takes them to Brahman. No doubt, between the plane of lightning 
and Brahman there are three planes of Vanina, India and Prajapati. But 
these three help this A manava Puru§a, who comes down to Lightning, and 
thus they also take part, though in a subordinate w-ay, in carrying the 

soul. 

Note : When the soul reaches the plane of Lightning, the messenger of the Lord 
comes down to conduct the soul. Varuna, Indra and Prajapati also help such messenger. 

This is the general method. There are exceptions to it, as we find 

io the ease of Ajamila, when the messengers of the Lord camo down to 
earth e«ea, to receive the soul of that dead sinner. But that is not the rule. 
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Adkikaraita T 7 I. 

Having tlms described the road , the author now intends to describe 
the goal to which the road leads. 

Vi say a : The (Ihh&ndogya U pan i sad (IV., 15. 51 says, “Tins not-human 
person carries them to Brahman.” On this text, the author iirst gives the 
opinion of the sage Badari. 

Doubt : Does this not-human person lead the souls to the Supreme 
Brahman ? Or to the effected Brahman, />., the four-faced Brahma. 

Ptirvapah'M : The opponent maintains the view that the word “Brahman” 
principally denotes the Supreme Brahman, and not the effected Brahman. 
The Scripture also says that the sage who comes by the Susumna artery, 
gets immortality. Therefore, the word Brahman used in the Chbandogya 
Upanisad (IV., 15.5 must mean the Supremo Brahman, and no inferior 
Being. 

Siddlidnta : This view, however, is not the opinion of the sage BSdari, 
as is shown in the next Sutra. 


sf n;\ i\., 3. 7. 

II V \ \ I \8 II 

Kftryam, tlie effect. rafts Badarih, Badari holds, Asya, 

of (his (elfeet). Oati, of going. Upapatteh, being possible. 

7. According to the sage Badari, the Amanava Purusa leads the 
souls to the effected Brahman: because such Brahman alone can possibly 
he the goal.—.“>28. 

* ommkm u:v 

The sage Badari opines that the Amanava Purusa carries the souls 
only to the four-faced Brahma, the Karya Brahman, the effected Brahman. 
Why ? Because this Karya Brahman, living a personal and limited entity, 
can become very well the goal of a path. The Supreme Brahman being 
crrnjwhri r, in everv place, cannot be said to be the goal of anybody. 

m'tk \ iv., 3. S. 

H a I ft I =: II 

fa^tfwvra Visesitatvat, being specified. ^ Cha, and. 

8 . And because there is a specification as regards the Brahman 
(showing that Brahma) is the goal.—:120. 

COMMKSTUIY 

In the ChliSndogya Upani§ad (VIIL, 14. 1\ it is expressly mentioned 
that the soul comes to the home of PrnjApati, the specific mention of the word 
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Vefima (hall or home) as well as the name Praj&pati shows that the 
effected Brahman (the four-fncod Brahm&l is the goal, to which the souls 
are carried by the not-human messengers of the Lord. 

si* TRA IV., 3. 9. 

w&wfy- ii » i \ 15. ii 

Sfimipyat, because of the nearness, g Tu, but. Tad, that. 

Vyapadesnlj, designation. 

0. But that designation of Mukti is given when a man reaches 
the Brahma-world, because that is a form of Xamipya Mulcti.—530. 

comm k\t\k\ 

In the Byhadaranvalca Hpnnisad (VI., 2. 1 .">), we have: 

urns sna-TtePf mrgPt '=ru «SRtV? w: suf-=T ¥u u 

n tv li 

When they have thus reached the place of lightning, a spirit comes near them, and 
leads them to the worlds of the (conditioned) Brahman. In these worlds of Brahman they 
dwell exalted for nges. There is no returning for them. 

The non-return mentioned here is not absolute Muleti, hut release 
at the time when the four-faced himself gets Mukti. The wise .sage goes 
to the four-faced Brahma and remains in his world till the latter gets 
Mukti. And thus there is no return, for he enters into the Supreme 
Brahman when Brahma enters in him. When is that time nf the entering 
of the Brahma into the Supreme'' The next Sutra give-, an answer to this. 

si* tii v i\„ 10. 

s&rcfoft Wpi&W TO 1 . II « 1 \ 1 \ o H 

Klryn, of the effect (/>., the universe'. Atvave, at the end. 

^3 Tad, of that. Adhvaksena. with the ruler president (? r., the four¬ 

faced Brahma). US Saha, with. '*f3: Atah, from thi-. W Param. the Highest 
(i.r., Brahman). wf*W«Tig Abhidhftnat, on account of scriptural declaration. 

10. When the effected world passes away, together with its ruler, 

the souls go from the four-faced Brahma to the Supreme, because the 
Scripture uses the word Supreme.-—531. 

( OMVKXT \UY 

When this effected world, beginning with the physical plane up to 
the world of four-faced B rah mil, and called the cosmic egg, passes away; 
then the souls, which were dwelling in the world of Brahmft, go along 
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with Brahmft, to Him who is beyond tho four-faced, namely, to the Supreme 
Brahman. The reason of this going along with the four-faced is that there 
is a scriptural declaration to that effect In the Taittiriya Upani^ad (III., 1.1) 
it is said that “the knower of Brahman attains the highest,” and it is 
further said therein that such “a knower enjoys all blessings at one 
with the omniscient Brahman (Saha Brahmana)” The word Brahman of 
this Taittiriya ITpamsad, (II, 1) means the four-faced Brahma, and it further 
shows that the liberated spirits get final Mukti, along with the four-faced 
BrahmS (Saha Bmhmanft) 

SI TRA IV., 3. 11* 

II « I \ I \\ II 

Smrtel), on account of the statement of the Smrti =3 Cha, and. 

IL From the Smrti also (the same mode of release is 
learned).—532. 


COMMENTARY 

Thus the following text of a Smrti also shows the same . 

fsticum: afkufH q< n 

AH these (souls who had reached the Satya Loka by being the Sanistha devotees of 
the Lord), enter, on the expiry of BrahtnS, when the period of great dissolution comes 
near, along with Brahma, into the Highest Abode of the Supreme -all those devotees 
whose minds are fixed on the Lord. 

Thus the Siddhanta teaching of the sage Badan is that all Sanistha 
devotees are conducted by the Ilevas called Archis and the rest, to the 
abode of the four-faced Brahmft, namely, to the Satyaloka, the plane of 
Hiranyagarbha. The author next gives the opinion of Jaimini. 


Adhikarana VII. 
sltra iv., 3. 12. 

ii y I ? I \\ II 

Param, the Highest ^'uRt: Jaiminil), Jaimini holds. 
Mukhyatv&t, on account of the pTimaTiness of meaning. 

12. The sage Jaimiui opines (that the Not-human Person 
leads the souls) (of those only who meditate on the Supreme Brahman) 
to the Supreme, because the word “Brahman” primarily means the 
Supreme Brahman.—533. 

98 
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COMMENTARY 

He sage Jaimini holds the view that the messenger of the Lord leads 
the souls up to the Supreme Brahman and not only up to the region of 
Hiranyagarbha. Why ? Because the neuter word “Brahman” has the 
primary designation of “Supreme Brahman,” and not Brahmft (which 
is masculine). 

Nor is this an unanswerable objection that the Supreme Brahman 
being all-pervading cannot be the goal of any movement. Reaching the 
Supreme Brahman really means that the devotees become donuded of all 
conditioning adjuncts and realise Him. The Lord Himself has declared 
such a state to be the meaning of the phrase “reaching the Supreme ” 
Though the Lord is all-pervading yet it is His wish that His devotees 
must come to Him through the Path of Archis, etc., to His abode called 
the Great Yoid. This is a glory of the Lord. 

SITKA iv., 3. 13. 

ii v i \ i \\ it 

S&na Dar&mat, because of the statement of the SAstnis ^ Cha, and. 

18. And it is so seen iu the Scriptures also.—534. 

COMMENTARY 

In the Dahara Vidya of the ChhSndogva Upamsad it is stated 
{Tm., 12. 3) : 

■*r«r g gr sg?«rw 

This serene being having risen from the body, having reached the highest light, 
manifests itself in its own shape. 

This also declares that the soul passing through the coronal artery, 
reaches the Highest Brahman. The goal there also is the Supreme, 
because all the attributes of immortality, etc, arc ascribed to Him. The 
goal in the Dahara Vidya journey is not doubtful at all. It is the Supreme 
Brahman. It is made clearer still by the statement that the goer (the 
soul) “manifests itself in its own shape, having reached the highest 
light" These statements would not be appropriate if the goal were 
the effected Brahmau, i,e., the four-faced BrahmS. Moreover, the Prakarana 
or the chapter dealing with the journey of the soul is nol of effected 
Brahman jbut of the Supreme Brahman. The joumey of the soul occurs 
in a context dealing with the Highest Brahman. The soul’s journey is 
menttoigji in the Kafha Upanigad also. There also the object reached is the 
Higta^Srahmam, because of the phrases “like he reaches immortality.” 
“5$p|Jtteyond all Dharmas and Adharmas.” 

MmP ETther. the next -Sdtra gives an additional reason. 
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sOtra iv., 3. 14. 

^ ^ It * I 9 I \ V II 

•f Na, not. ^ Cha, and. Kfiiye, in the effected Brahman : (Brahmil). 
uf?hrf% Pratipatti, of knowledge, aim. Abhisandhilj, desire. 

14. And the sage does not intentionally desire to reach the 
effected Brahman (and not the Highest).—535. 

/ 

COMMENTARY 

No sage puts it as the aim of his devotion to go to the lower plane 
of Brahmft, when he knows that he can go to the higher, The Brahmfi’s 
world is not the Purus&rtha, the goal of humanity. That goal is the Highest 
Brahman, and that whatever is the aim, that he reaches, on the maxim of 
Yathft Kratuh (Chhandogva Upanisad, ITT., 14). 

The Siddhanta view of Jaimini, therefore, is that the Amanava Purusa 
leads the worshippers of the Lord to the Lord Himself—Him w*ho is the 
Highest Person 

Now the author give. Ins mvn opinion 


Adhikarana VIII. 

sitha iv., 3 15, 

3WTT ^ I! » | 3 \ \ y II 

A, those who do not. Mat* Pratika, upon symbols. Alambanan, 

(those who) depend All the three taken togethei mean those who do not 
depend upon symbols, aiffcr Nayati. leads. Iti, so. Bfidar&yanab, 

B&darftyana holds, Ubhayatha. both ways. Cha, and flMPt Dosfit, 

there being defects, ust Tat. about that. =R3 ; Kratuh- thought U.e., he whose 
thought is about that). According to the maxim called Tat-kratuh ^ Cha, and. 

15. The not-human person leads (to the Supreme Lord) the 
souls of all those who are the worshippers of the Supreme without 
any symbol. This is the opinion of Badarayapa, because there is 
defect in both the other views and because the maxim of 
Tat-kratuh (as is one’s thought so is his goal) requires it to be 
80.-536. 


COMMENTARY 

The worshippers of Name and the rest are called the Prattka-filambanSs or 
those who depend upon a symbol. Devotees other than the Pratifea-AlambanAs, 
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such as the Sanistha, Parini§thitas and the Nirapekijas are worshippers 
of non-syrabolic Brahman and are called Apratika ftlambana. The Amftoava 
Puruga leads these worshippers of Brahman without any symbol to the 
Supreme Lord. This is the opinion of B&darftyana, the author of these 

Sutras. He does not accept the view either of Jaimini or of Bftdari, 
namely, li) that this not-human being leads the souls of those only 

who worship the Supreme, or (*i) who worship the effected Brahman. 
Because in both these views there ari^s conflict with the text In the first 
view, namely, that of Badari, the conflict arises with the words Paramjyotis 
(Chhftndogya Upanisad, VIIL. 12. 3). That passage declares “that arising 
from this body it approaches the highest tight." Now if the Muktas 

reach only the effected Brahman (the four-faced Brahmft), then it could 
not be said that tle-y had readied the highest light. In the second 

view, namely, that of Jaimini who holds that the worshippers of Supreme 
only , are carried by the divinities, last of which is the not-human 

person, the conflict would be with that text of tho Chhftndogya Upanisad 
(V., 10) which declares that the worshippers of the five-fires also go by the 
Archiradi path. Now those who ditato on Pauchagtn Vidyft are not 

meditating on the Supreme But the text says that they also go by the 
path of light. 

Note : The two passages of the Chhandogya Upanisad (VIII., 12. 3) and (V., 10), are 
given below lor facility of reference : 

Thus does that serene being, arising from this body, appear in its own form, as soon 
as it has approached the highest light. 

Those who know this (even though they still be Grbasihas, householders) and those 
Who in the forest follow faith and austerities (the VanaprHsthas, and of the Parivrijakas 
who do not yet know the Highest Brahman), go to light (Archis), from light to day, from 
day to the light half of the moon, from the light half of the moon to the six months when 
the sun goes to the north, from the Bix mouths to the year, then to the sun, from the sun 
to the moon, from the moon to the lightning. There is a person not-human. He leads 
them to Brahman (Brahmi). 

To avoid these two-fold contradictions BSdftrayapa takes the middle course, and says 
that all worshippers of Brahman without any symbol, go by the path of light. 

His second reason is based upon the famous maxim contained in the 
Chhftndogya, TIL, 14. “ According to whit his thought is in this world, so 
will he be when he has departed this life ” This is called Tatkratulj maxim 
A man who thinks of the Supreme, and meditates on the Supreme must go to 
the Supreme after death. But the worshippers of Name and the rest, as 
described in the Chhftndogya Upanisad (VII, 1.3) and the remaining Khandas, 
namely, those vfho meditate on Name as Brahman, on Speech as Brahman, 
on Mufd as Brahman, etc., do not go by the Archir&di path to th9 8upreme, 
because they do not'raedftate on the Supreme, but on names, speech, etc. 
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etc. The element of thought i Kratub) which determines the goal of after-life 
is absent in them. On the other hand, they worship name, etc., namely, 
science of words, etc., and so reach perfection in words, etc. Their reward 
is described in the same Upanisad (Chhandogya, VII., 1. 5). 

He who meditates on the name as Brahman, is, as it were, lord and master as far as 
the name reaches. 

And so on with the other worshippers. 

The case of those who meditate on the Pafichagni (five fires) is how¬ 
ever different. They go by the Archiradi path to Satyaloka, because 
their meditation is primarily connected with the Self, and not with any 
symbol. The tires there arc not symbols of anything, but the Self of the 
worshipping devotee. Though the worshippers of Pahchagni have not 
realised the Supreme Brahman, and cannot at once, therefore, reach the 
Supreme Brahman on their death, they still go to Satyaloka, and in that 
Loka they are taught the true doctrine of Brahman, and by such knowledge 
they reach Brahman. In Sutra, I., 3. 2(5, lord Badaravana has declared 
his opinion, that even the denizens of the higher worlds are entitled to 
meditate on Brahman, and do so meditate. If the woishippers of the five 
fires did not ultimately reach the Supreme Brahman, then the statement 
that “they never return” would not be eorre:t with regard to them. 


Adhilcarava IX. 

Now the author teaches that a> regards certain Nirapeksas the Lord 
Himself comes to take them to Hri abode and doe® not leave that task to 
any of His messengers. 

Visaya : In the Gopala Purva Tapani we have the following : 

gas fMnrP *Kir firwiffm: ^ wurai 

foprcft jpjfirni. wirn^TWR efo n 

1. They who constantly harmonised and without headleseness fully worship the 
Supreme state of Visnu, not with the desire of getting rewards, to them that Cow-herd- 
shaped One verily then carefully reveals his own state. 

2. He who repeats silently this five-syllabled prayer of Govinda with the word Om 
preceding it, him verily that Lord Himself shows His own Form, therefore, let the seeker 
of freedom always recite this Mantra in order to get eternal peace. 

Doubt : Are the Nirapeksa worshippers of the Lord carried also 
by the Ativihika divinities to the Lord, or are they carried by the Lord 
Himself ? 

Pbrtapaksa : The opponent maintains the view that the Lord 
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Himself carries no one. The Scriptures mention only two paths, the path 
of the Devas and the path of the Pitts. All knowers of Brahman have 
to go by the path of light, and are to be carriod by the divinities of that 
path. The Scripture also declares that the Lord is the causal agent in 
everything, for He never directly does anything. His agents work out 
His will. 

Siddhdnta : This view is set aside in the next Stitra. 

Sl'TRA iv„ 3. 1(>. 

|| H 1 ? I U H 

Vi6e§am, difference. ^ Cha, and. Darsayati, the Scripture 

declares. 

16. And the Scripture itself shows the special case with regard 
to some Nirapeksas.—537. 


CO.MMKVTARY 

The general rule is no doubt that the conducting divinities carry all 
the knowers of Brahman to Brahman. But with regard to those Nirapeksa 
devotees who are extremely ardent, and much suffering in thoir yearning, 
in their case the Lord Himself comes to fetch them to Himself; because 
He Himself feels impatient to bring such souls at once to Him. This is a 
special case only. The Scripture also shows this. The two verses of the 
Gop&la Tapani quoted above are an authority for this proposition. 

In the GitS also (XII., ff. and 7) we find that the Lord Himself comes to 
carry His ardent devotees to Himself 

^ g SUlffa Ufa UfTO! t 

rfpfa *ri OTWt II t II 

Those verily who, renouncing all actions in Me and intent on Me worship meditating 
on Me, with whole-hearted Yoga. 

itapif ygsflT jjcgdsusmig. i 

*RTTf*T * II vs II 

These I speedily lift up from the ocean of death and existence, O Pdrtha, their minds 
being fixed on Me. 

The word “Cha” “and” used in the Sutra means by implication 
that as soon as such devotees die and shake off the final body or Linga 
Doha, the Lord gives them the celestial or Aprakptic body at once These 
devotees get rid of their Linga Deha along with their physical body, at the 
time of death. Other devotees have to remain in tbeir Linga Deha for 
some time after death. 

|for is it correct to say that there are only two paths and no third, 
•P* that all the knowers of Brahman must pass over the road of Arohirftdi, 
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to the abode of the Lord, For in the "Varaha Purina we have the following : 

srarft vA w\A ffar» 

r bring him seated on the shoulder of Garuda without hindrance and according to 
my own will, to ray Supreme abode, by a path other than that of Archiritdi. 

Therefore, what the author has said is perfectly correct. The above 
passage is to be found at the end of the Varttha PurSna. 


FOURTH ADHYAYA 

Fourth Pada 

v&mft *dfu i 

gfat: * hit fa^R^gfotg n 

Let-that God, whose body consists of intelligence and bliss, give us always content¬ 
ment He who is always pleased with the guileless love of his devotees, and in return 
who offers Himself as the servant of his devotees, and being thus gratified by their 
devotion, gratifies all their desires. 


Adhikarana l. — Thc form of the Souls in Mukti 

In this chapter i* determined the enjoyment of lordliness and the rest 
which the freed souls experience, as well as the nature of such souls. In 
the Chhftndogya Upani^ad is heard the following (VIII., 12. 3) : 

aa qgft fdtforf giVf srPifaqf * zm 

giftm gwi q'uft gus M n 

He through whose grace this released soul, arising from his last body, and having 
approached the Highest Light, is restored to his own form is the Highest Person. The 
Mukta moves about there laughing, playing, and rejoicing, with women, with carriages, 
with other Muktas of his own period or of the past Kalpas. (Ko great is his ecstasy) that 
he does not remember even the person standing near him, nor even his own body. And as 
a charioteer is appointed by his master to drive the carriage, just so is the Pr4oa 
appointed to drive this chariot of the body. 

Doubt : Here arises the doubt : Does the soul, in getting Mukti, get a 
shape and body which is a result accomplished, and which is to be brought 
about then as, for example, the body of a Deva; or that it only manifests 
its own natural character? Iu other words, what is the meaning of the 
phrase "Sveua rupena abhini?padyate,” "appears in his true form?” Does 
this "appearance in true form” mean getting a new body , like that of the 
messengers of Vi§pu, or manifesting its own nature? 

Furvapaksn : The opponent maintains the view that the soul assumes a 
new body, to be brought about then. Because the meaning of the word 
‘Abhinispatti’ is accomplishment , so the body is one which the soul 
accomplishes or makes. If it were otherwise, then the above word would 
have no meaning at all; and the scriptural texts relating to release would 
declare what w^s of no advantage to man. If the word "Abhinigpatti” 
meant “manifestation of one’s own natural character,” then since this 
natural character already exists iu man, it cannot be said to be something 
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accomplished, and it can be of no advantage to man. Therefore, the phrase 
“manifests itself in its own form” means that he assumes a new body, to 
be brought about then. 

Siddh&nta : This view is set aside in the next Sutra. 

SUTRA iv., 4. 1. 

ii»i # i \ w 

Spaw Sampadya, of the person who has reached Brahman, snftnfa: 
Avirbh&vab, manifestation. Svena, "by one’s own.” tfsscra; f^abd&t, 

inferred from the word. 

1. The phrase “accomplishing one’s own form,” means 
manifestation in one’s real form, because the word Svena, “in its own,” 
indicates that.—53S. 


COMMENTARY 

When the soul approaches the Highest Light, through the force of 
its devotion, accompanied by knowledge and dispassion, then there is 
release for it from the chain of Karma, and there is manifestation in it of 
the eight-fold superior qualities, which from latency come into manifesta¬ 
tion then. It is then said that there has taken place the manifestation of 
its natural character. This particular condition, characterised by the rise 
of one’s natural condition to the surface is called Svarupa abhinispatti. 
Why ? Because the word Svena in the above text requires this explana¬ 
tion. This word is an adjective qualifying the word Rupa in the above. 
If the soul assumed a new body, then this word would have no force. 
Because, evon without that, it would be clear that the new body belonged to 
the souL The other meaning of Svena would be “belonging to it” and 
Rupena would mean “in a form belonging to it." This would be purely a 
useless expression for the body, which the soul takes, must ipso facto 
belong to it. Moreover, the word Ni$patti does uot always mean accom¬ 
plishment, but manifestation also. As in the phrase “Idam ekam suni§- 
pannam.” 

To the objection that the soul's own true nature is something eternally 
accomplished, aud hence the manifestation of that nature cannot be the 
end. Of man (Puru§&rtha), wo reply—true, it is the eternal nature of the soul 
that manifests in Mukti. And yet such manifestation cannot be said to be 
useless, because the very object and end of all human exertion is to bring 
about this manifestation. Consequently all such efforts are not useless, 
because they subserve the purpose of bringing about this manifestation. 
The School of Patafijali holds the view that the mere cessation of pain 
which arises through the super-imposition of Prakfti, constitutes the well¬ 
being of the soul which has approached the Highest Light, and that 
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Niepatti is nothing more than this condition ot the Self-luminous, pare 
intelligence. This, however, is not the Vedinta view. The “release” of the 
■ Vevftnta is not a state of negation, not a state in which there is merely an 
absence of all sufferings caused by Prakfti, but it is a positive state of 
(enjoyment of bliss, as we find in the Taittiriya Upani§ad (If., 7) : “For having 
Masted a flavour of the Supreme, he experiences bliss.” This shows that 
[ia the state of Mukti there is experiencing of intense bliss and not merely a 
cessation of pain. 

But, how do we know that approaching the Highest Light is Mukti V 
To this question the uext Sutra gives a reply : 

Note : To understand the argument fully it is necessary to know the context of the 
whole passage of the Chhitndogya Upanisad in which the above text of “approaching the 
Highest Light” occurs. One must read the whole of the history of the teaching given by 
Praj&pati to Indra and Virochana as we find in the Chhindogya Upanisad (VIII., 7 to 12). 
It is in these Khandas from 7 to 12 that PrajSpati teaches the nature of the soul in the 
waking state as well in the dreaming and dreamless Bleep. When, however, Indra is not 
satisfied with these partial truths, Prajiipati finally promises— 1 1 shall explain him further 
to you, and nothing more than thie.'' In fulfilment of this promise, he teaches the 
' condition of the soul in Mnkti. 


SUTRA IV., 4 2. 

p;; il a 1 » I H II 

5®: Muktafi, the liberated one. sft&RTT Pratijuanat, mi account of the 
promise. 

2. Manifestation in its own form mentioned in Chhdndogya 
Upani§ad (VIIL, 12.3) is the condition of the Mukta, because that 
is what Prajapati has promised to teach in the opening part of the 
TJpani^ad.—539. 


COMMENTARY 


It is verily the Mukta who manifests itself in its own form. Why ? 
Because of the promise. In the opening sentence (VIIT., 7. 1) Brahmft 
describes the condition of the Mukta Jiva thus : 


“Hie Self which is free from sin, free from old age, free from death and grief, from 
hunger and thirst, which desires nothing but what is ought to desire, and imagines 
nothing but what it ought to imagine, that it is which we must search out, that it is 
which we must try to understand. He who has searched out that Belf and understands 
it, obtains all worlds and all desires.” 


This shows the condition of the Mukta Jiva, and Prajftpati promises 
t0.. ;teafih Indra this Mukta condition, by saying, “I Bhall explain the 
Self further to you.” This promise is given several times. It is 
given when Indra, dissatisfied with the waking Self, comes back to 
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Prajlpati, again to bo taught, and Prajftpati says (VIII., 9. 3), “I shall 
explain it further to you. Live with me another thirty-two years.” 
Then he explains to him the Self in dream, and when Indra is not satis¬ 
fied with that, he teaches him the Self in dreamless sleep; and when 
Indra is not satisfied with that even, PrajSpati at last describes to him the 
true Self, free from all the three conditions of waking, etc., and teaches the 
condition of the Self in the state of Mukti in these terms: 

“Magbavat, this body is mortal and always held by death. It is the abode of that 
Self which is immortal and without body. When in the body (by thinking this body is I 
and I am this body) the Self is held by pleasure and pain. So long as he is in the body, 
he cannot get free from pleasure and pain. But when he is free of the body (when 
he knows himself different from the body), then neither pleasure nor pain touches him. 

“The wind is without body, the cloud, lightning, and thunder are without body, 
without hands, feet, etc. Now as these arising from this heavenly ether (space), appear in 
their own form, as soon as they have approached the Highest Light. 

"Thus does that serene being, arising from this body, appear in its own form, as 
soon as it approaches the Highest Light. He (in that state) is the highest person (Uttama 
Purusa). He moves about there laughing (or eating), playing, and (rejoicing in his mind), 
be it with women, carriages, or relatives, never minding that body into which he waa 
born.’’ 

This finul teaching of Prajapati is in accordance with his final promise 
given in (VIII, 11. 3), where he says, “I shall explain the true Self 
further to you and nothing more than this.' Thus, because of this promise, 
the teaching about “the Self appearing iu its own form" must relate to 
the condition of the Muktas. Therefore, Mukti is indeed the manifestation 
of one’s own form, which consists in remaining in one’s own natural 
condition, free from the body, etc., which are produced through the 
effect of Karmas. This bodiless condition, free from pleasure and pain, 
is Mukti. 

This condition is described iu the text as coming subsequent to the 
approaching of tho soul the Highest Light. After the Highest Light is 
reached, there appears this manifestation. 

Doubt : But on this point a further doubt is raised : What is this 
Highest Light? Is it the solar orb, for light generally means the sun, or is it 
the Supreme Brahman ? 

Ptlrvapaksa : The opponent maintains the view that the Highest 
Ligt&refers here to the solar orb. Because in the Muudaka Upani§ud it is 
saidT^hat it is after reaching the sun that one gets Mukti. The present 
passage also says that it is after reaching the Highest Light that one 
manifests his own nature. Therefore, the Highest Light of the Chhfiudogya 
passage is the solar orb mentioned by the Mundaka Upani§ad, I. 11. And 
it is the same solar orb which comes as the Adityaloka in the Archirftdi 
path already mentioned before. 

SiddMnta : This view is set aside in the next Sdtra. 
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afiTBA iv., 4. 3. 

•nrRT qwtl$ II a I a I ^ II 

*nwr Atrnfi, soul. Prakaran&t, od account of the subject-matter. 

3. The Atman is that "Highest Lightbecause of the 

context.—540. 


COMMENTARY 

That “Highest Light 5 ' mentioned in the Chh&ndogya Upanigad is indeed 
the Atman (the Supreme Self), and not the Solar sphere, because the 
topic under discussion, where that passage occurs, refers to the Supreme. 
Though the word Jyotilj is a common term, meaning both the sun and 
Brahman, yet this word here, ou account of the topic under discussion, 
denotes the Supreme Self. As in the sentence “Devo j&nfiti mo manab,’’ 
the word Deva is used in the sense of “You” The sentence means “you 
know my mind.” 

The word Atman, in this Sutra, refers to an All-pervading substance 
whose essential form is knowledge and bliss. The word Atman is derived 
from the root Vat meaning “to go continuously, to obtain and to 
ilhnnine.” Thus Atman means that which illumines; secondly, that which 
is reached by the free souls ; thirdly, that which is all-pervading. So it applies 
both to the human soul as well as to the Supreme Lord. It has several 
meanings, Like the word “Upanigad.” And this entity Atman mast be 
admitted to be a person. Because the description of it, given in the passage 
under discussion, is that of a person, it is called there “Uttama Puruga,” the 
Supreme. (See Chh. Up., YIII., 12. 2). 

Therefore, the Highest Light, which the freed soul attains to, is this 
this Uttama Purnga, the Supreme Person, the Lord Hari ; and is not the 
solar sphere. 


Adhikarana II .— The soul of the Mukla is united 
with the Lord 

On this very subject, another doubt is raised. 

Doubt : Does the freed soul, on reaching this Highest Light, which 
resides in the* town called Samvyoma, the great void, dwell in the same 
plane irith the Great Light, or dwell in union with it ? In other words, 
does jft remain, in the' state of Mukti, separate from the Lord, though in 
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tbe same sphere in which the Lord dwells, or is it united with the Lord ? 
Or to use the technical phrase of the books of theology and theosophy, 

is tbe Mukti SHlokya (residence in the same heaven with the Deity), or 

Sflyujya 'intimate union with the Deity), (absorption into the Deity)? 

Phrvapaksa : The Purvapab§in maintains the view that the Mukti 
is a Sftlokya one. As when a person enters the city of a king, he remains 
in the same place where the king lives, but is not absorbed in the king ; 

so the freed soul, when it enters the city of the Lord, does not get absorbed 

into the Lord, but remains separate from Him, though in the same locality 
with Him. 

Siddh&nta : This view is refuted in the next Sutra. 


SUTHA IV., 4. 4. 

ll a i a i « li 

’•TTfawiJtw AvibhSgena, by non-division, by union. Dffitatvat, being 

seen in the Scriptures. 

4. The freed soul exists in a state of nor,-separation from the 
Lord, because of a Scriptural text.—541. 


COUMKXTaRV 

When the soul has reached the Highest Light, it remains in a state of 
non-division from that Light, in a state of absorption in that Light. Why ? 
Uecause it is so seen in the Scripture. In the Mundaka Upanisad (III., 2. 8), 
we have the following statement . 

‘As the flowing rivers disappear in the sea. losing their name and their form, thus 
a wise man, freed from name and form, goes to the Divine Person, who is greater than 
the great 1 ' 

The word Sfiyujya means intimate union, as we find it used in the 
following passage of the Mahfinarayana Upanisad (XXV., 1) : 

qfkuT»mT«ftfa flwronwi) u ce ii 

The wise one, who knowing it thus, dies during the northern progress of the sun, 
attaining to the glory of the gods (i. e., going by the Archiradi Devayana path) gets 
Sdynjym with the sun. But he who dies during the southern progress of the sun, attain¬ 
ing indeed the glory of the Pitre (.going by the PitryAna path), obtains the SAyujya 
with the moon, in the world of the moon. The wise knower of Brahman conquers these 
two paths, that of the Sun and the Moon, and because of this (conquest), he obtains the 
gtery of Brahman, yea, the glory of Brahman. 



VEDANTA-S&TRA& IVADHYAYA. 


Bat if Sfiyujya be the only form of Mukti, what beoomes then of the 
other three forms, for the Scriptures describe four kinds of Mukti, 
*• e., Sfilokya, (residence in the same sphere with the Deity), Sftrsti, 
(possessing the same power, station or rank as tiie Deity), S ftmlpya 
(proximity to the Deity), and Sflyujya ? To tills we reply, that the other 
three kinds of Mukti are but modes of S&yujya. The Sftyujya Mukti 
includes all those. 

If Sfiyujya be the constant state of union with the Lord, then, how 
is it that soul feels the sentiment of separation from the Lord, in the 
state called Viraha ? The soul which is in constant union with the Lord, 
is incapable of feeling this sentiment of Viraha. But the books describe, 
that in tho highest heaven even, tiiis sentiment is felt ; ami the Mukta 
souls appear, now and then, as if lamenting their separation from the 
Lord. To this we reply, that even while teeling this sentiment, which 
though painful is yet pleasant, the freed souls feel their union with the 
Lord internally, for the Lord is never absent, from their hearts ; and 
because they are in the world of the Lord called Mahimfi, and the world 
of the Lord has been shown to be identical with the Lord. Therefore, 
the Mukta Jivas, dwelling iu Vaikunfha, are in three-fold union with the 
Lord, namely, they are in the world of the Lord, which is the Ijord 
Himself; secondly, the Lord is in them, so they can never bo uncon¬ 
scious of the presence of the Lord ; and thirdly, they are in union with 
an external form of Lord, ft is this separation from (he external form 
of the Lord, that gives rise to the sentiment of Viraha, in the heaven 
world. 

The illustration of the river* entering the sea, cannot be utilised in 
maintaining the doctrine of absolute identity with the Lord. The Mukta 
Jivas, though in intimate union with the Lord, are not identical with 
the Lord. Though we say, in ordinary parlance, when one water outers 
another water, that it has become one , yet we know all the while, that 
the two waters are different internally. If they were not so, then there 
would be no increase in the bulk of water. 

Note : When a cup of water is put into a reservoir of water, the water which was 
in the cup does not cease to exist, does not become identical with the other water, because 
it adds bo much water to the reservior, and increases its bulk by that quantity. Thus 
in the Ea£ha Upanisad (IV., 15) it is said : 

“As pure water poured into pure water becomes like that, 0 Gautama, so the Atma 
of the Muni, who knows, becomes like that (without Brahman)." 

Similarly, in the Skanda Pftrihja also it is said that the union of water with water 
doe* not mean absolute identity, but intimate connection. 
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Adhikarana III .— The attributes of the Mulcta Soul. 

Now the author is going to determine what are the blessings which 
the freed soul enjoys. But before doing that, it is necessary to determine! 
the divine attributes, such as true resolve, (the instantaneous fulfilment 
of every wish that the soul entertains), and qualities like the same ; and 
the soul’s getting a body of celestial texture. For these are the causes 
that bring about the enjoyment of blessings. Therefore, the author 

begins with the determination of the attributes, which the soul shows 

forth. 

Doubt : When the soul reaches the Highest Light, does it manifest 

itself with certain group of attributes, or is it merely pure intelligence ? 

Or is it both pure intelligence, plus other attributes; because there is no 
necessary contradiction between them ? 

Purvapaksa : As a Piirvapaksa, the author gives first the opinion of the 
sage Jaimini. 


si*tra iv„ 4. 



Brahmena, by what is accomplished by Brahman : the gift of 
Brahman, Jaiminil), Jaimiui (holds). Upauyasa-adibhyal), 

by suggestion, etc., by reference and the rest. 

5. According to Jaimiui, the freed soul manifests with all the 
attributes given by Brahman, because of the reference and the rest, 
(as contained in other passages of the Upanisad).—342. 


COMMENT ART 

The word “BrtMima” of the Siitra means, accomplished or com¬ 
pleted by the Brahman. [It is a word formed by the affix An, under 

Pfinini (IV., 2. 68).] The Mukta appears with the divinely given attributes, 
mentioned in the Chhandogya Upanisad (VIII., T. 1) beginning with “who is 
free from sins,” and ending with “whose will is true.” These are the eight 
Gunas or qualities, which he then possesses. Namely, (*) he is free from 
sins, (»*') free from old age, (Hi) free from death, (tv) free from grief, (r) free 
from huugor, (vi) free from thirst, (vii) he has desires which are instantly 
realised, and (mil, a will which accomplishes its resolution spontaneously. 

Why do we say so ? Because of the reference and the rest. In the 
above passage of the Chhandogya Upanisad (VIII., 7. 1.) Prajapati suggests that 
freed souls also come to possess the eight attributes of Atman, which 
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he has proclaimed so widely : and winch reaches the ears of the Devas 
in heaven, and the A suras in the nether world. 

The words “and the rest” wrft of the Sdtra indicate that the soul not 
only possesses these eight attributes, but that it acts in the way mentioned 
in the same Upani$ad. 

"The Mukta moves about there laughing, playing and rejoicing, with women, with 
carriages, with other Muktas of his own period or of the past Kalpas. (So great is his 
ecstasy) that he does not remember even the person standing near him, nor even his own 

body.” 

Therefore, Jaiinini is of opinion that the Mukta soul manifests those 
eight-fold attributes and acts as mentioned in this Upani?ad. In support of 
his view there is a Smrti passage also : 

J?UT 51 

Yathh na hriyate jyotsna, etc. 

As a Piirvapaksa, the author nett gives the opinion of Audulomi, 
who holds the opinion that the Muktn soul possesses only one attribute, 
namely, that of pure intelligence. 


sitra iv, 4. 6. 

II 8 1 S | % I! 

Chiti, in Intelligence, in Brahman. Tanmatrena, with solely 

that nature (of intelligence). ^ Tad, that (intelligence), Atmakatvfit, 

being the essence. Tti, so. wll-rftfb: Audulomib, Audolomi thinks. 

6. The Mukta Jiva, when it has entered into the All-intelligence, 
manifests merely as that (intelligence) : because (of the statement that 
it is) essentially that alone. Thus opines Audulomi.—543. 

COMMENT AH Y 

The Mukta, whose nescience has been burnt away by meditation on 
Brahman, when it enters into Brahman, whose essence is intelligence, 
manifests as intelligence only. Why ? Because there is a statement that 
intelligence is its essential and only form. In the Bfhad&raiiyaka Upani§ad 
(IY., 5. 13) we have the following : 

s gar wn-i ufa *r wTsw^Tsw^sfru: few 

arflfafa t’wi’* mwwi: « 13 h 

A* a mass of salt has neither inside nor outside, 'but is altogether a mass of taste, 
thus indeed has that Self neither iaside nor outside, but is altogether a mast of know¬ 
ledge, ami having risen oat from these elements, vanishes agaiu in them. When he has 
departed, there is no more knowledge (name), I say, 0 Maitreyi, thus spoke Ydj&avalkya. 
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This passage shows that intelligence only constitutes the true 
being of the soul. Thus we know that the essential nature of the Jim 
is intelligence, pure and simple, unqualified by any attributes. Accord¬ 
ing to Audulomi, therefore, the Chhandogya text attributing sinlessness and 
the rest to the soul is to be interpreted as not meaning to predicate of it 
further positive qu dities, but only to exclude all those qualities which 
depend on AvidyA or nescience, such as change, pleasure, pain and 
so on. 

After thus giving the opinion of Jaimiui and of Audulomi, the 
author gives next his own opinion. 

SVTRA IV., 4. 7. 

\\ « l S 1 * H 

Evam, thus, Api, even : though the soul be mere intelligence. 
3<T«irarci; Upanyfisat, because of the suggestion, reference : authority of the 
words of Prajapati. <p Purva, of the former (/<-., Jaiiuini). <n^ra. Bhavat, on 
account of the existence (of the statement), sifarrl^ Avirodham. non-contra¬ 
diction. fTCtTJTW: Badarayanah, Badardyana, (thinks). 

7. Even (though the soul be) thus (pure intelligence), yet on 
account of the authority (of the words of Prajapati), there is no 
contradiction in the existence of the former (eight qualities also in it). 
Thus thinks Badarayaya.—544. 

COMMENTARY 

Though the essential nature of the soul be pure intelligence, as 
proved by Audulomi, yet there is no contradiction, if the eight qualities 
also exist in it. This is the opinion of the Lord Badarayana. Why . J 
Because of the authority. The statement made by Prajapati is an 
authority for holdiug that the former opinion held by Jaimini is right; 
since those qualities also exist in the soul. The settled conclusion, there¬ 
fore, is that since the Srutis give unqualified both these statement-,, 
the Brhadftranyakn mentioning that the soul is pure intelligence, and 
the ChhSndogya that it has the eight qualities—and since both these 
statements are of equal authority, the nature of the freed soul consists of 
both these sets of qualities. B&darftyana approves the view that the soul is 
“even a mass of intelligence ’—that is, unqualified intelligence only. For 
though it be unqualified (Nirguna) intelligence only, yet there is no 
contradiction, when it is said to possess the eight qualities also. The word 
et>o “only” used in the Bfhad&rapyaka Dpani^ad ( W ), 

"a mass of intelligence only’’—does not prevent the soul possessing other 

95 
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attributes also. For the above passage of Bfhad&ranyaka Upanisad purports to 
exclude all and every kind of irrationality (Jadatva) from the soul and to 
teach that the self is self-luminous. Though the Jiva be thus self-luminous, 
pure intelligence, there is no contradiction if it possesses the oight qualities, 
known from another equally authoritative text Thus though a solid 
salt-crystal be a mass of mere taste, and nothing but taste, yet it has a 
form, hardness, etc., also, and these qualities do not contradict its being 
a mass of taste. 

Therefore, it follows, that in Mukti, the Jiva manifests as pure intelligence, 
endowed by the Lord with the eight qualities. 


Adhikarana V .— The Mulct a is a Saiya-safikalpa 

Now the author discusses the question of the Mnkta being a Satya- 
sankalpa, one whose will spontaneously becomes resolved into the 
accomplished act. 

Visaya • In the Chhaudogya Upani§ad (VIII, 12. J’ it is stated- “He moves 
about there, laughing, playing, rejoicing, he it with women, or chariots, 
ot relatives.” 

Doubt : Here arises the doubt Does the soul's meeting with the 
relatives and the rest presuppose au effort ou its part, or does it come 
about by its mere willing ? 

Purvapalsa The opponent maintains the view that there is effort 

on the part of the soul. For in this world, even such great persons as 
kings, etc., who are said to be Satya-sankalpas (those whose wishes 
are never frustrated but ever accomplished), have to exert in order 
to have their wishes realised Therefore, the Muktas meet with / 

their relatives by willing, accompanied bv some effort to get the will 
realised. 

Siddhdnia : This opinion is refuted in the next Sfitrn. 

sCtra iv., 4. 8. 

II VI V I c; II 

NO 

Sankalpftd, by the will. Eva, indeed, Tat, about it. 5J^: 
j|roteb, there being a scriptural statement 

gE 8t (The Muktas meet their relatives and the rest) by their mere 
twill ; because of the text of the Sruti.—545. 
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' COMMENTARY 

The Mukta meets his relatives and the rest by his mere wilL Why ? 
Because the Revelation says so. For in the same Chhandogya TJpanigad 
in a previous passage (VIII., 2. 1) the Scripture says : 

u ftgsfrwim’r fq-rc.* spr) 

ii l ii 

Thus he who desires the world of the fathers, by his mere will, the fathers come 
to receive him, and having obtained the world of the fathers, he is happy. 

Thus this previous passage shows that the meeting with relatives, etc., 
takes place by mere will, and by uo other effort. If any other effort 
was also necessary, then the particle ‘’Eva,” “mere,” would become useless. 
Though there was similarly the word “Eva” in the description of the soul 
as “mere mass of intelligence” qq ), yet there we added the eight 

qualities, because of the complementary text of the Prajapati's declaration. 
But there is no such complementary passage with regard to Satya-sankalpa, 
which would require us to hold that some other attributes must be 
added here also ; and that the will does not accompli-h itself, but requires 
something else. 

But this kind of Mukti, in which one's own expansion of power 
is the predominant element, is not liked bv those who are the true servants 
of the Lord, and have tasted the sweets of service. They look down upon this 
sort of Mukti. This explamns also those texts which deprecate such Mukti. 


Adhiknrana VI .— The MuJcla is under the control 
of no one, but the Lord. 

Now, though the Mukta is one whose wish is ever true (Satya-sankalpa), 
yet he is dependent on the Lord and on the Lord alone. The author shows 
this fact in the next Sutra. 

Doubt : Is the Mukta under the governance of anyone other than the 
Supreme Person or not? 

P&rvapaksa : He is under the governance of Beiugs other than the 
Supreme Person. Just as the man who goes to the palace of a king 
comes under the control of the officials of the king, so also the Mukta 
who has entered the home of the Lord, comes under the jurisdiction of 
the companions of the Lord. 

Siddiidnta : This view is set aside in the next Sutra. 
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S$TRA tv., 4. 9. 

wm ii«i» u ii 

wa: Atafc, for this reason. Eva, indeed. ^ Cha, and. 
Ananya-adhipatifc, having no other master (except God). 

9. And for this reason, indeed, he has uo other 
Master.—546. 


COMMENTARY 

“For this reason,” namely, because of the manifestation in the Freed 
Soul, of the attributes of True-Resolve, etc., through ■ the grace of the 
Supreme Person, the Mukta has no master over him. That is to say, 
he has no ruler over him except the Supreme Person Himself. He shines 
forth and sports about, dependent on the Supreme alone. Were he under 
the control of any other person, then his case would not differ from 
one being in the bondage of the Sams&ra, though that bondage may bo 
of a different sort. Though the True-Resolve possessed by the Mukta 
Jiva is the essential nature of the Soul, yet it has become manifest owing 
to bis meditation on the Supremo Person. Hence He, out of compassion, 
constantly gives joy to His protege—joy winch is endless and infinite. 
That the Lord gives joy to the Freed will be shown further on undei 
Sutra IV., 4. 20. and the rest. The Mukta also is equally happy in getting 
the privilege of eternally serving the Lord of eternal bliss and Protector 
of His proteges. The Jiva being a portion (AmSa) of the Lord, his agency 
and enjoyment all depend upon the Lord. T!»> has already been shown 
previously. 

The Sutra is explained in another way also by some. “For this reason,” 
namely, because he becomes a Satya-saukalpa, one whose wishes 
spontaneously realise themselves, the Mukta “has no other master,” is not 
under the law, rises above all commands and prohibitions of fsastras. 
Were he still under the rule of the law, his truencss of resolve would 
become obstructed thereby. [No one who is under the law, can be said 
to have a Free-Will or Satya-Safikalpa). 


Adkikarana VII. 


Now the author show9 that the Mukta gets a new Divine body. 

Doubi : There arises the following doubt : Has the Mukta who has 
ked the Highest Light got any body, or has he not ? Or has he a 
^whenever be desires to have one ? Or can he not get any body ? 

ik&a: On this point, the author first gives the opinion of 
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8 £tba iv„ 4. 10. 

fa**. tl « I * t x o II 

Abh&ve, as regards the absence. Bldarilj, Badari. smr Aha, 

says, fit Hi, because (of the Chhandogya, VIII., 12. 1). Evaro, thus. 

10. Bddari (opines that the Mukta Jlva) has no body, because thus 
the Scripture declares.—547. 


< OM.ULYi VKV 

Bfidari holds tliat there is an absence of body with regard to the 
freed. The body is always the outcome of one's good or bad or mixed 
Karmas. It is Adj^ta-mado. In the -tate ol Release, all Karmas beiDg 
destroyed, there exists no Adrst.t, s., ther** i- no p iSsibility of the 
origination ot a body. Why ? Because the Script uic declares thus : 
because the text of the Chhandogya, VIII., 12 1, says su. 

* ^ gR gFg ^ ftqmi *3*13: II 1 i! HJlftd 

u a ii it 

*i«f<T « truu: 3 ^: g 33 qgfit wn?sfts?iu»TU!i: jjhit gifafbgt 

?i ^«ir jpfag g?R mipuqnftqs^tffr u.tjf g^.- M n 


• /< 8elf which 


Maghavat, this body is mortal and always held by death. It is the abode of that 
is immortal and without body. When in the body the Self is held by 
pleasure and pain. So long as he is in the body, he cannot get free from pleasure and 
pain. But when he is free of the body, then neither pleasure nor pain touches him. 

The wind is without body ; the cloud, lightning and thunder are without body. 
Now as these, arising from this heavenly ether (space), appear in their own form, as 
soon as they have approached the Highest Light. 

Thns does that serene being, arising from this body, appear in its own form aa 
soon as it has approached the Highest Light. He is the highest person (Uttama Purusa). 
He moves about there laughing (or eating), playing and rejoicing (in his mind), be it 
with women, carriages, or relatives, never minding that body into which he was born. 


The above passage iu the first verse shows that wherever there 
is a body, there must be paiu. It, therefore, says further on "when 
the soul goes out of the body," etc., then it is above all pain, etc. Thus 
the Chhandogya Upanisad clearly says that the sold in the state of Mukti is 
bodiless. 

The Bh&gavata Pur&na also says ; 

The dwellers of the city of Vaikuptba, devoid of life-breaths, sense-organs and 

body. 

This is the opinion of the sage Bfidari. The author next quotes the 
opinion of Jaixnini 
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'*nt Aha, says, ft Hi, because. Evam, thus. Jaiminib, Jaimini. 

Vikalpa, option. WTWinn Amananftt, by thinking about, mentioning. 

11. Jaimini holds that, because the Scripture declares thus, 
therefore, the Mukta has a body, as there is the passage declaring the 
optional possession of many bodies.—548. 


COMMENTARY 

Jaimini holds the view that the Mukta has a body. IVhy ? Because 
of the declaration of option in the Scripture. In the Chbandogya Upanisad, 
VII., 26. 2, where the Blnima Vidyfi is described, there is the following: 

gfcr et <?$mt «*frr faur *rwr wi yrd ^ 

uwtrfoi ^ 11 H I! 

There is this verse, 'The Released does not see death, nor illness, nor pain. The 
Released sees everything and obtains everything everywhere. 

He is one, he becomes three, he becomes five, ho becomes seven, he becomes nine, 
then again he is called the eleventh, and hundred and ten and one thousand and twenty.' 

The above shows that the soul can assume various bodies simultaneously, 
and as the soul is atomic in its t^scntial form, its becoming many can be 
only by its assuming diverse bodies. 

Nor can it be said that the above description o! the Chbandogya Upanisad 
is not a fact, but an Aithav&da. Bociuse the description comes under the 
topic of Release, and is a bare statement of truth, not a figurative expression. 
This being so, the statement of the Chhandogya U panifjad (VIII, 12. 1) 
regarding the soul beiug bodiless, m the state of Mukti, means that it has no 
body dependent upon Adrsfa or Karmas. That the soul lias a body, 
not of Prkkrtic matter but of celestial essence, is proved by the Smvti 
text also : “Vasanti yatro purusftij sarve Vaikunfha murtayab,” “where dwell 
released souls, all having celestial bodies (Vaikuntha Murti).” 

Now the author gives his own opinion in contradistinction to that of 
Bftdari and Jaimini. 

SUTRA IV., 4. 12. 

11«m m 

WKI Dvfidaka, twelve. *TT^3L Abavat, like days ; just as the twelve days 
sacrifice. Ubhyavidham, of both kinds. fRHJjur: BadarJyanab, B4dar4- 

m A tab, for this very reason. 

this reason, Badarayaija holds that Muktas are of both 
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kinds (they are both bodiless and have bodies), just as the twelve days’ 
sacrifice (is both an Ahina and a Sattra).—539. 

COMMENTARY 

“For this reason,” because the Mukta is one whose wish becomes 

spontaneously realised; therefore, the lord B&darayana opines that the 

Mukta has both these natures; because the Scripture describes him in 
both these ways. In other words, he maintains that the Mukta is both 

bodiless as well as has a body. It is like the twelve days’ sacrifice which 

becomes a Sattra on the wish of the Yajamana, when it is looked upon 
as a sacrifice having many Yajamanas, and becomes an Ahina when it 

is looked upon as having a single Yajamana. As this Dvada.4aha ceremony 
becomes a Sattra, or an Ahina, on the mere will of the Yajamana (whether 

he joins other's with him or not), so these Mukta souls have a body or 

have not a body, on their mere will. The real truth is this that the 

Muktas, through the force of Brahma-vidya, have torn off' all corporal 

vestures, and have become SSatya-sahkalpn^ or beings whose mere will 

is action. Of these M uktas,— there is n class —who wi sh to have a body 

and they assnmea body hv the force of their mem yyi]l_ And with regard 
to ffiese"is tiHpverse of the Chhandogya Upanisad (VII, 2(i. 2) ‘he becomes 
one, he becomes three, he becomes five," etc But those who have no desire 
to assume a body, do not get a body, and with regard to them the verse, 
VIII, 12. 1. of the Chhandogya Upanisad becomes appropriate, and it is 
said that he is without a body. 

Those Muktas, who through their celestial bodies (the Br&hmic bodies) 

always wish to carry out the will of the Supreme Brahman, manifest in 
/ / 

their acts the Chit. Sakti o f the Lord, and with that Sakti they work 
simultaneously in different places' Tile Muktas always possess this Chit 
Sakti, and always follow the will of the Lord. 

In the Brhadaranyaka Upanisad (II., 4. 14) it is said: 

JJW ft Jlf Brafa cTftrR 5if uftfR 

^ unfilled -t rtesffl « 

ftsrnfforat u mj 11 

For when there is as it were duality, then one sees the other, one smells the other, 
one hears the other, one salutes the other, one perceives the other, one knows the other, 
but when the Self only becomes all this for the Mukta, how should he smell another, 
how should he see another, how should he hear another, how should he salute another, 
how should he perceive another, how should he know another ? 

The above verse shows that when, in the state of Mukti, th e Suprem e 
Self has become the direct worker through the Mukta lisa, when 
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Had pervades the Mukta Jtva, with His form of bliss, intelligence and 
ati-pervadingness, and when He has become, as it were, all the sense- 
organs of the Mukta Jiva, his eyes, ears, etc, then how should such a 
Mukta Jtva see another, and with what he should see another, etc. ? 
Yerily through the energy of Hari Himself, lie sees Hari, through the 
sense-organs which themselves are Hari. Thus the Mukta sees Hari with 
the organs which are Hari and the life-euergy which is Hari. Henco tho 
Sruti says, “When the Self only lias become all this for the Mukta, how 
should he smell another, how should he see another, how should he hear 
another,” etc. 

This idea is more explicitly expressed in the Sruti of the Madh- 
yandinftyanas which is to the following effect. 

BMW U ssufaflwra Sifinif 

u l uyre fa i 

That Brahmani.-tka putting off this mortal body, and having reached Brahman, Bees 
through Brahman, hears through Brahman, yea, perceives everything through Brahman. 

The Smyti also says the same: “where dwell these spirits all of them 
having celestial bodies.” 

This Sankalpa or will, which blooms out iu the Mukta, is to be cultivated 
from the very time of his earliest practice, and must be understood to be 
the same will, which lie was cultivating during his period of Sitdhana. 
Because the Sruti says, “Yathfi kratul},” “as a man wills in this life, so ho 
gets in the next.” In fact, the Mukta oven before he gots the state of 
Mukti, has been constantly willing "May I walk through the feet of Vi?nu, 
or rather I am walking through the feet of Visnti, I am seeing through the 
eyes of Visnu,’" etc. Since this had been his aspiration, even before 
Mukti, it becomes realised in the state of Mukti. 


Adhikarana VIII—The Mukta enjoys objects and is not 

quiescent 

In the preceding Sutras have been described the attributes which 
the Mukta possesses, in order to enjoy heavenly blessings, and his getting 
a divine body through which he enjoys them. That there are enjoyments 
to be experienced in Mukti, we find established bv texts like the following 
of the Taittirlya Upaniijad (II., 1.1): 

e? amp i 

He enjoys ail objects of deeire along with Brahman. 

Now tiie author mentions that this enjoyment may be problematic and 
hencQ *mes the following doubt. 



ir PABA, mt ADRIKARANA* fife. 13-14. 
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Doubt : la it possible tliat a Mabta may have enjoyments of is it 11 
not possible ? 

Fttrvapakm : The Piirvapak$in maintains, that since the Mukta is 
devoid of body and sense-organs, it is not possible for him to enjoy any 
object. If it be said that being a Yogin, he has the creative power of 
making a body for himself in order to enjoy objects, to this we reply, 
that being full of divine ecstasy and bliss, he will have no hankering for 
sensations, and will not create a body to enjoy external objects. The 
Mukta, therefore, does not enjoy objects of desire. 

SiddhAnta: This view is set aside in the next Sutra. 


SUTRA IV., 4. 13. 

|| y 1 # I \ \ II 

a«j Tanu, of the body. Abliave, in the absence. *7^^^ Sandhyavad, 

just as in a dream, Saudhya means dream. 3Ti%- Opapattel.i, it being possible. 

13. Even in the absence of a body, the Mukta enjoys 
objects as in the state of dream ; because of the reasonableness of 
such enjoyments.—550. 


VOMMENTVRY 

The enjoyment is not impossible, even in the absence of a (self- 
created) body. As in the condition of dream (where the objects of enjoy¬ 
ment and the subtle bodies through which those objects are enjoyed are 
created by the Lord Himself), so in the state of Mukti ; (though the Mukta 
may not desire any such enjoyment, the Lord out of His fullness bestows 
such enjoyments on him). Therefore, as in a dream, where there is not 
body, but still enjoyment, so in the state of Mukti, there is enjoyment even I 
without the body. 

Of course, when the Mukta creates a body, then his enjoyment is more 
full and intense, as is mentioned in the next Sutra. 

SUTRA iv„ 4. 14. 

II # I # I t ¥ li 

wft Blidve, in the existence of ' the body'. Jagradvat, just as in the 

waking state. 

14. When there is a body (then the enjoyment is more intense) 
as in the waking state.—551. 


COMMENTARY 

When there is a body, then the enjoyment is, of course, as full as in 
the waking state. As to the objection of the PurvapaksiD, that the objects 


96 
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of enjoyment have no attraction for the Mnkta, it is perfectly correct. But 
as these objects, like sentiments arising on the experiencing of a work of 
true art, are looked upon by the Mukta as gifts of God, his Prasdda, 
he -does not discard them, but on the contrary accepts them eagerly. 
Hence the objection is not valid. As the Lord Hari Himself is ever full 
and self-satisfied, yet enjoys the offerings made to Him by His dovotees, 
in order to satisfy the wish of His devotees ; and the desire for enjoyment 
of the Lord is but a response to the wish of His devotees ; so there arises a 
desire in the Mukta even, to enjoy the objects of desire as the sacred gift 
of the Lord, as His Prasdda ; and this is indeed not an ordinary desiro but 
Bhakti. And it should be so understood. 


Adliikarana TX .— The Mukta is Omniscient. 

The author now shows that the Mukta is omniscient. 

Vi say n : Tn the Chhandoirva Upanisad (VII., 26. 2, see Sutra IV., 4. II. 1). 
we have the following : 

“The released soul does not see death, nor illness, nor pain. The released sees every¬ 
thing and obtains everything, everywhere. - ' 

This shows that the released lia> knowledge of every object. 

Doubt : Is it possible that the released should po-ws such omniscience 
or is it not? 

Ptirvapiksa : The Purvapaksin maintains that the released soul lias 
no omniscience, because the Scripture savs that it is embraced by the 
PrSjfia Self. Thus, Brhadaranyaka Ppanisad (IV., 3. 21) : 

tKT ^q ^ «rij 

su??rctofai’T 3 B,! ^ w ftp?;? tTffi 

jn?qq^mj{r.lU^> it II 

This indeed is his (true) form, free from desires, free from evil, free from 
fear. Now as a man, when embraced by a beloved wife, knows nothing that is 
without, nothing that is within, thus this person, when embraced by the intelligent 
(frfjSa) Self, knows nothing that is without, nolhing that is witlm. This indeed is his 
(true) form in which his wishes arc fulfilled, in which the Self (only) is his wish, in which 
no wish is felt, free from any sorrow. 

Siddhdnia : This view is set aside in the next Sutra. 

•sCtra iv., 4. 15. 

• H # i»i n n 

Pradipavat, just as in the case of a lamp, vrftff: AveSal), entering, 
j, OTl TathS, thus, ft Hi, because. Dariayati, declares (the Scripture). 




Bkdaya\ 
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15. The pervasion (of the soul of the Mukta in every object, 
and his thus knowing every object), is like that of a lamp ; because 
the Scripture declares it to be so.—552. 

COMMENTARY 

As a lamp, though remaining iu one place, enters into many places 
through its rays, so the Mukta enters into many objects through the 
spreading out o F its Prajfia (the Aura of consciousness). To this effect is 
the Sruti of the Svetasvatara Upanisad (IV., 18). 

jrcrwRH feu h a* W*: i nw. usu ^ aw- 

Stwft II ?c il 

When the light has risen, there is no day, no night, neither existence nor non¬ 
existence, 8ivn the blessed alone is there. That is the eternal, the adorable light of 
Savitr, and the ancient wisdom of the Jiva (Prajna) proceeded from That (Lord Hari). 

The above shows that “tasmat,” “from Him,'’ from the Lord Hari, 
the ancient wisdom of the diva, »o long under obscuration, spreads forth 
then. 

Says an objector : It is not reasonable to hold that the Jiva becomes 
omniscient in the state of Mukti. The Bihadarauyaka Upanisad (IV., 3. 21 
aufe) says the Jiva is then in the embrace of the Lord and is uncouscious 
of every discrete knowledge. The next Sutra gives a reply to this objection, 
and explains that verse. 


si'tkv iv., 4. lb. 

|| I * I U II 

Svapyaya, deep sdeep. Sampattyoh, and union : the death- 

swoon. The moment just before the departure ot soul from the body is 
called Sampatti. Anvatara, either, any one ol the two. Apeksyam, 

to be referred, having icgaid to. Aviskrtam, manifest, declared, 

ft Hi, because. 

1(5. (That verse of the Br. Up., IV., 3. 21) refers to either the 
state of deep sleep or to the state of death-swoon (it does not refer 
to the condition of the Mukta) ; because the Scripture has made it 
clear.— 553. 


COMMENTARY 

The above Brhadftranyaka Upanisad text is Dot enough to prohibit the 
possession of discrete consciousness by the Mukta, because it has reference 
either to the condition of deop sleep or of death-swoon. In the Chh&ndogya 
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Upani§ad (VL, 8. 1) the word Svapiti is thus explained : “Svam apto bhavati 
tasrofid enam Svapiti ity fichak$ate : svam hy apito bhavati“He has reached 
the Self (Sva), therefore, they say Svapiti (ho sleeps), because he has gone to 
his self (Sva),'’ Further in the same section IVI., 8. 6) it says “when the man 
departs, speech merges in the mind, the romd in breath, etc.” Thus the 
Scripture describes the states of deep sleep and death (Sampatti) as states 
of unconsciousness. On the other hand, it reveals the state of Mukti as 
that of all-knowledge. In the same Chhfindogya Upanisad (V ITT, IT T) Indra 
addressing Praj&pati thus deprecates the condition of deep sleep: —“In 
truth he thus does not know himself that he is I, nor does he know any¬ 
thing exists. He is gone, as if to utter annihilation. I sec no good in this. 

Thus showing the utter unconsciousness of the Jiva in deep sleep, the 
* 

same Broti, in the speech of Piajapati, describes the state of Mukti, unlike 
that of deep sleep, as a state of most uvid consciousness, in these words 
(VHI., 12. 5.) :—“He, the Self, seeing these pleasures through his divine 
eye, i. e„ the mind, rejoices. The Ylevas who are in the worhV oi Utahman 
meditate on that Therefore, all worlds belong to them and all desires ” 

Thus the Chhfindogya Upanisad clearly draws a distinction between tlve 
deep sleep and death which is that of unconsciousness, and the state of 
Mukti which is a state of exalted consciousness The word ‘annihilation’ 
used in the above moans ‘non-perception of any object’ 

Thus it is proved that the released soul is Omniscient. 


Adhikarana X.—But the Mnkta cannot create a world. 

In the Chhaudogya Upani§ad we have the following (VIII,, 1, 0) 

Wttotjr gfi«i n t ii 

Those who depart from hence without having discovered the Self and those true 
desires, for them there is no freedom in all the worlds. But those who depart from hence, 
after having discovered the Self and those true desires, for them there is freedom in all 
the worlds. 

As an example of KSmacharya or freedom in all the worlds, the same 
Upani?ad mentions (VIII, 2. 1, etc.) : 

« flfk ftor? sgfogfef ft* fotfaftsi d<w?t util 

W araatawft rnnr: sgfvrefaT it* gpisffast mfapt ton 

. Thus he who desires the world of the fathers, by bis mere will the fathers come to 
receive him, and having obtained the world of the fathers, he is happy. 

And he who desires the world of the mothers, by his mere will the mothers come to 
re ce i ve hhn, and having obtained the world of the mothers, he is happy. 
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Doubt: Here arises the doubt : Does the released soul become the 
world-creator or not ? 

Purvapaksa : Since the Mukta has reached the highest equality with 
the Lord (Mundaka Upanisad, III, 1 ,'J, and since the Scriptures mention 
that the Mukta lias the power of realising all his thoughts (Satya-sankalpa), 
ho must have the power also of creating the universe. 

Siddhdnta : This view is set aside in the nevt Siitra. 


SUITA !\., 4 17. 

u»i » i n 

3m? Jagad, woild. Vy&pfua, < novgy, cication. Varjyam, 

without, excepted, swung, Prakaranat, truin the subject-matter , 

Asannihitatvaf, on account of non-pro\imity. 

17. (The Muhta has a\\ powers) with the exception ot creating the 
universe ; because the context and the non-proximity (debar any 
other view).— r>r> 4 . 


i iimmi-m un 

Tiic Mukta no doubt creates the Pitrloka and Matfloka, etc, as we learn 
from the Chhandogya Fpain.sad (VIII, 2. I, etc) : hut his creation lias this 
limitation, that it is a local creation only, different from the cication of the 
Supreme Brahman, who creates the uhole universe, consisting of spirit and 
matter, sustains it and dissohes it back into Huiisolf This power belongs 
to Brahman alone and to no Mukta diva, as wc find from the Taittiriya 
Upauiijad (III., 1. I.) 

ii guui f'wg’RWH H bbjPi ii cp-ht n 

"mir ^5: i jpirt grgfofg ii gsSfc rtrr^ n gr ?*nfh *pufh n 
sfafc=t p ii afsfasrreFg u p 

Bhrgu Varuni went to his father Yarun, sajing . "Sir, teach me Brahman." He 
told him this, rix... Food, breath, the eye, the ear, mind, speech. 

Then he said again to him : ‘‘That from whence these beings are born, that by which 

when born they live, that into which they enter at their death, try to know that. That 

is Brahman.” 

With the exception ot Jagatvyparu, the released soul has every 

other power. How do we know this ? From the leading subject-matter 

and from non-proximity. The leading subject-matter in the above passage 
of tho Taittiriya Upanisad, "is Supreme Brahman. The on asks his father to 
teach him Brahmau, and the father defines Brahman ns ‘‘that from whence 
these beings are born, etc.” The topic there is of Brahman and not the 
released soul. Nor can the released soul, by any method of attraction and 
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imitation, get this power of world creation. In fact, that Upanigad in IL, 6. 1. 
expressly says : 

e *rcfir ii whss&Rt ^ %a it ii Heft fesfrfh n 

He who knows Brahman as non-existing, becomes himself non-existi ng. He who 
knows the Brahman as existing, him we know himself as existing. 

Moreover, the Mukta being not the subject-matter under discussion in 
the immediate proximity of the Taittiriva verso, he cannot be said to acquire 
this power of world-creation by any means. If it were otherwise, then tho 
author of the Sutra would not have defined Brahman as he does in I., 1. 2. 
as the Creator of the universe, for all definitions presuppose some special 
individual attributes. 

Moreover, if every Mukta became a Cod, with the god-like powor of 
creation, then there would he many gods in this universe, and instead of 
| this being a cosmos, it would be a chaos. Therefore, the Mukta is not 
equal to God, and has not the power of world-creation. 

Says an objector : But Taittiriva Upanigad and Chhundogya Upanigad both 
declare that a released soul becomes the object of adoration to the Dovas even, 
and since they teach tha. ho possesses such lordliness, it is natural to suppose 
that lie has the power of world-creation. Thus Taittiriva Up.tmsad 1., 5. 3, 
says : “8arvc asmai deva b.ilini avahanti,” “all Devas bring offerings to him.” 
8o also the Chhandogya Upanisad, 7, 25. 2, says : “Sa svarad bhabati tasya 
sarvesu lokegu kamachan, bhavati,” “He becomes a self-ruler, he moves in 
all the'worlds according to his wishes." 

This objection is raised in the first half ol tho next Sutra, and answered 
therein in tho next half. 


si THA IV., 4. 18, 

n » i » i u ii 

sfPRT Pratyaksa, direct 3Ttni3. Upade&it, on account of (direct) teaching. 
*f Na, not. Iti, so. %3. Chet, if. * Na, not. Adhikftrika, those 

entrusted with the special function, a world-ruler, office-bearer, like BrahmS, 
etc. Mandalasya, spheres of those abiding in the spheres, of those 

entrusted with the special functions). Uktelj, on account of the statements. 

18, If it be objected that this is not so, because there is direct 
Scriptural teaching (to the effect that a Mukta becomes a world-creator), 
me reply, it is not so : because those texts declare (that the Mukta 
^i&fcjoys pleasures) in-the spheres of world-rulers.—555, 
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COMMENTARY 

ti / 

If an object >r say, tlio Sruti itself directly teaches that the Mukta 
can create a world; and so it is not proper to deny to him the power of 
world-creation,” we reply to him thus, “The text 0 are wrongly interpreted 
by you. They refer to the power of every Mukta, to go to the spheres of 
cosmic rulers like BrahmS and the rest: and there enjoy all the pleasures 
of those spheres, through the kind permission of the Supreme Ruler.” 
Thus the Muktas, like the Kumiras, Narada and the rest, have unobstructed 
power of movement in every sphere, and this is what is meant by the 
word “Kaniachara,” “freedom of movement.” The rulers of those spheres, 
moreover, honour such august visitor> with all reverential offerings; and 
this is what is meant by the phrase “sarve deva balim asinai avananti”— 
all Devas bring offerings to him. Those two texts are not an authority 
for holding that a Mukta can be a world-creator They merely show that 
a Mukta participates, through the most meiciful kindness of the Lord, 
in all enjoyments to he found in those phenomenal spheres winch declare 
His glory. 

Says an objector : It a Mukta enjoys all the pleasures to be found 
in the various worlds of phenomena, then lie is no higher than an 
ordinary world-cun cat-driven soul (S um.tr i Jiv.i), for all phenomenal 
pleasures have an end The next '-hi'ra answers the objection. 


sf re \ iv, 4. Iff. 

^ WTfifrjfrrc ? II V I 8 I K II 

f^F,T( Vikara, in the worldly life, the changing, Avarti, not exist¬ 

ing: Vikttra avarti _ Brahman, that in which change does not exist. ^ Cha, 

and. wt Tatha, of that kind, ft Hi, because. ftrftR; Sthitini, abiding, position. 
* 

Aha, savs. 

19. (The Mukta ever abides in) That who is changeless, because 
the Sruti also has declared such abiding.—5i)6. 


i. ommi:\tm;y 

“The changing” is this world ot phenomena ; for it is the six-fold 
modification, which every being in this world undergoes. That which does 
not exist in the changing is called A r ikara-avarti. It is the changeless 
Brahman and the abode of Brahman, which also possesses a 11 the attributes 
of Brahman. The Mukta dwolls m all spheres, fullv knowing all the laws 
that govern those spheres, and all the attributes and nature of the Lord, 
who has created those spheres. Through the might of his VidyH, he 
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knows both the nature and the attributes of the Lord, free from the two¬ 
fold covering. Thus the dwelling of the Mukta in these spheros, differs 
from the dwelling of the Sarnsitii Jlvas in them. “The Bruti also has 
declared such abiding.” Thus the Kafka TJpanisad, V. 1., declares: 

li srgsrij 3 litefcr fa 3^51 fajpsqi trs; n { n 

There is a town with eleven gates belonging to the unborn Brahman, whose thoughts 
are never crooked. Tie who meditates on Him (in the lotus of the heart) grieves no 
more, and being liberated (from AvidvA which covers the essential nature of Brahman) 
becomes freo (from the Maya which veils the attributes of the Lord). This is that. 

The above verse shows that the sage becomes freo from the two-fold 

veils and being then free, bo comes face to face with the Lord, and over 
remains enjoying the highest end of man. 

This covering or veil is really no covering on the face of the 

Lord: it is like the clouds covering the sun. As a matt'-r of fact, the 
clouds do not cover the sun, hut it is from the point of view of the 
observer on earth that the clouds appear to cover the sun. •Similarly, 
these two coverings of the Lord (the Svarupi Avanka and the (Inna 

Avarikfi) are not real coverings, existing in Brahman, hut veils existing 
between the diva and Brahman, and existing in the vision of the diva 
alone and not in Brahman. 

This we find dearly stated in the Bliagavata Parana : 

fosr»r*?T^T wqrtwitisqqT fantlf-iT mnsfafa#?: ll 

The men of perverse intellect deluded by (his Miyi of the Lord, which slainis 

shamelessly within the scope of their vision (putting a veil on it) mistakenly assert this 
is “mine, 1 ' this is “I. 1 ’ 

For as the cloud cannot reallv cover the sun, so this shameless 
Maya cannot cover the Lord, but only throws a glamour on the vision of 
the befooled man. 

Says an objector : Since the highest end of man is to realise tl e 
essential nature of the soul, as intelligence and bliss, and as possessing 
the attributes of true resolve (Satya-Saiikalpa) and the rest, where is t : u 
necessity of making further efforts to know God ? To know the SeP is 
enough. 

This objection is answered in the next Sutra. 


sCtka iv„ 4, 20, 

ii #i ^ o ii 

Darfo^utal), they both show. =3 Cha, and. Evam, thus. 

Pratyak§a, direct knowledge : tSrati, Anum&ne, and inference : 

SmptL 
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20, The Revelation and Tradition also show it thus.—557. 
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COMMENT AIiV 

Though the Mukta .lira is -as described above (namely, is intelligence, 

bliss, willpower, etc), yet in its own nature it is not endowed with 
infinite bliss (or infinite knowledge, etc.): because it is atomic in size, 
(tt is by its falling into the infinite ocean) of Brahman, that it acquires 

measureless bliss. This is shown both by the Revelation as well as by 

Tradition. Thus the Taittiriya IJpanisad 11., 7, “Risam hy eva ayam labdhvst 

auandi bhavati": “indeed by getting this Flavour, he becomes blessed.” 

So also in the Bita, XIV., ”7: , 

etJStnfr f« ^ \ • / 

=? II If 

For 1 am the abode of the Kii.unal, and of the indestructible nectar of immortality, 
of immemorial righteousness, and of unending bliss. 

The word ‘Glia' in the Sutra indicates that we may also apply the 
analogical reasoning Imre. A- a poor man becomes rich when he takes 

refuge with a rich person and becomes his favourite, so the Jiva essentially 

atomic, becomes infinite through the mfinitv of the Lord. 

But, say-, tin objector: Doe., not the following text show that the 
Released gets the highest .similarity with Bod? And if the Released is 
similar to Bod, it is by virtue of his own self that he becomes god-like, 
what is the nece-,>itv id a Bod tlmn? The following wise of the Muudaka 
Upanisad, III., 1. 3, shows this similarity : 

?rcr 'T^TT ii a^i fesfTpprqqpT 

<it*i n 3 II 

When the seer sees the brilliant maker and Lord of the world as the Person in 
whom Brahma has his source, then he becomes wise, and shaking off good and evil, he 
reaches the highest similarity, free from passions. 

Objection: No doubt, the soul is spoken of as atomic , but that is 

merely a figure of speech, in order to facilitate the understanding of it. 

The Buddhi is atomic and its attribute is wrongly ascribed to the Jiva 

who is really Vibhu or all-pervading. 

This objection is answered in the next Sutra. 

stTJtv iv., 4. 21. 

^ II » l » i H X ii 

*rFl Bhoga, enjoyment. ffPl MfUra, only. 9F 5 ? Saniya, equality, 

Lihg&t, on account of indication ^ Cha, onlj\ H Na, not. This word is to 
be read into the aphorism by drawing it from IV., 4. 18. 
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21. The similarity of the Jlva with Brahman is in the matter of 
enjoyment only : because of the indication of the Srftti.—558. 

COMMENTARY 

The word Cha “and” has the force of only here. The word 'not’ 

is-to be read into the Sutra, from Sutra IV., 4. 18: and though its Anuvrtti 

was not current in the two Sutras immediately following it, it is current in it 
by the maxim of “frog-jump.” The Taittiriya Upanisad, II., 1. 1. “Ho reaches 
all objects of desires together with (Saha) tho all-knowing Brahman,” indicates 
that the Mukta is equal to God in matters of enjoyment only : because 
from the indicatory hint given thero, the sense of tho passage is not that 
the Mukta is essentially and absolutely oqual to the Lord. 

In a previous Sutra (II, 3. Id, p 355) it has been proved that the 

soul is really and not metaphorically atomic, and so this objection that 

the soul is all-pervading has already been answered. 

In that Siitra, the essential form of’the soul is determined, in the present 
Sutra, tho author of tho treatise shows that the diva and Brahman have 
equality only in the matter of enjoyment, but they are different in their 
essential naturo—the one is atomic, the other is all-pervading, etc. This 
inequality, moreover, is real and not fictitious. 


Adhikarana XI.—The Mukta is eternally free and 
never returns. 

Now the author commences the topic that the Mukta is everywheic 
in tho proximity of Brahman. 

Visaya: All the texts describing the attainment of the world of the 
Lord by the free, are Visaya texts here. 

Doubt: There arises this doubt: Is this Mukti, which consists m 
reaching the Lord, permanent or temporal ? 

Purvapaksa: Since this release consists in reaching a particular world 
or Loka, and there is no distinction between Lokas, so far as then 
phenomenal nature is concerned, whether it be Svarga-Loka or Vaikuntha-Loka . 
and from every Loka there is a possibility of fall; so the Mukti is not 
eternal. 

Siddhdnta : This view is refuted in the next Siitra. 

SUTRA rv., 4. 22. 

II V I VI II 

An^yrttil), no return. Sabdfit, on account of the Scriptural 

statement Anftvfttib, no return. *t»M$ Sabd&t, on account of 

Scriptural statement. 
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22. There is no return (to Samsara for the Mukta) because 
of the word of God ; yea, there is no return, because of the word 
of God.—559. 


COMMENTARY 

He who has reached the world of the Lord, by devotion to Him, 

accompanied by a knowledge of His qualities, never comes back from it 
to Sams&ra. Why ? Because of the World. Because there is this scriptural 
statement in the Chhandogya Upanisad (IV. 13. b) : 

6 srem odM qfr-mRi «i siptMt nidi 

He leads them to Brahman. This is the path of the Devas, the path that leads 

to Brahman. Those who proceed on that path do not return to the life of man, yea, they 

do not return. 

To the same effect is the following verse of the Chhandogya Upanigad 
(VIII., 13. 1) : 

warafimqqir u ^ ^ ^ ^ ^ utn 

He verily thus passing his life, attains on death, the world of Brahman, and never 
returns therefrom ; yea. never returns therefrom. 

To the same point is the following Xmrti text . 

ulgVq I 

UflftTR: sfafe tRUi »HT: II ?v n 

Having come to Me, these Mahatmas come not again to birth, the place of pain, 
non-eternal ; they ba\o gone to the highest bliss. 

MflSSig^raHil: l 

g ^ faqrt II u II 

The worlds, beginning with the world of Brahmfi, they come and go, O Arjuna, 
but he who cometh unto me, O Kaunteya, he knowetb birth no more. ((ut5, XVIII, 
15, 16). 

Nor indeed cau it be feared that the Supreme Lord, the blessed Hari, 
will ever wish to throw dotvn from His world, His servant, the Mukta, 
or that the Mukta would ever wish to leave his Beloved. For has not 
the Lord said in the Gita (VII., 17} : “1 am supremely dear to the wise 

and he is dear to me.’’? Or does not the Bhagavata Parana also say, 
“S&dhavo hfdayam mahyatu sadhun&m hpdayam tu aham" I am the 
heart of the Sfidhus, and the Sadhus are verily my heart.” Thus there is 
excess of reciprocal love between the two, leaving no room for any 
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SGch doubts, uuworthy both of the Lord and His Devotee. Also in the 
Bb&gavata PurSna, we have the* following : 

ftcgf ^rt: 11 

3?i: * gsilfet I 

giw%ft$7t: qN«r: eqrKin w u 

Those who leaving aside »nw ‘•ons houses 1ms and nehes sought shelter in me 
how can I allow mi self to desert (hem * 

A clean-souled man never leaves the feet of hit kr^na just as a traveller who has 
reached his home after undergoing all sort* of trouble, docs not le.ne it 

Tims, on the one hand, the Lonl has (ho slicing determination not to 

leave his devotees and, on the otliei hand, his devotees have an equally 

strong love* for linn, which dot-^ not allow them to leave Hun 

To sum up the Lmd mvci abandons His own ovtiemclv beloved 
children, who aie a fragment ol his own essence, altei having brought 
them to His homo, and after lining washed awav thou lgnoiance, which 
had caused them to turn th si fao<‘ fiom the land Mon so, when it is 
remember oil that the piomisis of the land aie ever tine, that His resolutions 
are novel frustrated, tint He is an ocean of ptoteifmg Kindness fn all 
those who take »heltt 1 undt 1 Him, and that lie is the Lend ot .ill Such 
a being will never renounce his devotees who hive abindoned eveiytlimg 
The diva tlsi, on tin* otln i hind wlios* quest was ever happiness, 

aud who had constantly been deluded bv a show of it in the shape ot 
wives, children, etc, and who had passed innumerable lives in the puisuit 
of these false pleasures "ill not leave that infinity of tiue joy and wisdom, 
the best friend and mastei, the most merciful, when ho has found Hun 
through the grace ot the good teacher and through the arising of his 
good fortune The soul, when it has once found its origin, never has any 
desire left for things other than the Lord and follows Him alone and 
never wishes to be away from Jinn This is not a question for logical 

arguments, it is a matter lcaint through the Scriptures alone and must be 
so believed, whose sole authorities are the Scriptures 

The repetition of the Sutra indicates that the book has come to an 
end. 

mfisj fkjr4 I 

51 II 


The End. 
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THE ORIGIN OP BHAKTI DOCTRINE 


The doctrine of Bhakti lias given rise to many theories with regard 
to its origin. Several European authors are of opinion that this doctrine 
is borrowed by the Indigos from Christianity. There is nothing improbable 
intrinsically in this theory. Christian colonists were in India long before 
the rise of Madhvflcharya and Ramfinuja. The following quotation from 
Mr. Kennedy’s notes in the Journal of the Royal Asiatic Society for April 
1907, shows how Christianity could have affected Hinduism-. 

“On the North-West Frontier we find an entirely different state of things. Bactria 
was the home of all persecuted sects To it (led the Manicheans, the Mazdakites, the 
Christians, whenever the whim of the monarch or the pressure of the Magi or the relations 
with home prompted Hasaanian kings to persecute their subjects. Christianity was 
planted at a very early period in Bactria and flourished there greatly. Bardaisan, the 
great Syrian Gnostic, who died in 223 A. D„ expressly mentions the Christian communities 
of Bactria and Persia. ‘John, the Persian, Bishop of the Church of Persian and Great 
India,’ attended the N’icene Council in 125 A. D. The Bishop of Herat was present at a 
Council held by the Katholikos in 424 A. D. Christianity spread among the White Huns in 
the fifth century, and they had a Bishop of their own by the middle of the sixth. Borne 60 
years later Chosroes II transported a vast number of Christian captives taken in the 
Roman wars to Beistan In the seventh century Merv became the seat of Metropolitan 
Archbishop, and not only Nestorians but Jacobites had their own bishops throughout all 
those regions. India was surrounded on the North-West Frontier by a ring of Christian 
communities, many of them allied in blood to the barbarous tribes from Central Asia 
which were then invading India, aud ready to adopt the first tolerable religion presented 
to them.” 

Mathura, the borne of Krishna's worship, was peopled by the 
Gurjars in the fifth century, and it is said that these Gurjars brought the 
Rucbi Bhakti doctrine of Christianity into India, from Bactria. The whole 
of this is very ably summarised by Mr. Kennedy in Ins paper on the “Child 
Krishna, Christianity, and the Gurjars” in the October No. of the J. R. A. S. 
for 1907. The following quotation from it will show his point of view: 

“ We are now in a position to make certain inference. (1) The earliest settlements 
of the Gurjars were in the extreme north-west of the Pan jab, their physique, their 
traditions and the present distribution of the clan point to this conclusion, and it is no 
less certain that the Southern Gurjars came from the North, probably by way of Rajputana. 
(2) The Gurjare suddenly appear in the middle of the sixth century as a great and power¬ 
ful clan, dispersed over a wide area, and founding important states. The Greek historians, 
the Mahabharata, and other sources have made us well acquainted with the tribes of 
the North-Western Panjab, The sudden appearance among them of a people so great and 
powerful as the Gurjars can only be explained on the hypothesis of a foreign migration. 
These Gurjars, who worshipped neither Siva nor Buddha, cannot have been of India 
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origin, and their sun-worehip, their waggons, and to some extent their polyandry, all 
point to Central Asia. (3) As the two most important Gurjar states date from the first 
half of the sixth century, the Gurjars must have entered India somewhat earlier; in 
other words, they must have come with the Hunas. In common with the Hunan they 
worshipped the sun, the kings who warred against the Hunas were the enemies of the 
Gurjars ; and the princes of Gurjardesa were feudatories of the Shahi kings of Gandhara, 
who were of Turki, if not of Hunic, origin. There is a close connection between the 
Gurjars and the Hunas. 

“If then, the Scythian nomads of Braj were Gurjaras, as the evidence would 

suggest, it is easy to see how they might have acquired some tincture of Christianity, 

either from their neighbours in Central Asia or from their connection with Christians 
among the Hunas. The Christian stories of the Nativity passed readily into the 
mediaeval Buddhism of Central Asia, they are popular among Hindus of the present 
day, who know nothing else of Christianity and reminiscences of the Christmas 
festival still linger among somo of the Berber tribes of North Africa. It is no idle 
fancy, therefore, to suppose that the Northern nomads who roamed through the 
woods of Braj, brought with them a child-god, a Christian legend, and Christmas 
festival ; and in a city of lax Buddhists and eager Hindus this germ sufficed for the 

birth of a new if hybrid divinity. The priests who accompanied the nomnds would 

readily invent or lend themselves to the invention, of a cult which promised them 
speedy advancement to the full-blown rank of Brahman. For although the mass of the 
Guijans, as of the White Huns, was barbarian, yet there is plenty of evidence to show 
that among the upper classes there was a knowledge of letters and considerable civili¬ 
sation. The new god was a god of divine childhood and of love. In Buddhism the idea of 
love has ranged from universal benevolence towards men and animals down through ever}' 
Stage of the scale to the grossest licentiousness ; and Mathura was not free from such 
exhibitions, as its sculptures testify. Probably the nomads who brought the new god to 
Mathura knew little of Christianity except the stories of the infancy. They brought 
them to a Buddhist city where they would find a ready acceptance. But by the beginning 
of the sixth century the Buddhism of Mathura was on the wane, and Hinduism was in the 
ascendant. The name of the new god sounded in the ears of Hindus like that of the elder 
Krishna, whom the popular epic had exalted to the highest rank : the new god, like the 
elder Krishna, was an incarnation of the Most High ; and so the youthful Krishna was 
born who was destined, in the course of centuries, to surpass ail his older rivals io the 
ardour of his devotees and the multitude of his worshippers.” 

This view of Mr. Kennedy is controverted by Mr. Keith in J. R. A. S. 
for January 1908. He there shows that Krsna is already a divinity and 
worshipped as such in the days of Mahfibha§ya, which was composed somo 
two centuries B. C. That book refers to the killing of Kamsa by K^sna 
and thus the story of the childhood of Krsna is older than Christian 
Nativity. I make the following quotation front that article: 

“As evidence for the early date of the identification of Krishna and Visnu, it is useless 
to qnote the Epic as long as doubts of a serious character exist as to its date. But we 
have the evidence of Patanjali, which though not conclusive, deserves fuller consideration 
than it has received from Mr. Kennedy. In discussing Panini, iv. 2. 98, Patanjali distinctly 
says that Vasndeva is a Samjna of the Bhagvant, and Weber himself admits that, on the 
analogy of fittvaljhagavsta, while the passage does not prove that Krishna is identical with 
Viand, it does show that he was already far more than a Ksatriya and was a higher divine 
<ifflatu|jii Bat, later on, Weber with his usual candour, makes admission. In discussing 
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the evidence afforded by the Mahabhasya for the early existence of the drama he notices 
the fact that the two legends mentioned as the subjects of representation are the 
Balibandba and the Kamsavadha, and he points out that, as the first of these subjects b 
undoubtedly taken from the legend of Visnu, it is probably necessary to assume that 
already Visnu and Krisna stood in a close relationship. There seems indeed, no ground 
whatever to deny that they were already identified and that this was the case is indicated 
by the fact that the Mahabhasya tells us that in the Kamsavadha the Granthikaa divided 
themselves into two parties, the one followers of Kansa, the other followers of Krisna, 
and that the former were Kalamukhah and the latter Raktamukhah. Weber was naturally 
puzzled to find that Krisna's friends were red in colour, but the whole thing explains 
itself when we regard the contest as one of the many old nature rituals where two parties 
join in mimic strife, the one striving to rescue, the other to capture the sun. Such a 
ritual, in all probability, was the source of the drama in Greece, and traces of it are to 
bo found in England. The supporters of Krisna, as identified with the sun, Visnu, 
naturally wear the red colour of the luminary as an act of sympathetic magic.” 

While the controversy about the origin of the Bhakti religion is in 
this state, it is not possible to come to any definite conclusion, one way or 
the other. But there are some facts which emerge out of this controversy, 
which appear to be beyond the scope of legitimate doubt, and which may 
be taken as well proved. One of them is that there were several persons 
bearing the name of Krsna in Indian tradition, and their histories have 
become coalesced into one by a process well known to students of history. 
This Krsna of the Mahabharata war, the statesman and philosopher, 
seems to be a different person from the child of YaSoda, the Darling of 
Gokula. It is not only the European scholars who have come to this 
conclusion, but Sri Madhvacbarya, the founder of the Dvaita School of 
VedSnta, has come to a somewhat similar conclusion. In his commentary 
on the Chhandogya Upanisad, he states that there were two Kronas, both 
curiously having a mother called Devaki. I quote the following from his 
commentary (See Sacred Books of the Hindus, Chhandogya Upanisad, 
page 242). 

“There was an Avatara of the Lord called Mahidasa, just as an Avatira was called 
Krsna. Now curiously enough, both these names occur in this Upanisad. Mahidasa in 
this chapter, and Krsna Pevaki-putra in the next chapter. These, however, do not refer 
to the Avatiras, but to different persons.” 

"The MahidSsa of this chapter is a different person and so also is the Krsna of the 
next chapter. The Mahidfisa here is an Aitareya, and Krsna Devakiputra is not the 
Avatira Sri Krsna. Similarly, the Kapila mentioned in this Upanisad is different from the 
Avatfira of that name.’’ 

“Says an objector: But this is rather arbitrary. Had there been merely similarity 
of names, you might have said they were different persons, from the Avatfira of those 
names. But the similarity extends further than this, Mahidasa, the Avatara, was the son 
Itara, and so the Mahidasa here is also called the son of Itaxa, for Aitareya meanB he whose 
mother is Itara. Similarly, the Avatira Krspa was the son of Pevaki, and the Krisna of 
the Upanisad here is also called the son of Devakl. Similarly, Kapila, the Avatlra had a 
disciple called Asuri, and the Kapila of the Upanisad has also a disciple called Aeuri. 
These Soinoideneea are, to say the least, very curious.” To this the commentator replies;. 



APPENDIX I 




“These three persons bad performed high and strict penance in ancient times, and 
hid obtained a boon from Brahmtf, the Paramos thin, to this effect, that two of them should 
gat the names of the Avataras, in their next lives, and the names of their mothers should 
also be the same as the names of the mothers of Visnu. While Kspila asked the boon that 
his- disciples and disciples of his disciples should have the same names as the disciples, 
tie., of the Avatars Kapils. They farther asked that their names should be immortalised 
by being recorded in the Vedas. Brahma, the Grand Sire of all creatures, granted this 
boon to them. Therefore, it ia that these three well-known Kisis bear not only the names 
of divine incarnations, but the names of their mothers and disciples, etc., are also 
similar.” In the Kalika Purana also we find the same account of this curious 
coincidence: 

“Mahidasa, the son of Itara, mentioned in the Bhavricha Upanisad, is the Lord ViBnu 
Himself directly: while there was another Mahidasa, son of Itara, who was a sage. Simi¬ 
larly, Krisna called Vasudeva is the Supreme Spirit Himself; while there was another 
person called Krisna Devaki-putra mentioned in the Upanisad. Kapila called Vasudeva is 
the Lord Narayan Himself, while Kapila is the name of a sage also, and whose pupils were 
also called Asuri, etc. The sage Mahidasa lived for lit! years by learning the Becrct 
doctrine taught in the Upanisad ; the sage Krisna Devaki-putra was tho disciple of Ghora 
Angina, the sage Kapila was the founder of the perverse doctrine (atheistic Sankhya). 
These three obtained boon from Brahma the Pararaesthiu. and thus came to possess names 
irimilar to those of the Avataras, and became famous by realising their desires and enjoyed 
happiness.” Thus in the Kalika. 

It is clear, therefore, that the worship of the child Kpsna is a new 
phase, grafted on the ancient Krsna cult and brought from outside: either 
from the Christians of the North-Western Provinces (Ractria) or from tho 
Nestorian monks who had settled in the Western coast of India, and near 

•whose monastery of St Thome, Ram&nuj was born, uud received his 

education. 

The worship of the infant Krsna is considered pre-eminently tho 

worship of the Supreme Lord. All other Avatfiras arc considered as partial , 
While the child Kysna, sucking at the breast of mother YaSoda is consi¬ 
dered to be the perfect Avatara. Thus Baladeva at page 387 says: 

“It ia only in the Lord Krsija, the infant sucking at the breast of mother Yasoda, 
that we find the perfect manifestation of all the six attributes which constitute the 
Godhead, such for example, supreme love for all humanity or an object of supreme love for 
all humanity, the maker of the supremely sweet heavenly music which turns the head of 
even the wisest Gods like Brahma and the rest, the possessor of the most ravishing and 
beautiful form which enchants ail who behold it, and immeasureable compassion and 
file reatT 

Bat the traces of Christian influence are not so marked in the systom 
of AU^ftnuja as in that of Madhva. Madhva boldly arrogates to himself 
ttt w'lflhar afttwr of being the incarnation of Prfina (the Christ principle of 
^S^tuoity). Prfloa is the first begotten of God (Prathamah Pr&na), he 
son of God (Hareh Butah), he is the great Mediator and Saviour of 
Stt ’Jfvis. No one has seen the father, bat through the sou no oue sees 
IpuL-bat through Frfipa. 
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All these cannot be explained by the theory of chance and coincidences., 
To all fair-minded persons the conclusion would be clear, that the teachings ■ 
of Christ had some influence, though very faint, at least, on the developmenfc- 
of Madhva system; and its branch the Chaitanyaism which latter was certainly' 
acted upon by Islam. 

Nor need this conclusion jar upon the religious susceptibilities of 
our countrymen. For truth is no respecter of persons, and if the search 
for truth leads one to unsought for conclusions, it should be welcomed 
rather than hated. In the realm of truth, there should be no patriotic 
bias or caste prejudice Nations of the world have borrowed many truths 
from India, and India need not be ashamed, if she in her turn has borrowed 
some truths from other nations. There is no discredit in borrowing ;— the 
vital questions is what has India done with such borrowing ? A spiritual 
nation alone can borrow spiritual truths : nations in a state of barbaric 
ignorance are incapable of borrowing or assimilating such truths. It is, 
therefore, the glory of India that •die lias so assimilated the Christian 
truths that they have entered into the very fabric of her constitution, and 
moulded the character of her saints. The Christ said, “If thine eye 

offends thee, pluck it out,” and the Indian saint Vilvamangala carries 
this teaching into practice, by voluntarily making himself blind, because he 
had looked with amorous gaze on a woman. The Christ said, ‘If thou 
art smitten on thy right cheek, turn thy left cheek. - ’ And a Hindu 

saint actually does so. The teachings of the Christ, therefore, have 
produced their best fruits in India ; and the Indians are, therefore, often 

better Christians, than many a Mi-called Christian of the West. The following 

five points quoted by Hr. Grierson brings out this fact most clearly: 

(i) A saint teaches that initiation means ‘‘bom again/' The person who is tanght 
misunderstands him and takes the words literally. 

(*'*') Another saint, when smitten on one cheek, turns the other. 

(Hi) Another looks after a woman to lust after her, considers that his eye offends him, 
and blinds himself. 

(ir) Another considers that his right hand offends him, so he cuts it off and casts it 
from him. 

(v) The incarnate God is referred to as having on one occasion washed the feet of 
His servants. This is specially interesting, for the Mahabharat legend is that He washed, 
the feet of lirahmanas. The author distorts the old legend by changing Brahmanas to. 
saints or disciples. 

I have sot forth above the views of Dr. Grierson and Mr. Kennedy 
in some detail, but tho arguments adduced by these learned persons 
have been dealt with by tho translator of the BhabtiratnSvali in this 
series, and I need not repeat his arguments here, in order to show that', 
the Bhakti doctrine was not borrowed from Christianity, but was as old' 
as the worship of the Vfisudeva in India. Bhakti, no doubt, is an indigeooa$. 
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growth of India, and has been placed above all doubts by the discovery 
of the inscription on tho flagstaff of Garuda dedicated to V&sudeva, 
which bears the date of the second century before Christ But it 
may fairly be urged, on behalf of the opposite view, that the worship of 
the Child God is something new in Hinduism, and requires to bo 
explained. It is this Infant that is considered as the fullest Avatara : 
and unless passages are produced from the ancient Indian literature to 
show the worship of the child Kr§pa, the position of Mr. Kennedy appears 
for the present unanswered. No doubt, Mr. Keith in the Journal of the 
Royal Asiatic Society for January, 1908, page 169, has tried to meet tho 
argument of Mr. Kennedy but the rejoinder of Mr Kennedy in the April issue 
of the Journal is worth perusing. 

The child worship or the worship of God as Gopak is not universal 
throughout India, and is confined to certain parts of it only, and there is 
nothing impossible in the view advocated by Mr. Kennedy, that this form 
of Bhakti called Ruch> Bhakti is not the ancient Indian Bhakti taught in 
the Gitfi and Upanisjads, but is a later accretion. 

Nor is this without analogy in modern Hinduism. No one can 
doubt for a moment that the word Nfirayana is a very ancient term 
for God in Sanskrit literature and the worship of NSrayana is certainly 
anterior to the coming of Islam in India. But I doubt whether there is any 
intelligent Hindu scholar who would deny that the worship of Satya 
Nfirfiyana and the Katha or legend related regarding Him aro not influenced 
by Mahomedanism: and that the w hole of the Satya Nfirayana’s worship 
is not taken or adapted from Islam. Similarly, the word “Brahman” is very 
old in Hindu literature, but no one doubts for a moment that the modern 
form of the worship of Brahman, as seen in the sect of Keshab Chandra 
Sen, is taken from the Christian liturgy with appropriate modifications. No 
wonder, therefore, that the ancient Aryan worship of Vasudeva was modified 
into the modern GopSla worship by contact with the early Christians. 

Let me not be, however, misunderstood on this point I do not hold 
that it has been established conclusively that GopSla worship has been 
borrowed from Christianity, but I maintain that the reasons in favour 
of such borrowing are stronger than those against it This conclusion does 
not touch the larger issue as to the origin of Bhakti—for Bhakti or loving 
devotion is not a thing that can be borrowed by one nalion from another. 
Bhakti is as much natural to man as JfiSna or Karma. They are God-given 
qualities. But though Bhakti is natural to man, its particular aspect as 
Gopfda worship .may well have been taken from some outside souroe. In 
fact, the statues of YaAodi holding in her lap resemble so very 

ma A with the Madonna holding the Infant Jesus that odo is struck with 
Hi strange coincidence. It is the glory of Hinduism that it bas assimilated 
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the religions of various people and made them its own; and it need not 
be a matter for wonder if Hinduism has been influenced by the Avat&ra 
of Bethlehem. 

S. C. B. 
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The teachings given by $ri Chaitanva have been summarised in tlie 
small pamphlet called Prameya-Ratn&vali by Baladeva Vidyibhuijapa, 
This school admits five principles or Tattavas, namely, (?) ISvara or God 
(it) Jtva or Soul, (???) Prakfti or Matter, (???) Kftla or Time, and (??) Karma 
or Action. 

It tenches also nine Prameyas or propositions established by proper, 
proofs. They are : 

(?) God is the highest substance. 

(?Yi Ho is known through all the Revelations. 

(???) The world is real. 

(???) The differences are real. 

(?) The souls are real. 

(?■?) There are various grades of souls. 

(rii) Release is the attainment of God. 

(?•«?) Its cause is the worship of God. 

(?» Proofs are three—perception, inference and authority. 

We give a translation of this short treatise here, hoping that it will 
give a bettor idea of the doctrines of this school than any summary. 


PRAMEYA-RATNAVAL! By BALADEVA VIDYABHfSAXA 

INTRODUCTORY 

Sri Baladeva VidyAbhilsana, after composing his commentary on Brahma Sutras, 
under the direct inspiration of the lord Govinda, styled it Govinda Bhtfsya. Thereupon 
he composed this short treatise, and in order to its successful termination, he recites the 
following verse of auspicionsness : 


I’AIU i. 

3P(% u HB fi V T; S tG T HUlM f q : 1 

ffWft f?TOT yJftKflUefi II 

. Let Sri Govinda, tbe Lord of Gopis, the Protector of the universe, the. Giver of , 
joy to His devotees, be ever victorious. Through his grace I shall describe briefly the 
various categories or Prameyas.—1. 

Note : This verse has a double meaning, Govinda, Gopinitha, and Madanagopdla an? 
three deities whose temples are famous in Brndtvana. The nest verse also is a prayer 
to the same effect. 



PRAMEYA-RATXl VALl 


PARA n. 

i tarftpsfift srrffer u 



i ?rc*r ifirfs \m 


3. Let oar hearts be ever inclined towards that (Triune) Lord, whose essential form 
it intelligence (Chaitanya), eternal bliss (NTitySnauda), and peerlessness (Advaita). He is 
satisfied with the Jlras, if they show the slightest semblance of lore towards Him. He 
iaUw Lbrd and Establisher of Justice, and the mere utterance of Hia name Bares all 
souls hi this universe.—2. 

JVote ; This verse also has a double meaning. It recites the three great Avatftras of 
the Kali Age, who were contemporaries, namely, Chaitanya, the Avatfira of Krsna, 
Nffyananda, the incarnation of Sankarsapa, and Advaita, the Avatira of Siva. In 
dm next verse the author salntes the original founder of this sect, namely, Anandatirtha, 
bettor known as MsdhvBcharya, 


r.un in. 


t pwmi qfersffznfi i 

jrfil? 3RT: 3^T: II * 


3. Let that ascetic be erer victorious, whose name is Anandatirtha, who is the abode 
of joy, who is the ship to cross the ocean of transmigratory existence, and whom the wise 
ever praise in this world.—3. 

Note : In the next ver-e the author ahows the necessity of remembering the succeas- 
sion of teachers, through whom the particular doefcrino comes into the world. 


i*\RA IV. 

vprfci f^T *jfw*hi forqq; i 

II v II 

4. The free-from-all-faults should constantly meditate on the faultless succession of 
teachers, because by such meditation is obtained the one-pointedness of devotion, and 
there arises the grace of the Lord Hari on the man.— 4. 

Sole . About this are the following verses of I’adma l’urfina. 


i 

ftror mi i 

3RI: it 

5K 5K R I ^ USUI 

As Is Mid in the Padma Parana : 

5. The Mantras which are without any Samprad&ya (which do not 
any schools), are considered fruitless. Hence in the Kali Age 
PHPIftl arise four founders of schools, namely, Sri, Brahma, Budra 
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and Sanaka. All these are Vaisgavas, sanctifying the earth, and will 
arise from the Supreme Person in Utkala, in the Kali Age.—5. 

Note : Those were the four founders of the four schools of Vaisnavism. The Vieiju 
Mantras, found in the works of any of these four, have the power of conferring salvation ; 
but not so, if fonnd anywhere else. The ancient law is that every pupil must have 
Guru, who belongs in direct apostolic succession, to any of these four. Therefore, a Vispu 
Mantra, not belonging to any Sampradaya cannot produce any effect, though recited for a 
long time. The next verse names the four human representatives, through whom the 
above-mentioned four divinities established their sects. 


PARA VI. 

SsCl m: U ^ U 

0. Sn inspired (made her own) Ramanuja, the four¬ 
faced Brahma inspired Madhvacharya, Rudra inspired Vispu 
Swami, and the four Kumara.s, Sanaka and the rest, inspired 
Niinbaditya.—6. 

PARA VII. 


m H'jwwi *i*n i 


The author next mentions the line of his own Gurus in the following v ses : 



II 


ii 

^ srfrFxl: II 

^<l1^Pl<3 F F 5T^ | 

f WJrl II ^ || ffcl II 

7. The first Guru is Lord Sri Kr§pa, whose disciple 
was Brahma, whose disciple was the divine sage Narada, 
and whose disciple was BSdar&yapa, whose disciple was 
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^^\va, whose disciple was Padmau&bha, whose disciple was 
Nyhari, whose disciple was M&dhava, whose disciple was 

Aj|§obhja, whose disciple was Jayatirtha, whose disciple was 
dt&lQasmdhu, whose disciple was Dayftnidhi, whose disciple 
was Vidyftnidhi, whose disciple was E&jendra, whose disciple 
wf« Jajadharma, whose disciple was Purusottaraa, whose 
disciple was Bralunagya, whose disciple was Vyasatirtha. 
We pray to these all in succession. The disciple of 
VyHsatirtha was Laksinipati, whose disciple was MSdha- 
vendra, who had three disciples ; namely, IsvarSchRrya, 
AdvaitachSrya and NitySnanda, all these are world-teachers. 
We bow to all these. We bow also, with adoration, to 

Lord Chaitanya, the refulgent, who was the disciple of 
IsvarlchSrya, and who saved the world, by showering on it 
the love of Lord Krspa.—7. 

A’ote : Though there is great gap of thousands of years between BddarAyana and 
Madhva, yet the latter is said to be the disciple of the former. The tradition says that 
onoe MadhvAchirya and BsiikarAcbnrya were disputing as to the truth of the various 
doctrines, surrounded by thousands of learned men, at the Manikarnika Ghat, Benares. 
So absorbed were they in their disputations that they went on arguing, for days and 
nights together, without taking food and re-t. Then all saw in heaven VyAsa himself 
aa bine as the sky, proclaiming that Madhva'8 exposition was in accordance with his 
doctrine and not that of fearlkara. 

Chaitanya is thus the disciple of I4var£ch£rya who was the disciple of MAdhavendra. 
Hus leaves no doubt that the Chaitanya SampradAya of Bengal is a lineal descendant of 
the famous school of Madhva 


I’AJU Mil. 



3R 1 

sfl 

ilmpras 11 
^ a^ps*** m. m mm. 

II c II 

Not? are described the categories. Sri Madhva 
that Lord Vi§gu is the highest substance, and is to 
own thr ough all the revelations, that the universe 
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teal and so also are real the differences that exist therein ; that the 
Jivas are all servants of the Lord aud are real, and so also are real 
the differences that exist between them. That salvation (Motp) 
consists in obtaining the feet of ViSyu ; that the cause of getting 
this release is worshipping Him with parity of heart, without desiring 
fruit, and that the proofs are three—perception, inference and sacred 
testimony. Thus teaches Hari, Lord Krsija Chaitauya.—8. 

Notes : The above verse recites the well-known nine categories or truths of this sect. 
They may be thus shown • 

(0 God is the highest substance. 

('0 He is known through the Revelations. 

(m) The world is real. 

(Id) The differences are real. 

0) The souls are real. 

(f/) There are various grades of souls. 

(Fit) Release is the attainment of God. 

(viii) Its cause is the worship of God. 

(t'j) Proofs are three,—perception, inference and authority. 


FlUSl I'ltWlVA \ 
run in 

The Supremacy of Visnu. 

Thus in the Gop&la Purva Tapani Upanisad we have the following as to the 
supremacy of Visnu : 

3>'vi a t&tti vriftd 

i 

Therefore, Krsna is iudeed the highest Ood ; let one meditate 
upon Him, let one recite His name constantly, let one serve Him con¬ 
stantly and adore Him always 

Similarly, in the Svetfi£vatara Upaai?ad (I, II) we have the following : 
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When that God is known, all fetters fall off, sufferings are destroyed 
and births and deaths cease. From meditating on Him there arises, 
on the dissolution of the (Linga) body, the third state, that of universal 
lordship and isolation from (all trace of matter) and he becomes fully 
satisfied. 

Note : The third state arises when the Moon-world and the Brahmi-world arc 
trarmoended, and the man becomes free from his subtle body and reachfea the world of 
Vmsqu. 

In the next verse of the same Upanisad it is said : 


This which rests eternally within the self should be known and 
beyond this not anything has to be known. 

So also in the Glti (VII., 7) wc have the following : 

HtT: ^ I 

( Hfa i ^ ^ ^ II 

There is naught whatsoever higher than I, 0 Dhananjaya. All this 
is threaded on Me, as rows of pearls on a string.—9. 


Paha \. 

^ fWT: TOHt WU 111 « II 

10. ^Since He is the primordial cause, since He is the abode of 
all attributes like all-pervadiugness, intelligence, bliss, and the rest *, 
and since He possesses eternally energies like Laksmt and the rest, 
therefore, Kr§pa is considered the Highest God.—10. 

Para xi. 

a* ’wij: i 
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On this subject of His being the Universal cause, the Sveta&v&taras (V., 4-5) say : 

qsr $? Nt itau wm 

q^fc! qr^ta qfan*mr: i ( qqifafe qqfafo 

8j^«& ifPTTS? twW ) II i( II 

As the car of the sun shines, lighting up all quarters above, below, 
and across, thus does that God, who is one (Highest of all) and 
hence adorable, rule over all that has the nature of being the cause 
(of the world, such as PradhSna, Mahat and the rest). 

He being one, rules over all and everything so that the universal 
germ (Prakrti) ripens its nature (becomes modified into Mahat, etc.), 
diversifies all natures that can be ripened, and determines all 
qualities. 

As regards His all-pervadingness, intelligence and bliss, in the hatha T'panisad (It., 21) 
we have the following : 

m to* i 

Jl^ri * #*fc! || ffa || 

(The wise who knows the Self, as hodiless within the bodies, 
as unchanging among changing things), as great and omnipresent, 
does never grieve. 

Note : The above verse, however, mentions the omnipresence of (Jod, it does not 
mention His intelligence and blissful nature. The word Atman, however, is used in the 
above verse, and etymologically it means the goal of the wise. Since the wise reach 
the intelligent and blissful God, hence those attributes also are included in this verse. 
This is shown in the next verse. 

i 

By the word Atman is understood the intelligence and blissfulness 
of God, because the wise say that Atman is derived from Ata,*to 
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obtain' ; and it means JTe who is obtained by the Mnktas (and it is 
well-known that the Mnktas reach bliss and intelligence). 

Note : There is an express text also declaring God to be intelligence and bliss. 

In the Brhadaranyka UpsnUad (III. 0. 2H) the VAjasaneyins read the following * 

m TOFT f cl ^ II ^ II 

Brahman, who is knowledge and bliss, He is the principal, both 
to him who gives gifts, and also to him who stands firm, and knows. 

So also in the Gopila PArva Titpani Upanisad we find (iod described as intelligence and 
bliss in express terms * 

tfoh I fir! 1 

That one Govintln whoso form is existence, knowledge and 
bliss. 

Note : Bat how can then a being, who is pure intelligence and bliss, hare a form " 
This question is answered in the next verse. 


P\t!\ XII. 

SjIrNrHl HWU 

12. The Lord, though intelligence and bliss, must be supposed 
to have a form also ; just ab music has a form perceptible only to 
the trained ears of a musician. Moreover, the word ‘Ghana,’ as 
Yijflinaghana, A.nandaghana, is applied to the Lord, which also shows 
that He has a body. But there is this difference between Him and 
other embodied .beings, that in His case, His very body inspirit, and 
4h«£g ib no distinction of the body and the embodied with regard to 
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Note ; In (Kb ease of the Lord, intelligence is not only the attribute of the Lord bat 
it constitutes His very body and hence He is called Vqadnaghana, intelligence solidified, 
intelligence incarnate, Anandaghana, blis3 solidified. Bat how. can an entity which 
has a body be oil-pervading ? This is answered in the next paragraph. In the printed 
Bengali edition of the Prameya Rat nival i. the quotation is said to be from the Mundaka 
Upanisad. It is, however, a mistake ; the passage occurs in the Svetasvatara Upanisad. 

I'Utt Ml 

Jf«TT g^i I 

In the Hvetasvatara (III. 9) we have the following statement showing that the 
all-pervadingness is an attribute of the form of Uod. 

That one exists in lieaven and stands there upright as a tree •, 
by that Person all this is pervaded 

Note : That one Lord Har< ovists in heaven, bowed to by all bat bending to none, 
like a straight tree that knows no bowing. Here Ihe word “person” coupled in with the 
expression “dwelling in heaven” shows that the Lord has a form. The next sentence 
“by this all is pervaded' shows that the Lord though having a form, is still all- 
pervading. 

=3 cTT^T: II 

Though dwelling in heaven, the expression ‘Tie pervades all” 
shows that the I ml is both all-pervading, as well as having a form, 
simultaneously. Because of this it is possible for Him to appear 
simultaneously to all. who meditate on Him. in whatever region of 
the universe they nyty be, and who all >ee Him in one and the same 
form. 

Note : The next quotation from the Bhigavata Purina also indicates that the very 
embodied form of £ri Kr>na .s all pervading though it appeared like an ordinary 
human form to His mother and others. 


POO MV. 

tft ^ i 


In the tenth rtkandba of the Bhiigavata Purina we have the following : 

* i 

sm<i m n h 


p 
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He who has neither inside nor outside, neither front nor hack, 
hilt who is simultaneously both inside and outside of the world, in its 
front aud in its back, yea, who is the world itself; Him considering 
as her son, as a mortal child. Him the unchangeable and Immutable, 
the cowherdess (Ya£oda) bound by a cord, as if He was an ordinary 
infant. 

^ II 

In the GitS also (IX, verses 4 A 5) we have the following: 

i )| 

h ^ h i 

^ mm n 

By Me all this world is pervaded in My uninanifosted aspect, all 
beings have root in Me, T am not rooted in them. 

Nor have beings their root in Me, behold. My sovereign Yoga. 
The support of beings, vet not rooted in beings, Mv Self their efficient 
cause. 

The word Yoga in the al>c>\e verse means the cnerg\ (Snkti) of the Lord, as is 
explained in the following • 

There is an infinite energy (Saktil in the Lord, to which the 
term Yoga is applied and in the opinion of the knowers of truth, “Yoga” 
means here this power of the Lord which reconciles all contradictions, 
and makes impossibles possible. 

Ante: With My subjective form dwelling in the inmost recesses of all, I pervade 
this universe; all beings have root in Me, because I support them all. I am not 
looted in them, because they do not support me. Nor do I support these beings, as 
tie water is supported in a jar; but they are supported by Me, as the moon in the sky, 
by the mere force of My will. And hence I say nor have these beings root in Me. 
phis is possible through my sovereign Yoga, through My limitless energy dt HaktL 
* The word Yogs here is derived from 1 Ymyate durghatesu Kflrye su anena,’ That 
by which one can perform the most impossible feats. * 
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PARA XV. 

Note : In para 10 il was said that Sri Krarja is the highest, because He possesses 
ntelligence, bliss and the rest. The author now explains what is meant by the phrase 
“and the rest” (Sdii in Anandatvfidi. It includes Omniscience, Blissfulness, Masterfulness. 
Friendliness, Teachership, Haviourhood, and Beauty. 

3fT%T i q«r u 

By the phrase “and the rest” is meant omniscience, as we find in the Mnndaka 
Upanisad (T., 1. 9): 

9: I ^ I 

He who is all-knowing and all-acquiring. 

The phrase "and the rest" also means the blissfulness as we find in the Taittiriya 
Upanisad (II., 1. 1). 

*TF#3[c 4 ^ t 

It also includes blissfulness, as in the Taittiriya Upanisad: 

3f FFi * f^rfci ii ii 

Knowing the bliss of Brahman- he is never afraid. 

s*prgff? j&crma* ^ u 

It also includes masterhood, friendliness, teachership and saviourhood. as we find 
in the Svetilsvatara texts (ill.. 17, IV., is arid VI., 10). 

srfer sgifanrc sHte? src<n n ^ n 

The Master of all. the Ruler of all. the refuge (of all), and the 
friend (of all).—- Svet., III., 17). 

si^rr ^ n ^ 11 

(Thus worshipped by the Jivas) there flows forth from Him the 
ancient primordial wisdom (which is the essential attribute of Jivas, 
but which is beclouded so long as the Jivas do not turn their face 
towards the Lord.)—(Svet., IV., 18). 

ll ^ =3 ii 

He is the cause of the bondage; the existence and the liberation of 
the world. 

qrgwp-'t y JbTrurc?fife^ i 

This phrase "and the rest” includes also sweetness and bcautifulness. as we find 
in the Gopila Upanisad : 

wi fcfTH I 

II ffc! It 
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(“Meditate on) the Lord n e , having eyes like full-blown white lotus, 
a body of the (blue) colour of clouds, garments of lightning, with two 
arms, and adorned with the symbol of silence, and having a garland 
round his neck, which is made up of all the spheres of the heavenly 
orbs.” 

—(Gtopala Pflrva Tipani, p. 1N'> of the Ananditsrama series). 

\\ i. 

Sole: In the preceding sections it has been said that the l^ord has the attributes of 
ail-pervadingness, intelligence, bliss, omniscience, blissfulness, masterfulness, friendliness, 
teachership, saviourhood and beantifulness. Now arises the question • Are these attributes 
’ of the Lord Hari separate from him or not “ They cannot be separate from him for the 

Sroti says (Ka(ha Up., IV., 14) “He who secs the quality of the Lord as separate from the 

Lord runs down quickly to darkness." Nor can they be non-separate from the Lord, 
because the Lord is said to be Nirguiia or without attribute. This point is raised and 
answered in the following verse: 

j R faai qfWt wf II 

J TOT: II 

The attributes are not separate 1 from the substance possessing those 
attributes. Though there is no difference between the tjutility and th< 
thing qualified, yet owing to a peculiar condition (Yisesa) there is an 
appearance of difference. Just as Time, though one, is spoken of as 

having many parts, and even the wise use phrases like ‘‘the Time 

always exists.” 

Sole: The discussion on this point in the Ved.iutu Sfltra (III., 2. .11) makes the 

dear. 

The two (the J/>rd and His attributes) are spoken of separately —though they arc 
essentially one—just as the water and its waves are spoken of separately as two, though 
it is alt one water. The difference arises from this Yisesa. Therefore, tho Loid who is 
ever joy and bliss, is said to be joyful aud blissful and to have a body of all delight. AH 
these qualities of the Lord are eternal, and consequently that body of the J-ord is also 
demal. Though there is no distinction (Vises* strictly so called) here between the 
quality and the qualified, yet for conventional purposes such a (Yisesa) distinction ri 
recognised and spoken of as such. If this conventional (Viscsa) distinction be not 
admitted, then the sentences like tho following would also become absurd (foT they aie 
really tautologies when logically analysed): “The being exists,” “the time always 
exists,” “the space is everywhere.” All these sentences are logical tautologies, but 
they are of constant use and good as conventions. Nor can it be said that such a usage 
Is e rrone ou s and is based upon delusion. For the phrase “the Be-ness exists” convey* 
aa true an information aa the sentence “the jar exist*.” For there is no subsequent 
experience whkh aublates this knowledge. Nor is the sentence "the Be-ness exists,' 
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is A superkn position or a figurative speech like “Iievadatta is a Hon.” For we can never 
say of Be-ness that it does not exist, as we can say of “Devadatta” that he ii not a lion* 
Nor can it be said that such a usage is a natural one, though t.iere is no concrete 
content of any substance in these sentences like “the Be-ness exists. - ' The very fact 
that such usage is natural shows that in these sentences also there is a Vises*. The 
existence of such Vises a is suggested by the illustration of the water following down 
a hill. The man who makes a distinction between the Lord and His attribute* 
goes down to darkness, like the water that falls on a mountain top. In that verse there 
is a prohibition of all difference between the Lord and His attributes which are described 
there. In the absence of such conventional difference, there cannot be the possibility 
of the relationship of quality and qualified, merely because there are many qualities. 
The category called Visesa (the specific attribute) therefore exists, even here, though 
it is not here separate from the substance but still has a particular function of its own. 
Nor is it open to the objection of regressux in m/i it 1 "» that a Visesa must have a Visesa 
of its own, and so on. For we have said above, that tin, Visesa here though not separable 
from the substance (t.c, the Ixird) has a function of us (tn with regard to that substance. 
Therefore, the existence of Visesa is proved here also, as it is an invariable concomitant 
of the substance to which it ap])ertairis. 


run ii 

=3 II II 

Thus it is said in the Ndrada PancharStra 

The Lord is an entity having perfect and faultless qualities. 
He is the Atman, the Self and free from all the attributes oE the 
body consisting of insentient matter. He too has a body, hands, 
face, stomach, etc., but all of pure bliss (not of matter). The 
Atman is everywhere raid always devoid of internal differences 
also. 


run min. 
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Now is shown the eternal union of the Lord with Laksml (See verse 10), In Vi$$u 
Pttritga (L, 8. 15) it is thus said : 

That mother of the world, Sri, is the eternal energy of Visnu and 
is indissolubly united with the Lord. As Visgu is all-pervading, so is 
she also, 0 ! best of the twice-born. 

qT w \ 

fa efoqqft&fcl STff ftrqTH 5PJ%TH II 

There are three energies (Sakti) of Yispu, among them that which 
is praised as the highest is verily Sri, and she is not different from 
the Lord. Thus taught the (treat Teacher MahUprabhu (Chaitanya) to 
his disciples. 

IVofe: According to one view Lak-.mi is a Xitya Mukta .liva or a soul belonging to 
the elass <Sf the eternally free. In that view, she cannot be said to lie identical with 
Vigpu. Bot according to the teaching of l,ord (iaurangn, Sri is identical with Yijnu nod 
never separate from Hnu. And as an authority, reference is made to the above verse of 
the Visnu l’ur.ina. As regards the statement thnt I.akjmf is separate from Visnu, that 
applies to the case of certain eternally free divas, OYerbhadowtd by the spirit of l^ak-^mi, 
and thus those Jjvas are called also Lakstnj. But it is a secondary use of the word 
Lakfim i. Primarily she is the highest aspect of the lord Yi~nii himself, the great mother 
Of the world, and not any d i ra. 

But what is the authority that Vijnu has three energies 9 The next verse answers 

that : 

TOq ^wqyl^qi q II 

As regards Vi«nu possessing three Saktis or energies we have the following statement 
in the Hvetaavatara l T pamsad (VI., 8) . 

His high power is revealed as mai.ifold and innate, the power of 
intelligence (JnSna-Sakti), the power of strength (Bala-Sakti) and the 
power of action (KrivS-Sakti). 

Note : dSana-Sakti is called also Humvit or consciousness. The Bala-fc>akti is called 
also Bandhini, that which brings about union of atoms. The Kriyd-Wakti is called also 
Hlfidinl or the delight-giving power. All these powers are Hvdbhitviki or innate in the 
Lord, as the power of burning is innate in fire. 

I q I 

*He is the Lord of matter (Pradhana) and of spirits, (Kfjetrajna) and 
He is the ruler of all Gugas. 

. Note : la the Visnu Purina it is mentioned that the highest energy of the Lord 
Mfled J^Midcifkti is not subordinate to time but transcends it. And the Lord though not 
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separate from the highest energy, is yet said to he the Lord of Laksmi, in a metaphorical 
sense only, as will be shown in the subsequent verses. 

v -ft ^ ' 

<*rr i 

srfasnqjwtafRT || n 

In the Visnu PuriSpa it is thus mentioned : 

The Vistju-Sakti is ealled Pari!, the Apara Sakti is called 
K§etrajn£, and the third Sakti is that which is called AvidvS and 
Karma, the energv found in matter. 

.\o/e : In other words, the divine eiurpv of the Lord is called Parit-Kakti, the energy 
found in the .Jivss or soul energy is Apar.t "ikti. and the energy found in matter is called 
Avidyii-Sakti. 

In the same Yisnn Pnruna ft., 0. 44 1 L to he found the authority that Sri is the 
Par,i-Sakti not separate from Vi*nu : 



zrw STFteg S II 

"Whose highest energy called the Par3-Sakti is not within the 
scope of minutes and hours or anv other division of time, may that 
pure Havi be propitious to us. 

HFlSTt | 

S 1 : II II 

He who is called P.iramesa (the Lord of the highest Laksmi, 
Para, highest, Ms, meaning Laksmi, and Isa, the Lord), who though 
pure and non-separate from this Parama or highest enei^r, but is 
yet called figuratively the Lord of P,<.rma. may that Yisnn, who is the 
Self of all embodied beings, he propitious to Us. 

.Vote ; This Param4 or Par.i-Sakfi is threefold, as is to l>e found in that very Visuu 
Purina (1~ 12- : 

I 

II ^ II 

In Thee, refuge of all, exists this one power which is 
threefold, namely, Hlfidini (bliss-giving). Sandhill i (existence- 
giving), or all-prevading and all-combining : and Samvit (or 
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consciousness). In Thee, devoid of all Gugas, the energies of matter 
do not exist such as the energy called Sattva causing pleasure, the 
energy of Eajas causing pain, or the combined threefold Gupas 
called Mfi.y5. 

i 

Yi§pu is one indeed ; and indeed one is also Lake mi, his 
eternal consort ; they become many because they assume various forms 
through their essential power. 

The Lord Vispn though a unity in reality. rUo becomes mainfold, as we find in the 
Gop&la Upanisad : 

# sot: fwi fear m ^it q* thrift I 

There is one ruler all-pervading. Lord Krsna, the adored of all 
and though one, shines forth ns many, the wise who worship Him 
as seated in the throne of the heart, enjoy eternal happiness, but uot 
so the others. 

Noin : The various forms of Vifnu are the AvatSras like the fish, the tortoise, etc. 
As Vispu though one has many forms, similarly, Laksml though one has many forms, as 
we find in the following verse of the rivetaSvatara Gpanis&d, \T., 8 : 

WU eKWnSvFi. W I 

His ParS-Sakti is described as manifold. 

.Vote : Lsksmif, the ParA-Sakti of Visnn, appears as JAnakt, Rnkmint, etc. 

Note: Though jevery Avatira, whether that of Vispu or Laksml, is ever full and 
has the whole of Vispu or Laksml in it, yet some Avat/tra is called complete and others 
partial, owing to the manifestation through it of all the attributes or only some attributes. 

1$l: prafofi traift f| I 

m- 

Though, every Avatara is full without any distinction 
of dilbtBnc e, yet -the distinction between one AvatSra and 
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the other, is made ou account of partial or full manifestation of the 
powers. 

<ra fWr ; 'jfn i 

As regards the fullness of all the Avattfras of Visnu, we have the following text of 
the Brhaddranyaka Upanisad : 

P> H ^h 

ii ii 

That (the root of all A vat or as) is full, this (the visible 
Avatttra) is also full, from that full this full emanates. 
Taking away this full from that full, the full still remains 
behind. 

nsran? =* ii 

In the MohavariSha/Huirina a!->o it is said : 

✓ f^TT: WH: I 

fI%T^R^f|rTT sr§feT: wfal II 

^ m$l: ^n?: II ^ U 

The bodies of the Supreme Self assumed as Avataras are all 
everlasting and begin uingless. They are free from increase and 
decrease, and do not consist of Prakrtie matter. They are all forms 
of supreme bliss and intelligence, ami full of perfect attributes and free 
from all defects. 

•Vote : For a fuller description, see page AST of the Vedinta Sutras. As every Avatira 
of Visnu ia I’Orpa, so also every Avatiira of Lakfmi. 

evu\ xxii 

*ro f«ra: m w »4tf^sgiT% ii 

Now as regards Srf. She (also takes Avatiiras corresponding to those of \ ispu). as in 
the Vijpu Purapa (I,, 9. 140—143). 

mi ^ II 1 It 

q qiffig TT ^ I 

^ fem. It * II 


8 
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3 R% ^1^3, ftwnftm g g ifctt n * h 

ftujT^Tg^qi %, It S II II 

3j ^ ft | g HilXiri fX^Rii 


As this Lord of the world, the God of *all sods, the punisher 
of all sinners, takes an AvatSra, so also does Sri, His help-mate, 
take an Avatftra corresponding to His. Thus when Hnri assumed 

the Aditra foim, she came out of the lotus as Kama la ; Avhen 

He assumed the Bhttrgava AvatSra (Parsurttma), she took the 
form of Dharapi ; when he became RSghava (Rttmachandra), 

she became Sits : when He appeared as Krsno. she appeared 


as Rukmipi. 

Similarly 

in other 

AvatRras also. she 

is 

always 

the 

help-mate 

of Visnu. 

"When ho assumes a 

Dova 

form, she takes 

the form 

of a Devi : 

when lie appears as a 

man. 

she 

appears 

as a 

woman ; 

verily she changes 

her 


body corresponding to the ehamre assumed by the body of Visnu. 

Thus, in the opinion of the wise, all Avatilras are essentially 
non*different and every one of them is perfect and 

fall. 


run win 
xWlft i 

BtLIl there is a distinction between these Avatfiras when viewed from outside. 

<t?t vrt i 

Ab regards this apparent difference in the A Mil liras of Vir-nu. we have in the 

Bhiptrat* Pnrtna : 

3^: 1^3 WFl II || 

These AvatSras are the partial manifestations of the 
Supreme person, but the Lord Sri Krspa is the Bhaga'ftn 

Himself. 

fern =st ii 

fiari himself became the eighth child of Devaki. 
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3f*l fiWWWI I 

“’TtfcTUp^r *ngww&” icgqwaj, qryif 

w*reft <iftrer =q” q?^ 

"*R*n *T% 3P?*fl§*lffc*T srfa: II II 

As regards the Avatara of Laksmi, we have it stated in the Atharva Upanisad that 
there is difference in her Avatitras also. Beginning with ‘‘in the region of Mathnrfi 
called Gokula,” etc., the text goes on to say “the two sides of Visnu are ChandrAvail 
and RidhiW’ and then it mentions the lower WatAras. by saying ‘ Laksmi, Durga and 
the rest are her partial Avat.iras.’ 

ntepfora^i 3 . 1 

Similarly, in the Gautamiya Tantra we have • 

<Ry II ^ H 

Kadhika is said to be the highest deity, the Goddess full of 
Krsija ; all Laksinis are her Avat&ras, she is their source, she is 
full of all prosperity and every beauty : and is the enchanter 
of all. 


run \\\ 

The abode of Vniiti is ,ilso eternal. 

The word ' Adi ' hi the phrase Nitya-Laksmi-itdi-raatv,U shows that the abode of Visjja 
is also eternal. Thus in the Ohhandogya Upanisad (VII.. 24. 1) : 

R WH: STftffel: I # II f^T II 

In whom does He abide V in His own glory. 

% m Rsq>?TRHT srf^fgcT: II ffyf II 

So also in the Mund&ka Upanisad (II.. 2a7) it is stated . 

lu the divine city, in the great void, abides this 

Self. 

* 

So also in the Hg Veda (1., 154.0) we have the following : 

3RTTH: I 

f*T: W cRRRWrfa ^ II 

Tft, them ; Vftm, for tlie sake of you two, namely, RadhibS and Kr$na, 
Tftatnni, houses ; Gamadbyai, to reach the goal ; for the going of you two; 
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C6masi, we desire ; Yatra, where ; U&vah* cows ; Bhuri-6ringah, long-horned ; 
Ayfisah, exist or go about, or exist giving prosperity. Atra, there. Aha, 
verily ; Tat, that ; Urugfiyasya, widely praised. Vfgnab, of the bull, of Vi§nu, 
the showrer of every desire ; Paramam, sublimest ; Padam, abode ; Avabh&ti, 
shines; Bhuri, much. 

Fain would we go unto Your dwelling-places where there are many-horned and 
nimble oxen. For mightily, there, shineth down upon us the widely-striding Visiju’s 

roblimest mansion. 

We desire to go to those Abodes of you two, where there are 
many long horned cows and oxen, and where brightly shines 
the Supreme Abode of that widely praised Showerer (of all 
proiperity). 

PARA XXV! 

So also in the Gopiila Upanis&d, it is thus written : 

mti ^ jfaragftft II II 

Among these seven cities, Mathura, the City of Gop&la, is verily 
Brahman, as if made visible. 

facial ^ ^ i 


80 also in the Jitanta Stotra it is written : 




zmgm ^fi¬ 



ll ^frl II 


The region called Vaikutjtha, adorned with the divine six 
attributes, but devoid of the three attributes of matter, is not to 
be reached by the ungodly. It is full of those persons, who 
are devoted to the live duties (Abhigamana, Upftd&na, IjyS, 
Adhyayana and Samadhi) : who are eternally perfect and 

devoted to the Lord. There are many courtyards and palaces in that 
city, and many an auspicious forest, garden, well, tank, tree and 
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Devas constantly worship this non-Pr&kritie city (which is Brahman 
itself), and which is refulgent with the light of myriads of suns. 

wifonw i 

Ho also in the Brahma Hamhita. 

The great abode of Lord, called Gokula, is a thousand-petalled 
lotus ; in the middle of these petals is the abode of the Lord, end 
which is manifested by His aspect called Ananta (Sankarsapa). 


cAin xxvii. 

Note : How is it that the abode of Hari, which is beyond the sphere of Prakrti, 
is identified here with Mathura, an earthly city ? How can this Mathurd be the 
undecaying city of the Lord v This doubt is answered in the next two verses. 

srpiHT ter ii ii 

The Supreme Lord brings down on this earth His divine city, 
which is His own Self, and then He manifests Himself in that city ; 
and this is the meaning of the phrase “Mathura is Brahman 
itself.” 

As the ignorant imagine the Lord Govinda, who is pure existence, 
intelligence and bliss, to be a man and to have assumed really the 
form of a human child : similarly, Mathura, the abode of the Lord, 
is considered by the ignorant to be an earthly city, while it is really 
the abode of the Lord. 


l’AUA XXVIII 

an? I rWlffc I 

Now the eternal sportiveness of the Lord is being described. In the Brhad&ranyaka 
Upanigad it is said : 

^ II II 
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He who is the past, the present and the future (and whose work 
or Liia is eternal). 

^ ^ SfifcpRROT II ^ II 

The one God, immersed in eternal sport, pervading all His 
Bhaktas, remains iu their hearts as their very self. 

i 

^ ^ ^ ^ rfr^rl: I 

^ 3=T^R %fcT HFtfrf ^TS#T II £. II 

ho also in the hmrtis (Gitl, IV.. !') ; 

He who thus knoweth My divine birth and action, in its 
essence, having abandoned the body, eonteth not to birth again, but 
cometh unto Me, 0 Arjuna. 


nm \m\ 

A 'ole : Admitted that the sport of the ljord is eternal, »►. proved by the texts ([noted 
above, but how do you support this theory by reagon ? Every work or action presupposes 

a point of time wheu it springs ; the duration through which it lnsts ; and the point of 

time when it comes to an end. How can any action then be called eternal Anything 

which has a beginning and an end is temporary. The answer to this objection is given 

in the next verse. 

II 

Since the forms of the Lord are infinite, since the companions 
of the Lord are also infinite, and since His abodes are also infinite, 
it follows necessarily that every act ot the Lord must he eternal, 
because it is not different from these. This is the opinion of those who 
know the truth. 

Note : (Since the Lord has infinity of forma, any act done by one form, is repeated in 
succession by other forms, and thus the action becomes eternal. Because in the infinite 
succession of forms, the action is being repeated in some place or other by some of these 
forma. Since ail the A v&taraa of the Lord are identical and non-difierent, the drama 
enacted by one Avalira is repeated by all the other, and in the infinito succession of 
AvatOras the act must be also infinite. Some vagne conception of the eternal activity 
of the Lord, and the existence through eternity of every act of the Lord, done in any 
incarnation, such as playing with the cowherds of Mathurtt, or preaching to the fishermen 
of Galilee, can be understood from the behaviour of light rays. Any picture in light 
hi theoretically eternal. The rays of light oarry the picture for ever and ever, to the 
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infinite depths of space. Thus the picture of Delhi Coronation Durbar exists even to-day 
in the rays of light, which arc carrying that picture in space. X little mathematical 
calculation will tell one at what particular point of space, that picture will be found 
to-day. 

yfo 9*R WI 11 

litre ends the first proposition, namely, that the Ix>rd is the most high and supreme. 



• Proposition second 


i %fr *TbTT#rf%%f% t 

Now as to the Lord’s being the subject-matter taught in Scripture, we have the 
foUowing in the GopSla I’panisad : 

II 1% n 

He who is sung in all the Vedas is verily Lord Kps mi. 

^TS% ^ II 

Ho also in the Katha UpanUad III., l.Tl . 

ci% dd 11 

Whose form and essential nature all the Vedas declare, and in 
order to attain Whom they prescribe austerities, (desiring to know 
Whom the great ones perform Brahmaeharya), that Symbol 1 will 
briefly tell thee, it is Om. 

t’UiV n 

tfl N i 

80 also in Hari Vafisa : 

uora%%r 30% midi frat i 

dfcdt II n 

In the Vedas, in the ESmityapa and so also in the PurStjas and 
MahSbhSrata as well, is sung verily everywhere Lord Hari, in the 
beginning, in the middle and in the end. 

utwn mwi'wiih. nrafdi om i 
• s Niwn: fesr 01^3T% iN: urnon II 

, v JJirectly or indirectly, all the Vedas sing the praise of the Lord 
|||dhaTft; the UpanUad portions of the Vedas sing His jjfaise directly, 
li» other portions of ther Vedas sing it indirectly. 



PRAMEYA RATNlVALl 


PAHA III 

Note But, says an objector : How can God be known through wordB? Does not the 
Taittirlya Upanisad (II., 4, 1) say “Yato vSchonivartante aprtSpya manaaa saha,” from 
whom all speech, with the mind, turns away unable to reach Him. How can then God 
be known, through words ? This doubt is answered in the next verse. 


i i 


^ ^ ffcl vm ^ ^TTfrl: || 

if m: || 


Those passages of the Vedas, whore wo find that God is sometime 
described as inexpressible by words, are to ho explained as inexpressible 
in His entirety. God cannot bo fully expressed by words. Such must 
be the meaning of those passages; otherwise, the very teaching of the 
Vedas would become useless, when they try to describe Brahman. This 
is my opinion. Why should men try to study Vedas, if God were 
totally inexpressible by words? 


I’Utt a 

The wise say Brahman is inexpressible, because it has not the 
attributes of species (quality, action, and name) and consequently it does 
not come withiu the scope of objects which words can express. 

parv \ 

?? ^ ii 

But if Brahman is totally inexpressible by words (as you say in 
the above verse), since He is inexpressible by all words, and since 
there is no word that can express Him, it follows that Brahman cannot 
be suggested by any word by LaksapR: (for LaksapR or suggestive 
implication cstj^apply to those objects which are expressible by words). 

4 
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ISbcscefore, in ray opinion Brahman, as conceived by you, 0 Advaitin, 
namely, an object without any attribute, can never be the Latsya or the 
implied suggested object of the Vedas. 

Aofo : The Advaitin's view is that Brahman is totally inexpressible by words, and 
tiiat the words of the Vedas only point to Brahman by way of suggestion or Laksaqd. In 
tliig view Brahman becomes the Laksya, the object suggested by the Vedas. But the 
Bhakti view is that Brahman is not the Laksya of the Vedas, but is directly described by 

the Vedas. 


Here ends the Second Proposition of Pramcya Ratnavali. 



PROPOSITION THIRD 


PAHA I 

*m ftWrMli l 

Now as to the reality of the universe. 



The all-knowing Vispu has created with His sakti this world, as a 
reality (and not as an illusion). Therefore, the world is verily real. The 
statement, that the world is an illusion, means that one should not rely 
too much on the world, hut should treat it with VairSgya or di.spassion. 

Thus it is written in the Svetaswatara UpanUad (IV., 1) . 

^ 3§STT \ 

f^SPRT^ 3 ^<^1 ^RT 

He, the Sun, without any colour, who with set purpose by 
means of His power (Sakti) produces endless colours, in 
whom all this comes together in the beginning, and comes 
asunder in the end ; may He, the God, endow us with good 
thoughts. 

So also in the Visnu PurBna. : 

m i 


As of fire, though placed in one locality, the rays spread out in all 
directions ; so of the Supreme Brahman, the energy (Sakti) spreads out 
throughout the whole world. 
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Sab. he, the AdhikArin who meditates on the Self thus. Parya- 
gtt, attained. 5^ Sukram, free from sorrow, «r«T*W Akftyatn ( fSflTtnftrkf&Pf ) 
incorporeal, without the subtle body. Asnftviram, eternal and full. 

WWFt, Avranam, si news-less, without muscles, without the dense body. 
«** i5uddham, the purifier, Apfipaviddham, untouched by evil, 

untouched by Karma-effects, pood or bad. srfk: Kavih, the seer, the knower or 
seer of all, the wise, the omniscient nvfWt Manisi, the ruler of mind, or the 
controller of Manas and Intelligences like Tlrahmfi, etc Panbhi'ib, omni¬ 

present all-existent all-controller, over-essence, conqueror of all passions, tho 
best of all WPP»J* Swayambhub, self-evistent, self-reliant «n*rWMpT: Yftthft- 
tathyatab, in its full and proper sense, really and trulv, and not as an illusion. 

Artlian, things, Vyadadhfit, disposed, ordained, S&Avati- 

bhyab. through eternal or recurring mnwp WamAbiival), years, age«. 

He attains the Lord, Who is free from grief, free from subtle 
body, free from smallness, free from dense body, the purifier, not tainted 
by sin. He creates the objects (like Mahat. etc.) really and truly, 
from eternity. lie is wise and omniscient, the Euler of all intelligences, 
the Best of all and Self-dependent. 

run ii 

’■ft fT=<sgn% ^ i 

So also in the Visnu Furana 

|| ^ || 

0 best of the sages, the whole universe (consisting of 
fevara, Jivas and Prakrti) n imperishable and eternal 
(The portions of Isvara) incarnate on earth and then disappear, 
while Jivas and Prakrti also get modifications of birth and 
death. 

rAHA ill 

’qf i 

So alao in the Mahibharata . 

m *&&*:*&*$ i SHlNfcI: | 

' ^i^rfa it ii 

BraEman is a reality, austerity is a reality, PrajSpati 
is a reality, all creatures have come out of the real, hence 
<he jrorid is full of reality and truth (the world is not 
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PAD A rv 

zm\ i 

*?t# *FWte3fB II 

The text of the Sruti— a Atman alone verily was in the beginning”— 
Ait. I. I. (does not mean that nothing else than Atman existed then, 
but the souls and Prakrti also existed merged in Atman in Pralaya), 
just as the birds exist in a forest, when the dark night is over it (and 
we say there is nothing in this forest but the forest alone). Therefore, 
this world must be understood to be a reality and not a falsehood. For 
this is the opinion of those who know the Vedas. 

rft tfr? sripfj* i 

Here ends the third proposition in the Prameya Katndvali. 


PROPOSITION FOURTH 


zfrwRt II 

qsfcr \ 

Kow is being treated that the .Tivas are separate from Visnu. 

As it is read in the Svetaswatara L'panisad (IV., 6) : 

ST I mm HHTH qftq^icl I 

W Dva (dvau), two. fPTOT RupnrnS (Suparnau\ of handsome plumage or 
Strong-winged birds, namely, the Jiva and the f^vara Sayujft (Sayujau), 

(rivals), always united, inseparable (friends). 'TOtqt SakhAyfi (Sakh&yau), 

of equal name, friends. By Vedic license the dual affix an is replaced by a, 
in all these four words, writ Samfinam, the same, the one Vrk&mi, the 
(A^vattha) tree, (the body). I’arisasvajSte, dwell upon, embrace, cling 

to, nestle. wt: Tayob, of two (birds), w?ij: Any ah, one (the diva). 
Pippalam, the fruit of the A^vattha tree, i e„ the efTeets of Karmas generated by 
the body. Sv&du, sweet : as if it was sweet. Atti. eats. The fruit 

is really bitter, but it eats it always as if it was sweet, AnaSnan, not 

eating the non-essential portion of the fruits of good works and no portion of 
the fruits of evil deeds. *r?3j: Anyalj. [the other, Abhi-chftka6iti, 

looks on, illumines all around. 

Two birds of handsome plumage, inseparable friends, nestle on 
the same tree. The one of them eats the fruit, as if it was sweet, the 
other, without eating, illumines all around. 

SlNffcl piRH: I 

w m II * II 

ThougS seated on one and the same tree, the Jiva bewildered by 
tile Divine Power sees not the Lord and so grieves. But when he Bees 
the eternally worshipped Lord and His glory, as separate from himself, 
then he becomes free from grief (and fit for Mukti). 

HtU : In interpreting a text there are certain maxim* to be observed. One of those 
la Mi down in toe following verse: 
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PARA II 

^ faf ii 

The beginning (Upakrama), the conclusion (Upasamhara), the 
repetition (AbhySsa), peculiarity (Apnrvata), the object (Phalam), the 
explanation of purpose (ArthavSda) and suitableness (Upapatti) are the 
six indications, by means of which the purport of a doubtful text may be 
arrived at. 


^ crrf^ ut^*. it 

These are the six tests mentioned by the wise, by the application of 
which the true purport of a text can be known. When applied to the 
Vedic text, they prove difference, hence difference is the object which the 
SSstras purport to establish. 

Note : Now in these above two verses the Upakrama or the opening words are two 
birds (showing there is duality and not monism) , the conclusion or Upasamhara is Anyam 
Isam. “the other who is the 1/ird ' (which shows that the Lord is Anyam or different 
from Jtva), the repetition is “the Other looks on without eatingand “when he sees the 
other lord,’’ the ApOrvatS or peculiarity consists tn this that the difference between man 
and Ood could not have been know n, hut through the Sast ras, and this passage teaches 
such difference, a fact which could not have been known but through revelation. The 
object (Phalam) is “his grief passes away.’ Arthavada is “He who knows his glory*’ 
while Suitableness is “one remains without eating.' 


I’AJtt in 

f^Sf 1 

So also in the Mundaka Upamsad (III., 1 . 3.) we have the following : 

qw it 

qkT Yad&, when. P«6yab, seer, the Jiva. Sf# PaSyate, sees. W 

Rukma, golden. Another reading is "Bugma” formed from the root “Ruj.” 

Varnam, coloured. The golden-coloured Creator is the Lord. This is the 
colour of His Aura, Kart&rain, the Creator (of the world). Ram, the 

Lord, jw; Puru§am, the Puru^a, the person. *31 Brahma, the Brahmfi or 
Hiranyagarbha. Yonim, the cause, the source of Brahma. TadA, 
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then. Vidvtn, the wise, the A parokga 'JAdnin. 3W Pupya, virtue, good 

-U% Hpe, rice, evil. The good and evil All Punya is not destroyed by JnAng 
but only that Punya which has not begun to manifest its fruit. The aoa-PrS- 
ntbdha. The Punya is of two sorts : JCfimya and non-Kflmya. The K&myn- 
pupya (good deeds done with a particular desire) is of two sorts—that which 
has begun to manifest its fruit (Prftrabdha) and non-Pr&rabdha. The latter only 
» destroyed, A’idhilya shaking off, destroyed, fhfsrs* Niranjanab, without 
Avldya. Paramam, the highest. similarity. The similarity 

consisting in being free from grief, and possessing full joy. Upaiti, reaches, 
attains. 

When the Jiva sees the golden-coloured Creator and Lord, as the 
Person from whom Brahma comes out, then the wise, shaking off virtue 
and vice, and becoming free from AvidyS, attains the highest similarity. 

^ i 

So also in the Kafha Upanisad (II., 4. 15.) : 

^ zm nhro ii 

Yatha Udakam, as water, gi Suddhe, in tlie pure. Hud- 

dham, pure, wrfhrs Asiktam, poured (into) v* Tftdj-k eva, like that (but 
not identically that; because we see that the bulk of the water is increased), 
with Bhavati, becomes. Evam, so. g%: Munch, of the sage, the thinker, 
faanw: Yijfinatab, the knowing : the liberated, vicm Atmft, the Self, (the Master, 
Y4yu, four-faced like Visnu, but does not become identical with him.) *l*fa 
Bhavati, becomes. dhm Gautama, 0 Oautama ! i.e., () Nachikctas! 

As pure water poured into pure water becomes like that, 0 Gautama, 
so the Atrna of the Muni, who knows, becomes like that (with Brahman). 

^ i 

Bo also in the Gita (XIV., 2.): 

^ ?3Wg q| fe Kq W{ ^ I^Wlr T T : I 
sftsft srsri 5T ^ || 

Having taken refuge in this Wisdom and being assimilated to Mr 
own nstfnre, they are not re-born even in the emanation of a universe, 
nor an disquieted in the dissolution. 

<U en?^: muoffa: n 
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These texts declare difference between Jiva and God even when 
the Jiva has obtained Mukti. Hence it follows that the difference 
between man and God is an absolute reality, and not conventional 
only. 


I^rii 

3RRI te Hmwf i 


vWlf^ 'EST: Sif»rt 


The opinions of the Advaitins, who hold “I am Brahman,” 
“I am the only Jiva that exists, there are no other Jivas or Isvara, 
they exist merely through my nescience or Avidya —all such 
opinions, therefore, become refuted. If it were otherwise then the 
words like Nitya, etc., applied to the Jivas would become meaningless. 

As we find in the following verse of the Katha Upanisad. (II., 5. 

13.) : 

f^tsf^TRT f^Tfcl ^THR 1 

m\<*m rfcl RT^cfr II 

fitei: Nityab, eternal, wfb-qmr Anityfinani, among the eternals, [ftw: 

Nityab Nity&n&m, the Eternal among the Eternals : The highest 
Eternal. Or who gives to the other eternals their eternity!. Chetanab, 

%3*lHi Chotanftn&m, the thinker among all thinkers, or the highest consc’ous 
ness among all consciousnesses (like Brahma, etc.) who gives consciousness- 
to all consciousnesses. *tHR! Ekal}. the one. BahhnSm, of many (con¬ 

sciousnesses). Yah, who. fawrfd *WH Vidadh&ti KamaD, fulfils the desire, 
d vmm 3r din: Tam atmastliam ye anupasyanti dhirab, the wise who 

peroeive him within their self, Tesftm, of them. Tfifdfl: Santih, peace, happi¬ 
ness. Release, Moksa. SfiSvati, eternal : that io which there is no 

return to re-birth. ^ *dbu Na itaves&m, not of others. 

The Eternal among the eternals, the Consciousness among all 
consciousnesses, the One who bestows the fruits of Karinas to many 
Jivas, the tranquil-minded ones who see him seated in their AtmS, 
get eternal happiness, but not the others. • 

5 
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PARA V 

Pw: i 

^ ^?: *HRR: II V. II 

From one eternal (Nitya) conscious Lord the many Jtvas who 
are also eternal are shown to be separate in the above verse. Therefore, 
difference between Jxva and Isvara is eternal.—5. 


l'ABA VI 



: srTOT W I 




As speech and other organs are also called PrRpa, because 
their functions are dependent upon that of the Pr&pa alone, so the 
world is called Brahman sometimes, because all its functions are 
dependent upon Brahman. 


Thus it is read in the Chhandogya t’pnnisad (V., 1. 15.) : 

^ ^ q q SIFTT 

51Fn II 

The wise do not call them the Speeches, the Sights, the 
Hearings, the Minds ; but they call them PrRgas. The Prffpa verily 
is all these.—G. 


l’AB \ VII 

Some hold the opinion that inasmuch as the world is pervaded 
by Brahman, therefore, the world is Brahman. 

And in support of their opinion they quote the following verse of the Visnu 

Pwip*: 

q*S*l ^ RW ^cTFFT: I 

II II * II 

0 Lord ! This host of Devas that has come in Thy Presence 
P indeed Thou, because Thou, 0 Creator ! pervadest all.—7. 
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Noit : The pure Advaitins hold the view that Brahman alone exists and that Jivas an 
nothing but Brahman, conditioned by some Upddhi or limited by adjunct. They hold 
that Brahman is like the sun, and the Jlva is like its reflection in water. If the Upddhi 
(water) be clear, then the reflection is clear, if it is turbid, the reflection is also turbid. 
This is called Pratibimba theory. The other theory is that Brahman is like the all- 
pervading space, while the Jiva is the same space limited by the adjunct of being enclosed 
in a jar. Therefore, the ()ha(dk£sa (jar-space) is not separate from the space outside. It 
is the same. This is called Parichchheda or limitation theory. Both these theories are 
refuted in the next veTse. 


pah \ vm 

The two theories, namely, those of reflection and of limitation, 
which are held by our opponents, are refuted by the fact that Brahman 
is all-pervading and not a material object. 

Note : Brahman being all-pervading, ant! consequently without any form it cannot 
cast any reflection. To cast a reflection it is necessary that the object reflected must 
be a limited one. The Pratibimba theory, therefore, is refuted by the Vibhutva or 
all-pervadingness of the Lord. Moreover, the limitation theory is also invalid, because 
limitation can apply only to a material object. But Brahman, not being a material 
object, cannot be limited : therefore, the Parichchheda theory cannot also hold good. If 
Brahman were a material object, then, of course, it would be possible to cut him into parts 
like stones cut into different fragments. 


para rx 

wnt favmftvT 31 I 

f^rTwn n s. 11 

If the identity of Brahman with Jiva, which is called Advaita 
by you, 0 Advaitin ! be true, then this Advaita must either be 
separate or non-separate from Brahman. If this Advaita is separate 
from Brahman (namely, if the theory of Advaita is something 
different), then there is duality, and you are open to the objection 
of being a Dvaitin. If it is non-separate from Brahman, then you 
are tryiug to establish something which is already established by 
Gratis and what is the use of again establishing it V 

Note. : But, says an objector : How do you explain the text ‘Sdksi chet% kevmlo 
n irgupa&cha, ’ he is witness, intelligence and attributeless. This text shows that Brahman 
is Nirgupa, and your theory, that he is Sagupa, falls to the ground. This objection is 
answered in the next verse. 
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PARA X 

m I 

IM • II 

The knowers of truth say that the wise should not believe that 
Brahman is Nirguga. This is a wrong statement, and has not any 
authority in its favour. 

Note : If Brmhman is Nirgupa then he can have no form, etc., and cannot be the 
■abject of direct perception. So Pratysksa Prami9a cannot apply to him. If he is Nirguna 
then he cannot be the subject inference also, for there is no middle term with which Brahman 
can be compared. So Anum4na also fails. Similarly, revelation also which is the third 
Fcarndpa cannot explain Brahman ; for revelation is couched in words, and words can 
describe objects that belong to any species, possess certain attributes, are acted and 
mooted by certain agents and hare certain names. Bnt Brahman being Niijgujja cannot 
be described by words. And hence revelation also is of no use. 

Here ends the Fourth Proposition of Prameya RatnAvali on the reality of Difference. 



PROPOSITION FIFTH 


iwyiwi: u 

Now is being described that ail Jivas arc servants of God. 

tWife ^dNcKT: SiPri II 

The SvctSgvataras in their Upanisad (VI., 7.) read thus : 

cPfaHFTT TO <T m ^ I 

«7#Tt TO totpi frro ^ II II 

Let ns know that highest great Lord of Lords, the Highest Deity of 
deities, the Master of masters, the Highest above, as Hod, the Lord of the 
world, the adorable.—1. 


TA 11 A II 

ejfcW II 

So also in the Smrti : 

'kmhm 11 ^kit n 

Brahma, Sambhu as well as the Sun, the Moon and Indra have 
their energy borrowed from that of Yisgu and so also all other Devas. 

ki mm II fc3T3T ^ II 

All Devas along with Brahma, Rudra, Indra, and great seers adore 
that God, Who is the best of all gods, called Narayaga Hari. 

So also in the Padma Panina describing the Mukta Jiva, it is said: 

53TTO II ffrl m II 

They are slaves of Ilari alone and verily of no one else. 

Hen ends the Fifth Proposition of Prameya RatnSvalit called the dependence of aB 

Jtm no the Lord. 



PROPOSITION SIXTH 


aw WWHH l 

Now as to the difference between Jivas inter se. 

PAKA l 

faim: I 

*TP^ ^Hi ^ II 1 II 

Though all Jivas are similar, and have no distinction among them¬ 
selves, so far as they are all atomic and intelligent in their form, and 
cognising agents or lcnowers, yet there is difference between them, 
owing to their S&dhanffs or Karmas that they have performed. 

Note- Some Jivas, owing to their Karmas, get good births; others get bad births, 
owing to their bad Karmas. Similarly, according to their different modes of Bhakti, there 
arise differences of enjoyment in the next world. 

PARA II 

In the Sveta6vatara IJ pan ip. ad the atomic nature of the Jiva is thus mentioned (V. 9) ; 

HTH* sfa: q a II 8. II 

That living soul is to bo known as part of the hundredth part of 
the point of a hair, divided a hundred times, and yet it is to be infinite. 

The Pra&na Upagisad (IV., 9.) shows that the Jira is a conscious entity and is the 
cogniser, enjoy er and the agent. 

^ % J[ST ^IHT rffaf STTcTT wfadT #8T ^ 

3^: I [ S ] II Ml 

Verily he is the beholder, the toucher, the hearer, the smeller, the 
tttster^&e thinker, the determiner, the doer, the Vijn&n&tmS, the Puruga. 
[He^whS knows (his Parana) becomes established in the Highest Self |. 
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m - 

y . 

I’ARA III 

WTfon giirc tfsjjrftero ^foftarg i 

The word idi (in the Jndnitvddi above) indicates that the bouI, though atomic, pervades 
the whole body by the rays of its quality of intelligence- As we find mentioned in the 
Giti (XIII., 34): 

m zwAimMA w® srtePw t 

m srwtfci '*m w w n 

As the oue sun illumines the whole earth, so the Lord of the 
Field illumineth the whole Field, 0 Bharata.—(34). 

WT? ^ I 

The Lord IMdariiyana, the author of the Vedanta Sutra, says the same in (II., 3. 24): 

jpTOT orfcMf^fct I 

Or the soul may pervade the whole body, by its quality of 
intelligence, a^ the flame pervades the whole room by its rays. 

In the Brhadaranyka I’panisad (IV., 5. 14) is mentioned that the essential attributes o 
the soul are eternal. 

*TT HI 3T 

H 98 II 

Then Maitrevi said: Here. Sir, thou hast, landed me in utter 
bewilderment. Indeed, I do not understand him. 

But he replied : 0 Maitrevi, I say nothing that is bewildering. 

Verily, beloved, that Self is imperishable, and of an indestructible 

nature. 


PARA IV 

snjs <mf ^5 ^ II 

Thus though all souls are similar, yet their dissimilarity in this 
■world is on account of the differences of their Karmas. The wise say 
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’Wm 

that their dissimilarity in the heaven is on account of their dissimilarity 
of Bhakti. 

refor i 

A* xead the Kauthumas (Chhandogya Upani&ad, III., 14. 1); 

’Wt mti efoi: wqfe « ssg 

f#i ii * ii 

As is his faith in this life, so will be his condition in the next 

after death. So let him generate full faith (in the Lord). 

SSfcW I 

So also is the following Smrti: 

TOSft TO^TT TO fofofofcf dT&ft I 

As is one’s thought (devotional attitude) so is his success in the 

next life. 

STTOTOT <fcR^Tl ^ TOT: TO | 

*TOT !PTi cTRTO M TO*! l 

The five sentiments beginning with Santa and ending with Rati 
an the causes which produce differences in the enjoyment of the Muktas 
in the heaven world. With what particular emotion the Lord is 

worshipped with that sort of food is he meted out in the next 

Note : The school of Ch&itaaya divides Bhakti into five degrees, each s little higher 
th an the last: (1) fednta or tranquil meditation upon God, (2) Dilaya. a condition of active 
service for God, (3) Sakhya, a feeling of personal friendship for God, (4) Vatsalya, or love 
for God as between a child and parent; and (5) Midhurya, ardent devotion to God, the 
highest stage of emotional development 

Here ends the Sixth Proposition on the Difference among Souls. 



PEO POSITION SEVENTH 


*r*t i m\ « 

Now is mentioned that the condition of liberation consists in tbe attainment of the 
Lord Krapa. 

Thus in the Hvetasvatara Upanisad (I. t 11) we have the folio wing . 

flrfT M I II 

When that God is known, all fetters fall off (sufferings are destroyed, 
and birth and death cease). 

So also in the (lop.lla TApani UpanLad wc have the following : 

f®: II ^ II 

The one controller, all-pervading Kpjga must alone be worshipped. 
And similar other texts. 

fwn srg: i 

The Master Krsna himself shines, in manifold forms and 
figures, everywhere ; by worshipping Him, the freed souls dwell happily 
in His eternal abode. 

?fci srtwn^iiH. tfw{\\ 

Here entla the seventh proposition on the subject that liberation consists in the 
attainment of Sr! Krsna. 
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PROPOSITION EIGHTH 

Now is mentioned that the one-pointed devotion is the cause of Mukti. 


PARA 1 


*1*TT I 

As in the Gopila Tipani Upanisad we have the following : 


^3f H H 


*R: ^FR ; 


Devotion to this Sri Krsya is Bhajana or worship ; it consists 
in fixing one’s mind in Him, without the desire of getting any fruit, 
in this world or in the next. Such a devotion is called Naiskannyam 
or unselfish devotion. 


Note : Such devotion must lie distinguished from the passive Btato of the Vairagyam 
of the Advailine. Their Vsirigya is also defined as non-desiring of the fruits in this world 
or in the next. But Bhakti differs from Vmritgya by its more active qualities. It wants 
nothing but Krsna, and all objects of heaven or of earth cannot turn its heart 
from Him. 

^ II 

So nlao in the N inula Pancharitra we have the following : 

ii ^ ii 3 it 

Being free from all Upadhis, and worshipping the Lord of the senses, 
with every sense, with the utmost purity is called Bhakti. 


I’aRA II 

^(T 1 *t£*R II 

This Bhakti is nine-fold, as ia mentioned in the Bhlgavatr. Punlija (VII., 5. 23, 24) : 

^1 I 

3?%! 

The flowing are the nine varieties in the path of 

|evottoa : (Q The hearing of the praise of the All-pervading 
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Being, Vifjnu ; (ii) the chanting of His praise ; (Hi) the remembering 
Him in meditation ; (iv) His personal service, i. to His symbolic 
image ; (v) His worship performed by the offerings of water, flowers, 
fruits, etc. ; (vi) His salutation ; (vii) placing oneself at His disposal ; 
(viii) His friendship, i. e., placing full trust in Him, as in a friend ; 
(i.t) consecration of self to Him, If one applies himself with this nine* 
fold devotion to Vispu, having learnt it from his teacher, I consider it 
as the best lesson he has received from his master. 

htII * ii 

When the service of the good and holy men, and that of one’s own 
Guru, is done with love and reverence, thinking upon them, as if they 
were God personified, then, and then only, is obtained this Bhakti for the 
Lord, and not otherwise. 


run in 

That good and holy men should be served with the same reverence as one pays to 
God is shown in the Taittiaiya Upanijad (I.. 11. 2) . 

m II II 

Let thy guest lie to thee like unto a God. 

Xote : The word "guest” here means that holy man who is a honseless wanderer. 

*wr ctsfaiw tfhrm# ii 

Bo also in the Bhigavata Ihirana (VII., 5. 32) it is shown that by such service, Bhakti 
is obtained. 

Till they do not purify themselves by ablution in the 
dust of the feet of great saints, who have taken the vow of 
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Dm ■. . » - ■ ■ - -■■■ ... - ■■ ~ ■ - 

fpv vr i y, their understanding will not comprehend the greatness of the 
ftofc of the Lord of Mighty Strides. And it is by this means that the 
evils of"life are to be removed. 

NoU : "He Lord of Mighty Strides” is Vispo, who in Hie V&mana Avatira (Dwarf 
iammUon) encompassed the space between the Earth, Heaven, and P&tiia by “His three 
steps.” 


PARA IV 

The service of the teacher most be done with full reverence, ns one would servo his 
God, as is shown in the Taittxrtya Upantaad (I., 11. 2) : 

II II 

Let thy teacher be to thee like unto a God. 

^ II 

TO the same effect is the following verse of the Svetnsvatara l T pani=ad (Vi.. 23) : 

SfTOR* II 

If these truths have been told to a high-minded man, who feels the 
highest devotion for God, and for his Guru as for God, then they will 
shino forth, then they will shine forth indeed. 

storing ii 

6o also in the Bhigavala Purina it is mentioned that by such devotion to Guru one 
gets Rhakti for the Ix»rd. 

^ ii 

fft: II || # II 

Therefore, let the seeker for Brahman (the highest good) approach a 
Clara who is a Master of all the Vedas (Sabda-Brahman) and who cons- 
tantly ^wells in the Supreme Brahman, in order to get MuktL Therefore, 
let BJ«s take shehfer of -such a Guru, who has obtained calmness. There 
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let him learn the BhSgavata D bar mas, treating his Guru as his God, 
and serving Him without crookedness, for by such service, the Iiord 
Hari is pleased, who has given His body and soul to His Bhabtas. 


^ snfa n v. n 

He, who is purified with the five sacraments and has got the two 
sorts of Bhaktis, realises Hari and rejoices for ever in His abode. 


I'AllA M 

cWI W m I 

The five eacnunente are thus mentioned in a Krorli (I'adraa Purina) : 

m: ci^ HTH vm: I 

m II ffcl II 

The five sacraments are : (/) heating or branding the body with 
symbols of Hari ; (fi) putting the caste-mark or Tilak ; (Hi) giving the 
name of Hari to one’s children, and naming himself also as a servant 
of Hari ; (»Y) prayer ; and (r) sacrifice. 

These five Saihskaras are verily conducive to one-pointed devotion. 

The word ‘Tapa’ or ‘heating,’ means here putting on the body the 
marks of discus, etc., with heated metals. Besides branding, it includes 
also the writing of the name of llari on one’s body (with sandal paste 
and proper seals). 

ST «wr 

As is mentioned in the following Srarti : 
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’ Let lam mark his body with sandalwood paste, with the syllables 
tit the name of Hari. Such a person purifies the world (while alive, 
And after death) obtains the world of Hari. 

3 ^ ^ wfi i 

5WFTT% 3TFTT% I! ^ I! 


The caste-mark must he a straight perpendicular line on the forehead 
and called Urdha-Pagdram. The scriptures describe their various kinds. 
It may represent the temple of Hari and (is a reminder to one that his 
body is the temple of the God). According to others it should be like 
the foot of Hari (showing that one is servant of God). The Tilak is a 
most auspicious mark. 

The “giving of the name,’’ means that one must bear such a name, 
which should express ‘‘the servant of God” (such as Hari Das, etc.). 
The Mantra must be the Vaisgava Mantra, consisting of eighteen 
syllables and the rest It is considered to be the body of one’s Ista-dcva. 
The word ‘worship’ or w Yoga” means the Pnjft of SAligrUmS. and the 
rest Holy men should find out from Purdgas the detailed account and 
authorities for these five sacraments. 


I'AllA VII 

5m fen ; 5an i 

ajW ^5j srcwt sra: II » II 
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The nino-fold Blmkti is of two sorts, namely, Vidhi Bhakti and * 
Kuchi Bhakti. Through any one of these Lord Sri Krsna being pleased 
gives to His devotees all that they desire. 


J J \U\ VIII 

cHlftl ^R^dci II c: || 

Through Vidhi Blmkti tlm God is worshipped as having a form 
with four (eight or ten arms). With Ruchi Bhakti, Ho is worshipped 
as a man (with two arms), such as the son of Yasuda (or Kausalya). 

Xule : The distinction between Rile hi Ilhokti and Yidhi Bhakti is clearly brought out 
hy this verse. 

In Vidhi Bhakti, God is worshipped as something supremely great a"d above humanity. 
The very form, as having four, eight or ten arms tills Him oT from the category of man. 
Such a being maj lie an object of adoration with awe and fear. He can hardly be an 
object of that intense lo\c, which man feels for man Therefore, in Ruchi Bhakti, God ia 
won-hipped aa man, and that al«o as an infant child suckling at the breast of Yasodfi or 
of KauSalyd. 

Thin Ruchi Bhakti is the subject of much e-ontroversy among the antiquarians. Some 
Bay that this child-worship is not the original Bhakti of fndia, but has been introduced 
here from Christianity. 


l“U;t t\ 

ii a. ii 

He should worship the Tulasi, the Asvattha, and the Dliatri trees, 
and should try to dwell, as far as possible, in cities like Mathura and the 
rest. He should fast on the Lord’s day called the eleventh day of the 
Moon. If this eleventh day of the Moon does not commence with the 
break of dawn (Aruya-udaya) then he should reject it Similarly, he 
should observe the birth-day festivity, which falls on the eighth day of 
the Moon. But if this Astami Tithi does not commence with the sunrise, 
but afterwards, then it should be rejected; and the Nativity should be 
observed on the next day. 
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' Note: This observance of Ekftdagt and Janma Astami Is a peouliar feature of the 
* Vaiapaya*. If the Tithi does not commence with the dawn, bat after that moment, then it 
is not observed on that day. Thus if at the time of two Mnhgrtaa before the sunrise 
there is Dasamt for one hour, and then Ekidajjt, then rite Vaispavas will not observe that 
day as Ekddagt, but the nest day. Similarly, if the Janma Astami has Baptanat at the 
time of stmriae, it should be rejected. The force is on the words Arunn (dawn) and 
Sftrya (Ban); the rising of the dawn is generally one hour and a half before that of the 
son. In the case of Ekddast it must be seen whether at the time of the break of dawn 
(hen is that Tithi or not. If at that time the Tithi is not EkddaSt, but DaSami, then that 
day should be rejected : but in the case of other sacred days, such as Janma Astami and 
the rest, dawn is not to l>c looked into, but the actual sum tec. If at the time of eunriec, 
there is not the proper Tithi, then that day should not be observed as sacred, but the 
next day. 





Desirous of maintaining the social order, the wise devotee should 
observe regularly the obligatory and the optioual duties, but always 
giving pre-eminence to Bhakti. 

Note : The Bhaktas are of three kinds. S vanish*. Parinifthita and Kirapeksa- 
Among these the first must perform all the duties (excepting those which entail loss of 
life, sneh as animal sacrifices) of his Asramns, without desiring the fruit of those actions 
He must observe all nluah. The last (Nirapeksa) observes no ritual, his worship is 
mental, and he is always mentally devoted to the I.ord. He being in no Asrama is bound 
by no rules of convention. The third Parini^jbita being midway between these two, docs 
not stand in need of performing ritualistic Karma*, but being a respectable member of 
society, he observes all the conventions of tbc society in order to maintain social order. 


Par v 

|| it 

Let him avoid with care the teu sorbs of blasphemy called -Naraa- 
-fqwtr&dha or sins against the Name. 

Nate ; These ten sins are the following : (%) Batdra nind.l, speaking ill of holy men. 
(ii) Meditating on Siva and others as independent deities, while worshipping Vispu. That 
Is to atgy uttering the names of Siva and other deities with the idea of their independence 
hi life jutwn ce of Vijpu, («*) Showing contempt to one's Guru or person whom one ought 
to r ever t, (ft) Speaking ill of the Sruti (Revelation) and of otheT scriptures which are in 
accordance with such Srutis, (e) Thinking that the name of the Lord has not efficacy to 
aaa t wm all mas. In otlger words, disbelief in the efficacy of the sacred name and thinking 
Mpfe ilsawspats regarding each efficacy are merely eulogistic and not to be taken in their 
j|pklj!0UA. (as) Trying to explain such statements regarding the efficacy of the name by 
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other method*, (m) Believing in the efficacy of the name, but committing bum on the 
strength of »uch efficacy, thinking “Lot me commit sins I shall utter the n*«y» of 
the Lord and alt sins will be washed away.” This wilful commission of sins is bad, 
(mi*) Thinking that any other good works, such as charities, PQj&s, etc., can bo 
equal to the utterance of the holy name. In other words, denying the pre-eminence 
of the name, (w) Teaching the name to a person who has do faith in it or who to 
actively opposed to it, (x) Not loving the name even after hearing its glory. 

These are the ten sins against the name which the Bhaktaa must avoid. 


PAHA XII 


y. 


AT m: h n \\ 

Bhakti whose fruit is the attainment of Krsija is called here 
Ek&nta Bhakti. When it is preceded by knowledge and dispassioa,It 
at once produces its fruit. 

Note: The Ekanta Bhakti by herself is sufficient to lead to Mukti. But when it 
is accompanied by Jnana and V'airagya its action is quickened and Mukti is more 
quickly attained. 

% 

Here ends the Eighth Proposition of the Prameya Rstnavali, in which it is shown 
that pure Bhakti is the giver of Mukti. 
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Proposition ninth 

are s^g*iw^wf q? mrrnrc^ii 

Now it is being shown that means of right knowledge are perception, infcrcnco, and 
word only. 


I’AKV I 

W ‘-format I 

It is thUB said in the Bhigavata : 

3[fcl: s&Wl ^1*1 II ffcl II 3 II 

The means of right knowledge are four-fold, namely, revelation, 
perception, rumour and inference. 

' Note: The BhagavAta Purina thns mentions lour menus of right knowledge, 
ifow do yon then say that they are ikrtc only This question is answered in the next 

paragraph. 

i*vkv ii 

HHi°i 3 ^?t ?mmri n 

Since Rumour k inuluded in perception, therefore, the teacher has 
said that the means of right knowledge arc three, among these Sruti is 
the highest. 

Note: Rumour is a form of perception and is included in perception. Thus ‘there 
dwells a ghost in this fig tree.’ This is a rumour. It must have originated with the 
person who saw the ghost, and gave currency to the statement. It may be that hia per¬ 
ception was a hallucination , but all the same, every such statement is included in 
perception. The word "teacher'’ in the above paragraph means Madhvachftrya. Manu 
also (XII., 105) has mentioned three Pramat.as only. 

“The three (kinds of evidence). Perception, Inference, arid tho (saered) Institutes, 
which comprise the tradition (of) many (schools), must be fully understood by him who 
desires perfect correctness with respect to the sacred law.’’ 


Pa it a Ill 

3?3HT TfTft | 

STCW ^ ^ ^ || ^ a 
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Perception and inference (are subsidiary to the Word), because they 
are corrected by means of the Word. Perception is liable to become 
deceptive, as when one sees a magic head, etc. Similarly, inference is 
also liable to mistake, as when a fire is extinguished on a hill, through 
rain, and the smoke rises from such extinguished fire ; but the inference 
that there is still fire on that hill will be erroneous, merely because there 
was smoke. Therefore, perception and inference are not independent 
means of right knowledge. 

Note: The highest means of right knowledge is the Word or the Valid Testimony 
or the opinion of experts It is only statements made by them, whether such 
statements are embodied in a Revelation called the Word of God. or in hooks of science 
and art. The word of God-like men alone is the primary means of right knowledge. Every 
man's own perception and inference constitute only a very small and secondary means of 
right knowledge; and the knowledge si acquired forms only an infinitesimally small part 
of the whole store of his knowledge. Onto own perception tells that the earth is flat, but 
the Sruti of seitnee declares that the earth is round, and so perception gives way to the 
word of the expert. Sinnlarh, it is a wrong inference when one says that the sun moves 
from cast to wist. The right inference i-- what the >rtt‘.i of science declares, that it is 
the motion of ihe earth on its avis. that causes the appearance of the motion of the sun in 
heaven. Hcnrc Sabda or the Word !-• superior to sensuous pciccption and inference both. 


11 « n 

The reasoning which suppoit-, the Sruti 15 the right argumentation, 
but the reasoning that tries to go against it, is a mere dry controversy 
and should bo atoidod. 

Note : The authority for this is to be fouud in the next paia^raph. 


rviiA ^ 

vWTf| II 

Thus the YiSjasanej ins (I3r. Ar. 11., 1. ■>) say s 

3T 3K 553*: H^H 

Verily the Self (Hari) is to be seen (directly perceived, the method 
for which is that He is) to be heard (from the teachings given by a 
Vedic Guru). He is to be cogitated upon (by reasonings in accordance 
with the Vedas). He is to be meditated upon. 



"i 


TOWt.ll 

-It th#> t«|t of tbe,K<thaJuui (Ke^ha Up., IL, 9): 

s #n $g i 

(*ti &rm: 5?5T) II 

TIbb belief which thou hast got, cannot be brought about, nor should 
it he destroyed by, argument (not based upon Vedas). When taught by 
the True Teacher, the Self becomes easily realised. (0 dearest! strong 
is thy resolution. Inquirers like thee, 0 Nackiketas ! are hot many). 

TABA VI 

FSfcW II 

So aiao there Is the following SmrU : 

<#: ii ^ it ^ u 

Tarka or right argument is the reasoning that tries to find out the 
proper interpretation of a text, so that it may not conflict with what 
precedes it and what follows it. Any other argument is dry and vain 
argument, and should be avoided. 

qwra. i 

as awra. g^n gfcriai n 

Since the non-knower of the Vedas cannot know Brahman and in 
them the Brahmic intuition does not originate, and since Brahman i-> 
said to be “Aupanisadam” or known through the Upaniijads, hence the 
§ruti or Bevelation is considered to be the principal means of right 

knowledge. 

gft: II 

A* m anthqrify foe the aame are the following Aruti* : 

^.^?^Pl.ll ffil II 







PRIME YA RATN'XVALJ 


The non-knower of Vedas cannot conceive that Great 

0|ia 

^ II ffa ^ II v» || 

I ask thee about the Aupanisadam Purusam, the person revealed 
by the Upanisads. (Br. Up., III., 9. 20.) 

5fcT STJfTCjf^ ^ 

Here ends the Ninth Proposition, dealing with the three-fold means of right knowledge 
in Prameya Ratndvali. 


muxrUK 

Note : The author now ihows that the nine propositions proved by him in the 
preceding portion, are not invented by him, but were taught by the founder of this Beet, 
namely, by Madbvacharya himself. 

sn^i i 

Thus it has been said by the ancients : 

*r?: im*. 11 

3T^rf^ few SRFT, I 

According to tho doctrine of Madhya, Hari is the Supreme. 
The world is real, separateness is true, the individual souls are 
infinitely graded as superior and inferior, and are dependent on 
God, liberation is self-realisation consisting in the enjoyment of such 
bliss as remained latent in the soul. Pure Bhakti (devotion) is the 
means to this end. Perception, inference and testimony are the 
sources of knowledge (measures of proof) (mundane and heavenly). 
Hari is kuowable iu tho entirety of the Vedas aud by Vedas 
alone. 

Note : This verso which has traditionally come down from the time of Sri Madhva 
sums up the nine l*ratneyas or propositions thus: 

(*) Harih paratarah. Hari is supreme. 

(»*) Satyam jagat. the world is real. 

(Hi) Tattvatah bhodah, separateness is true. 

(if) Jtva-gana Ilorer anucharith, the individual souls are servants of God, and depen- 
dent on Him. 



FRAME YA RATNl VAL1 * 


(*>) Nfchochcha bhSvam gatah, and are graded as superior and inferior according 

to their Karma s 

(w) Muktir naija-sukha-anubhfttih, liberation is the experiencing of the bliss belonging 
to the essential form of the soul. 

(eit) Am&la-bhaictischa tat sadhanam; pure Bhakti (devotion) is the means to this 
cod. 

(out) Aksadi tritayam pramanam. perception, inference and testimony are the throe 
means of right knowledge. 

(»x) Akhila-amnayn-eka Vedyoi.i Harih, 1 Lari is to be known from the entirety of the 
Vedas, and all the Scriptures establish Ilia existence and qualities. 

tot. 

This PRAMEYA IiATXAVALi should be kept in tludr hearts with 
reverence by the wise, as it contains the nine gems (Katun) of 
propositions well proven (Pntmeya), as they were composed by 
Ananda-txrtha (Sri MadhvilchSrya). 

fTO feflg p# I 

TO II 

Let Muraky whose Self (Atman) is intelligence (Phaitanya) 
over dwell in our heart : through whose grace the Lord of elephants 
(Gajapati) became free from faults and full of happiness. 

*fcl StftGSN eft l 

Here ends I’raraeya Kaln avail. 

Note : The last verse has double meaning : it refers to Gajapati which is the name of 
the poet called Gopala Ilfis, as well as the king of Orissa called Prathpa Kudra. Gajapati 
also refers to the elephant attacked by the alligator and saved by Hari. There is play 
also on the word Chaitanya. 
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